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MACEDONIA (Maxedovia).—This was the land of 
the Macedones, a Doric branch of the Hellenic 
stock, who settled on the banks of the Haliacmon 
and Axius, above the Thermaic Gulf, and gradually 
extended their power over the hill-peoples in the 
N. and W., as well as the lowland tribes which 
separated them from the sea. Their enlarged 
country, with its ‘vast plains, rich mountains, 
verdant prairies, extended views, very different 
from those charming little mazes of the Greek 
site’ (E. Renan, St. Paul, Eng. tr., 1889, p. 82), 
was a meet nurse for a successful and conquer- 
ing race. Centuries of undisturbed growth gave 
them a great reserve of moral as well as material 
strength. ‘As for Macedonia, it was probably the 
region the most honest, the most serious, the most 

ious of the ancient world’ (ib. p. 80). And ere 
ong it had the opportunity of showing its quality. 
When Greece lay weakened by the mutual jealousy 
of her city-states and consequent incapacity for 
concerted action, the genius of Philip of Macedon 
unified and consolidated a group of free and hardy 
races, fostered their national spirit, and created 
the most effective fighting-machine known to 
antiquity. Entering on a splendid heritage, his 
greater son achieved the conquest of the world 
(1 Mac 1%). Even a century later, when the 
Macedonians had to try conclusions with the 
Romans, whom in many respects they strikingly 
resembled, their strength and spirit were but little 
impaired, and ‘with a power in every point of 
view far inferior’ Hannibal was ‘able to shake 
Rome to its foundations’ (T. Mommsen, The 
History of Rome, Eng. tr., 1894, ii. 491). But the 
bravest armies can do little unless they are 
efficiently led, and at Cynoscephale (197 B.C.), 
and again at Pydna (168), the once invincible 
phalanx was broken at last. vr 

The conquered nation was disarmed and divided. 
‘ Macedonia was abolished. In the conference at 
Amphipolis on the Strymon the Roman commission 
ordained that the Jeng thoroughly monarchi- 
cal, single state should be broken up into four 
republican -federative leagues moulded on the 
system of the Greek confederacies, viz. that of 
Amphipolis in the eastern regions, that of Thessa- 
lonica with the Chalcidian peninsula, that of Pella 
on the frontiers of Thessaly, and that of Pelagonia 
in the interior’ (Mommsen, op. cit. p. 508). Noone 
was allowed to marry, or to purchase houses or 
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lands, except in his own tetrarchy. The Mace- 
donians compared the severance of their country 
to the laceration and disjointing of a living creature 
(Livy, xlv. 30). 

It has been supposed that a reference to this 
partition is contained in Ac 162, where Philippi 
is described as mpwrn rijs wepldos Maxedovlas wéXs, 
kodwvia, This cannot mean that Philippi was the 
first city of Macedonia reached by St. Paul, for he 
had landed at Neapolis. Following Blass, T. Zahn 
(Introd. to the NT, Eng. tr., 1909, i. 532 f.) there- 
fore proposes to read mpwrns, and to paraphrase : 
‘a city belonging to the first of those four districts 
of Macedonia, 7.e. the first which Paul touched on 
his journey.’ But the interpretation is not plaus- 
ible. Not only is the suggested detail regarding the 
Apostle’s movements singularly flat and common- 
place, but it is highly probable that the old division 
into tetrarchies had long ceased to have more than 
an antiquarian interest. For the best explanation 
of the difficult phrase ‘ the first of the district’ see 
PHILIPPI. 

In 146 B.c. Macedonia received a_ provincial 
organization, and Thessalonica was made the seat 
of government. Including part of Illyria as well 
as Thessaly, the province extended from the 
Adriatic to the Augean, and was traversed by the 
Via Egnatia, which joined Dyrrhachium and Apol- 
lonia in the West with Amphipolis and another 
Apollonia in the East. Augustus made it a sena- 
torial province in 27 B.c., Tiberius an Imperial in 
A.D. 15, and Claudius restored it to the senate 
in A.D. 44. In St. Paul’s time it was therefore 
governed by a proconsul of pretorian rank. 

In the Acts and the Epistles Macedonia is often 
linked with Achaia (Ac 1971, Ro 1576, 2 Co 92, 1 Th 
17-8), and as the latter term can denote only the 
province, it is natural to suppose that Macedonia 
has also its official Roman meaning. St. Paul’s 
entry into Europe was occasioned by the vision 
of ‘a man of Macedonia’ (Ac 16°). Ramsay (S¢. 
Paul, 1895, p. 202 ff.) has hazarded the suggestion 
that this man was no other than the historian of 
the Acts; in which case the night vision would 
doubtless be preceded and followed by substantial 
arguments by day. The theory is supposed to 
account for the abundance of detail, as well as the 
apparently keen personal interest, with which St. 
Luke tells this part of his story. He seems to 
hurry breathlessly over wide tracts of Asia Minor, 
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until he gets St. Paul down to Troas and across 
the Aigean (Ac 16'), after which his style of 
narration at once becomes leisurely and expansive 
(see LUKE), St. Paul founded Macedonian churches 
in Philippi, Berea, and Thessalonica; to two of 
them he wrote letters that are extant; and all of 
them were conspicuous for their loyalty to, and 
affection for, their founder. He had happy memo- 
ries of ‘ the grace of God in the churches of Mace- 
donia’ (2 Co 8') and of ‘all the brethren in all 
Macedonia’ (1 Th 4!°). He loved to re-visit his 
first European mission-field (Ac 19*! 201-8, 1 Co 16°, 
2 Co 12 218 75 g1 924), and among other ‘men of 
Macedonia’ who aided and cheered him were 
Gaius and Aristarchus (Ac 19”), Secundus of Thes- 
salonica (204), Sopater of Bercea (204), and Epaphro- 
ditus of Philippi (Ph 2%). One of the most re- 
markable features of all the churches of Mace- 
donia was the ministry of women, on which see 
J. B. Lightfoot, Philippians’, 1878, p. 56. 
JAMES STRAHAN. 
MADIAN.—See MIDIAN. 


MAGIC.—See DIVINATION. 


MAGISTRATE.—The word ‘magistrates’ in the 
NT is as a rule a translation either of the abstract 
word ai dpxai (literally ‘the authorities’), as in Lk 
12", Tit 3!, or of the cognate word, originally a 
participle, oi dpxovres. The former term is the 
more general of the two, but an examination of 
the two passages suggests that dpxaé is an allusion 
to magistrates, while é¢fovcla: is rather a reference 
to governors, if indeed we can distinguish words 
which had long been used by Greek-speaking Jews 
of the world of spirits. There is less doubt about 
the other equivalent, épxovres, which occurs in the 
singular in Lk 12°, where the reference is clearly 
to two litigants going before a magistrate (corre- 
sponding to the English alderman and the Scottish 
bailie) in a civil case (a comparison with || Mt 575 
will show that Luke is more explicit). 

The variety of magistrates throughout the 
Roman Empire was infinite. In Rome the magis- 
trates were called pratores (see art. PRETOR). 
Throughout the Italian and Western communities 
generally the city-constitution approximated to 
that of Rome. In colonie it was a copy as nearly 
as possible. The names by which the magistrates 
were called varied. For example, at Arretium in 
Etruria (Persius, Sat. i. 130) and at Ulubre in 
Latium (Juvenal, Sat. x. 102) they were called 
ediles ; an inscription at the latter place mentions 
also a prefectus wre dicwndo, a special com- 
missioner sent from Rome to try cases (see Mayor’s 
note). At other places they were called pretores 
(cf. below), the original name of the consuls at 
Rome, ¢.g. at Fundiin Latium. (Horace [Saé. I. v. 
34-36] mocks at the consequential airs and dress of 
one of them.) In yet other cases they were known 
as duo wiri ediles, with duo wirt iure dicundo 
forming a board of four. They held office for one 
year. The competence of such magistrates was 
strictly defined, and higher cases were sent to 
Rome for trial. So in the provinces the governor 
had to try the most important cases, both civil 
and criminal, while ordinary cases were doubtless 
left to the judicial machinery already in existence 
in the province. The Romans commonly left the 
system current already in each country, unless it 
was radically bad. 

St. Luke is an authority of primary value for 
the jurisdiction of magistrates in an Eastern town. 
From him we learn that in Philippi, a colonia, 
they were called orparnyol (an exact translation 
of pretores), They unknowingly transgressed the 
law in flogging the two Roman citizens, St. Paul 
and Silas. without trial. Their chagrin was all 
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the greater as they cc. themselves on_ their 
true Roman spirit. At Thessalonica St. Luke’s 
accuracy is particularly evident, as there he applies 
to the magistrates a title comparatively rare 
throughout the Greco-Roman world, but attested 
for Thessalonica by a number of inscriptions—the 
title politarchs (wohirdpxar, Ac 17%*); this title 
occurs also in Egypt. At Thessalonica the rabble 
were hostile to the new religion, but the politarchs 
and the better-educated classes generally looked 
upon it with more favour (see also AUTHORITIES, 
RoMAN EMPIRE, TOWN-CLERK, etc.). 


LITERATURE.—On the subject in general see T. Mommsen, 
Rém. Staatsrecht3, Leipzig, 1888; A. H. J. Greenidge, Roman 
Public Life, London, 1901, chs. iv., viii., x., xi. especially; an 
admirable synopsis by B. W. Henderson in A Companion to 
Latin Studies2, ed. Sandys, Cambridge, 1913, p. 372f.; on the 
relations between Romans and non-Romans in provincial towns, 
see Mommsen in Ephemeris Epigraphica, vii. [1892] 436 ff. ; on 
the scene at Philippi, W. M. Ramsay, St. Paul the Traveller 
and the Roman Citizen, London, 1895, p. 217ff., JTASt i. 
[1899-1900] 114 ff.; and F. Haverfield, 1b. p. 434f.; Thessalonian 
inscriptions containing the title ‘ Politarch’ collected by E. D. 
Burton in AJTh ii. [1898] 598ff.; for the title in Egyptian 
documents, see Oxyrhynchus Papyrus, no. 745 (iv. [1904)). 

A. SOUTER. 


MAGOG.—See Goc AND MAGoG. 
MAGUS.—See Simon MAGUS. 


MAJESTY.—Two words are so translated—peya- 
hevérns and peyatwotvn. According to formation 
(the first from peyadetos'=‘ stately,’ ‘magnificent’ ; 
the second from peyado-=‘ great’) they denote re- 
spectively the appearance and the fact of great- 
ness, regal state, and regal might. On the whole, 
the distinction holds good in usage. 

1. weyaredryns, ‘magnificence,’ is applied to Sole- 
mon (1 Es 15), and in the NT (by Demetrius, the 
silversmith) to the Ephesian Artemis (Ac 19%), 
In 2 P 18 it is used of Christ’s transfiguration- 
glory on the mountain-top, and, with interesting 
coincidence, in Lk 9* of the manifestation of Divine 
power in His healing of the demoniac boy at the 
mountain-foot (cf. Clement, Ep. ad Cor. xxiv., 
Ign. ad Rom. i.; Ta peyaNeta Tod Geod, Ac 214), 

2. peyahwotvn is used in the LXX as the trans- 
lation of nova or 573. It is applied to David (2S 7”) 
and to the kings of the earth (Dn 77); elsewhere 
to the sovereign greatness of God (Dt 32%, 1 Ch 29", 
Ps 145%-§, etc.). From the LXX it has passed into 
the vocabulary of Hellenistic Judaism (e.g. Book 
of Enoch, v. 4, xii. 3, xiv. 16), of the NT, and 
the Apostolic Fathers (Clement, Ep. ad Cor. xx., 
XXvii., lviii., lxi., lxiv.),_ In He 1* ‘the Majesty on 
high,’ and in 8! ‘the Majesty in the heavens,’ 
is equivalent to God Himself in His heavenly 
dominion (cf. Book of Enoch, v. 4, ‘ye spake hard 
words... against His Majesty’ ¢ Clement, Ep. 
ad Cor. xxvil., ‘by the word of His Majesty all 
things were framed together’). Most frequently 
it is used in doxology (Jude *, 1 Ch 29" ; Clement, 
Ep. ad Cor. xx., 1xi., Ixiv.). ROBERT Law. 


MALICE (xaxia).—Malice is the propensity to 
inflict injury upon another, or to take pleasure 
in his misfortunes. In early English it denoted 
wickedness in general (HDB iii. 223), but the 
modern meaning is found in Shakespeare, e.g. in 
Othello’s words : 

‘Speak of me as Iam; nothing extenuate, 
Nor set down aught in malice’ 

(Act ¥. se. ii. line 342), 
caxla changed its connotation in much the same way. 
In classical Greek it was not a particular fault 
or vice, but that badness of nature or character 
(opp. to dpery, ‘virtue,’ ‘excellence’) which is the 
root of all faults. Cicero discusses the point in 
Tusc. Disp, Iv. xv. 84: ‘Hujus igitur virtutis con- 
traria est vitiositas. Sicenim malo quam malitiam 
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appellare eam, quam Greeci xaxiav appellant. Nam 
malitia certi cujusdam vitii nomen est; vitiositas 
omnium.’ In the NT the context generally in- 
dieates that caxia is a specific fault or vice. ~The 
compound xaxo7Geca (‘ malicious disposition ’) desig- 
nates but one of the many elements or workings of 
the reprobate mind (Ro 1°), Christians recall the 
time, before ‘the washing of regeneration,’ when 
they were ‘living in malice (év caxig) and envy’ 
(Tit 3°). «axia is one of the sins which the believer 
must resolutely put away (Eph 4°, Col 38); he is 
not to eat the Christian passover with the leaven 
of malice (1 Co 5’); in malice he is to be a babe 
(14°). Without apparent cause the Revisers 
prefer ‘ wickedness’ in Ja 1”, 1 P 2} 16, relegating 
‘malice’ to the margin. Only once is the wider 
meaning unquestionable: the xaxia of which Simon 
the Magian is urged to repent is no specific fault, 
but the deep-seated wickedness of a man who is 
still in the gall of bitterness (Ac 82° 2°), 
JAMES STRAHAN. 

MAN.—Jntroduction.—The fundamental fact for 
apostolic anthropology is the new value assigned 
to human nature by Jesus Christ, both through 
His personal attitude and teaching, and through 
His life, death, and resurrection. Jesus saw every 
man thrown into relief against the background 
of the kingly Fatherhood of God—encompassed 
by His mercy, answerable to His judgment. For 
Jesus, the supreme element in human _ person- 
ality was its moral content, as the supreme value 
in the life of men was human personality itself. 
This conception of human nature goes back to the 
Hebrew Scriptures, in which we can trace five 
principles, summarily stated in modern terms as 
follows. (#) Human nature is conceived as a unity ; 
there is no dualism of body and soul as in Greek 
thought, and consequently no asceticism. Man 
becomes man by the vitalization of a physical 
organism (for which Hebrew has no word) by a 
breath-soul (nephesh, riiah); death is their divorce, 
and they have no separate history. (6) Man de- 
pends absolutely on God for his creation and con- 
tinued existence ; his inner life is easily accessible 
to spiritual influences from without, bo h for good 
and for evil. (c) Manis morally responsivle for his 
conduct, because ultimately free to choose; if he 
chooses to rebel against the declared will of God, 
he will suffer for his sin. (d) The will of God gives 
a central place to the realization of social righteous- 
ness, the right relation of man to man. (e) In the 
purposes of God man has consequently a high place, 
asin the visible world he hasa unique dignity. In 
the period between the OT and the NT, this con- 
ception of human nature received two important 
developments (cf. W. Fairweather, The Background 
of the Gospels*, 1911, pp. 283-291). From the 
Maccabeean age onwards there is a much more 
pronounced individualism ; along with this there 
is the extension of human personality into a life 
beyond death. Both developments are begun in 
the OT itself ; but neither beginning is comparable 
in importance with the established doctrine of the 
time of Christ. These two developments, separ- 
ately and in union, formed a most important con- 
tribution to the Christian interpretation of human 
nature. But its foundation was already laid in the 
OT, the main ideas of which Jesus liberated from 
the restraints of Jewish nationalism to incorporate 
them into a universal faith. He gave them a new 
religious significance by His conception of the 
Father. He added the purified ethical content of 
the prophetic teaching to the current supernatural- 
ism of apocalyptic writers, purged of its vagaries. 
In His own person, He gave to man an example, a 
motive, and an approach to God which have made 
His teaching a religion as well as a philosophy. 
The result is seen in the Christian doctrine of man, 
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prosmappased by apostolic evangelism, and adum- 
rated in apostolic writings. ‘Three types of this 
may be studied in the pages of the N1,, viz. the 
Pauline and the Johannine (the latter in large 
measure a development of the former), and what 
may be called the non-mystical type, as inclusive 
of the other material (chiefly Hebrews, 1 Peter, 
James). 

1. Pauline anthropology.—Perhaps any formal 
statement of St. Paul’s conception of human nature 
is apt to misrepresent him. The data are frag- 
mentary and occasional ; the form is, for the most 
part, unsystematic; the interest of the writer is 
experiential, and his aims are practical. It is not 
easy to recover the full content of his thought- 
world. But we probably come nearest to it when 
we recognize that he continues the lines of OT 
thought indicated above, with a deepening of 
ethical contrast (not to be identified with Greek 
dualism), and, in particular, with an emphasis on 
the Spirit of God in Christ as the normal basis of 
the Christian life. This last is characteristically 
Pauline, and forms St. Paul’s chief contribution to 
the present subject. Recognition of the outpouring 
of the Spirit of God belongs to early Christianity 
in general, and marks it off from the religious life 
and thought of contemporary Judaism (cf. W. 
Bousset, Die Leligion des Judentums*, 1906, p. 
458). The specifically Pauline doctrine of life in 
the Spirit is a legitimate development of OT ideas. 
But it may well have been quickened by current 
Hellenistic ideas of a Divine mvedua (on which see 
H. Siebeck, Geschichte der Psychologie, 1884, ii. 
130-160). Similar influences may have contributed 
to the accentuation of the ethical contrast already 
indicated between the pneumatic and psychic, the 
inner and the outer man. But the real principle 
of this Pauline contrast is already implicit in the 
OT differentiation of réah (rvedua) and nephesh 
(yuxy). On this side of Pauline thought, the 
Greek influences seem often to have been over- 
emphasized (e.g. by Holtzmann, Newtest. Theologie, 
1897, ii. 13 ff.). 

(a) St. Paul conceives human life as an integral 
element in a vast cosmic drama. This conception 
receives graphic illustration when he compares the 
suffering apostles with those doomed to death in 
the arena: ‘We are made a spectacle unto the 
world, both to angels and men’ (1 Co 4%). Man 
plays his part before an audience invisible as well 
as visible; nor are those whose eyes are turned 
upon him mere spectators. There is arrayed 
against the righteous man a multitude of spiritual 
forces: ‘our wrestling is not against flesh and 
blood, but against the principalities, against the 
powers, against the Sa cae of this darkness, 
against the spiritual hosts of wickedness in the 
heavenly places’ (Eph 6%), At the head of this 
kingdom of evil is Satan, ‘the prince of the power 
of the air, the spirit that now worketh in the sons 
of disobedience’ (Eph 2?; cf. 2 Th 2%), to whom is 
to be ascribed the power to work both physical 
(1 Co 55, 2 Co 127) and moral (1 Co 75; cf. 2 Co 11%) 
evil. Similar to this was the general outlook of 
contemporary Judaism; the distinctive feature in 
the case of St. Paul was his faith that victorious 
energies for good were mediated through Christ. 
This conception of ‘the Lord the Spirit’ (2 Co 318) 
sprang from St. Paul’s experience on the road to 
Damascus, by which he was convinced of the 
continued existence, the Divine authority, and the 
spiritual power of Christ. Union with Christ, 
thus conceived (1 Co 61"), brought the Christian 
into a new realm of powers and possibilities. No 
longer dismayed by the spiritual host arrayed 
against him, hitherto so often victorious over his 
fleshly weakness, the Christian became conscious 
‘in Christ’ that God was for him, and convinced 
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that none could prevail against him, through the 
ractical operation of spiritual energies within him. 
He must indeed be made manifest before the judg- 
ment-seat of Christ, but that thought could bring 
no terror to one who was already ‘in Christ.’ The 
Christian warrior (Eph 6") shares in the conflict 
of Christ, whose final victory (4 Co 15*4-) is to be 
the last act of the great cosmic drama. The fact 
that, at its culmination, God shall be all in all 
(v.%8) is significant of the whole character of this 
interpretation of life. There is here no Gnostic 
dualism; the evil of the world is moral, not 
physical, in its origin, and the cosmic issues are 
safe in the hands of the one and only God. The 
way in which the cosmic forces are imagined and 
described betrays Jewish origin; but this ought 
not to prejudice the great principles involved. 
There can be no doubt that this whole outlook 
gives to man’s life a meaning and a dignity which 
are a fit development of the high calling assigned 
to him in the OT. 

(6) Because this cosmic conflict is essentially 
moral, its peculiar battle-field is the heart of man. 
There the cosmic drama is repeated in miniature— 
or rather, there the issues of the world conflict are 
focused. The cardinal passage is, of course, Ro 7, 
and this chapter, rather than the 5th, should be 
the point of departure for any statement of Pauline 
anthropology. St. Paul is analyzing his own 
moral and religious experience prior and up to his 
deliverance by the Spirit of Christ. But he does 
this in general terms, implying that it is substanti- 
ally true for all men, since even the Gentiles have 
the requirements of the Law written in their 
hearts (25). The Jewish Law, ‘ whose silent rolls, 
in their gaily embroidered cover, the child in the 
synagogue had seen from afar with awe and 
curiosity ’ (Deissmann, Pazilzs, 1911, p. 64), became 
eloquent to St. Paul as a unique revelation of 
man’s duty, imperfect only in the sense that devo- 
tion to it could not generate the moral energy 
necessary to the fulfilment of its high demands. 
Without such new motive power, man is helpless, 
for on his physical side he belongs to the realm 
of fleshly weakness, the antithesis to that of the 
Spirit to which the Law itself belongs (Ro 71). 

hrough this weakness, he has been taken captive 
by Sin, conceived as an external, personalized 
activity (vv.® 3). Yet the vots, or inner man, 
desires to obey that spiritual Law, for there is 
a spiritual element (rah) in human nature (816), 
St. Paul does not contemplate the case of the man 
who in his inmost heart does not desire to obey 
that Law, any more than the OT sacrifices provide 
for deliberate, voluntary sin. He is concerned 
with his own experience as a zealous Pharisee, 
eager to find the secret of morality, and discovering 
instead his own captivity tosin. The body of flesh 
is found to be, for a reason other than that of 
Plato’s dualism, the prison-house of the soul. The 
actual deliverance from this death-bringing cap- 
tivity St. Paul had found in the new spiritual 
energies which reinforced his captive will ‘in 
Christ.’ These gave him a present moral victory 
over his ‘psychic’ nature, and the promise of the 
ultimate replacement of this inadequate organism 
by a ‘pneumatic’ body. Sin thus lost the advan- 
tage gained by its insidious use of Law (7!) and 
could be overcome by those who were led by the 
Spirit (8%, Gal 518). For where the Spirit of the 
Lord is, there is liberty (2 Co 31). 

Several points should be particularly noticed in 
this generalized, yet most vivid, transcript from 
experience. In the first place, St. Paul does not, 
here or elsewhere, regard the ‘flesh’ (cdpt) as 
essentially evil, but as essentially weak. It is 
therefore accessible to the forces of evil, affording 
to them an obvious base of operations in their 


siege of the inner or ‘spiritual’ man. If it be 
urged that sin is not committed until the inner 
man yields to the attack of sin, we must remember 
that the Hebrew psychology (which supplies the 
real content of St. Paul’s Greek terms) regarded 
the ‘flesh’ (basar) as a genuine element in human 

ersonality, alive psychically as well as physically. 
The man did sin when the weakest part of his 
personality, viz. the flesh, yielded to sin. The 
often alleged dualism of St. Paul thus becomes the 
conflict between the stronger and the weaker 
elements in the unity of personality. Secondly, 
the whole of Christian character and conduct is 
related to the dominating conception of the Lord 
the Spirit. Through this conception St. Paul was 
able to unite two lines of OT development, viz. 
the experience of continuous fellowship with God 
which sprang from the realization of ethical ideals, 
and the doctrine of the intermittent and ‘ occa- 
sional’ Spirit of God. One of St. Paul’s greatest 
services to Christian thought has been to unite 
these two lines, and to unite them in Christ. The 
Spirit of God, acting through Christ, becomes the 
normal principle of Christian morality, and, con- 
sequently, of permanent fellowship with God. 
Thirdly, St. Paul gives no indication that actual 
sin is anything but what the OT religion made 
it—the rebellion of the human will against the 
Divine. In Ro7 he recognizes no ‘original sin,’ no 
hereditary influence even, as active in producing 
the captivity from which the Spirit of Christ de- 
livers. ‘That captivity is traced to the deceitful 
attack made on each successive individual by sin, 
the external enemy. 

(c) From this point of view, we may best approach 
what St. Paul has to say of the racial history. For 
this the cardinal passage is Ro 5!**!—a passage 
difficult to interpret, not only because of its abrupt 
transitions, but even more because, in conventional 
theology, the later system of Augustinian anthro- 
pology has been welded intoit. St. Paul is in these 
verses contrasting Adam and Christ as, in some 
sense, both unique in their influence on human 
history ; the debatable point is, in what sense? 
The entrance of death into the world is clearly 
ascribed to Adam’s sin, just as the entrance of new 
life is ascribed to Christ’s obedience (v.!7). But 
when we read that ‘ through one man’s disobedience 
the many were made sinners’ (vy.!*), we must not 
assume with Augustine that this refers to the 
peccatum originale handed down by the inherent 
concupiscentia of the sexual act; nor must we be 
influenced unconsciously by the popular science of 
to-day, so as to imagine that there is a reference 
to heredity. Here, as in the well-known saying 
quoted by both Jeremiah (31%) and Ezekiel (18?)— 
‘The fathers have eaten sour grapes, and the 
children’s teeth are set on edge’—it is not the 
biological succession of individuals that is in view, 
but the far-reaching conception of ‘ corporate re- 
sponsibility,’ as the protest of those two prophets 
makes evident enough. In their assertion of 
moral individualism St. Paul would have joined 
heartily; but his recognition of the individual 
relation of men to God does not prevent him from 
accepting the fact that the Ishmaelites were cast 
out in Hagar’s son (Gal 4°°), and that the Edomites 
were ‘hated’ in Esau (Ro 9}8), Just as Achan’s 
sin brought death on his whole family, since it 
brought them as a group under the ban (Jos 774 25), 
so Adam’s sin brought death on the whole human 
race, since it constituted them ‘sinners’ as a group. 
As a matter of fact, St. Paul adds that all men 
have actually sinned, though, prior to the giving 
of explicit law, their sin was different in kind from 
Adam’s wilful disobedience (Ro 5}*4), But St. 
Paul does not connect this universality of actual 
sin in the race, which has justified the Divine 
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sentence of death upon it, with the initial sin of 
Adam, in such a way as to make them effect and 
cause. Such a connexion may seem obvious to 
a mind prepossessed by Augustinian anthro- 
pology on the one hand, or by popular biological 
science on the other; but there is no proof 
that it was obvious to St. Paul. In fact, as we 
have seen, the evidence of Ro 7 is the other 
way. Adam’s sin was, indeed, fatal to man, since 
it brought the Divine penalty of death upon the 
race; but St. Paul recognizes to the full the indi- 
vidual freedom and responsibility of its individual 
members, who followed in the footsteps of Adam. 
It should be noted that contemporary Jewish 
theology gives no sufficient warrant for ascribing 
a doctrine of ‘original sin’ to St. Paul’s teachers, 
but only for ascribing to them the doctrine of the 
yezer hara, the evil impulse present in Adam and 
in successive individuals of his race, though not due 
to his sin (ef. F. C. Porter’s essay on this subject 
in Biblical and Semitic Studies [Yale Bicentennial 
Publications], 1901, pp. 93-156). Men acted like 
Adam because they themselves had the evil heart 
(4 Ezr. iii. 26). In this way, ‘every one of us has 
been the Adam of hisown soul’ (Apoc. Bar. liv. 19). 
We may reasonably conjecture, in the light of Ro 7, 
that this substantially represents St. Paul’s posi- 
tion. But he has not definitely said this; in Ro 5 
his interest lies in the relation not of Adam to the 
race, but of Adam to Christ, i.e., in the antithesis 
of death and life, of the psychic and pneumatic 
orders of humanity. His point in Ro 5 is fairly 
summed up in 1 Co 15”: ‘As in Adam all die, 
so also in Christ shall all be made alive.’ The 
Church, as the body of Christ (1 Co 12! 27) is a 
new organism of life within the present general 
environment of death. The final redemption of 
the Christian will consist in the quickening of this 
mortal body of flesh—‘the body of this death’— 
into a spiritual body (Ro 8, 1 Co 15%), a body 
like that of the Risen Lord (Ph 3?'). Thus St. 
Paul looks forward to escape from the fleshly 
weakness of the body, not, as a Greek might have 
done, along the line of the soul’s inherent im- 
mortality, but, as a Hebrew of the Hebrews, in 
the hope of receiving a body more adequate to 
the needs of the soul. The resurrection of the 
(spiritually transformed) body will create anew the 
unity of personality, which physical death destroys. 
In view of the assertion that ‘flesh and blood 
cannot inherit the kingdom of God’ (1 Co 15°), we 
may perhaps suppose that St. Paul would postulate 
the original mortality of human nature, with a 
potential immortality lost through sin (Ro 5”), 

2. Johannine anthropology.—The NT enables 
us to trace a further development of the Pauline 
anthropology in that of the Fourth Gospel and the 
First Epistle of John. ‘John,’ as Deissmann has 
said, ‘is the oldest and greatest interpreter of 
St. Paul’; his writings form ‘the most striking 
monument of the most genuine understanding 
of Pauline mysticism’ (op. cit. pp. 4, 90). The 
Johannine development is towards greater affinity 
with Greek thought, the Logos doctrine (cf. the 
parallel phenomenon in Philo) being the most 
notable example of it. This greater adaptation to 
the thought and experience of a Greek world ex- 
plains the greater influence of the Johannine 
presentation of the gospel on the earlier theology 
of the Church. The more Hebrew anthropology 
of St. Paul had, in large measure, to wait for 
those thinkers of the West who culminated in 
Augustine. St. Paul’s more subjective and indi- 
vidualistic outlook is, indeed, harder to realize 
than that broad display of great contrasts which 
gives to the Fourth Gospel part of its fascination 
for simple souls. In these contrasts we may see 
the emergence of the opposing realms of Jewish 


apocalypse (cf. Fairweather, op. cit. p. 295). The 
sense of a present judgment, however, constituted 
by the pre presence of Christ, the Light of Life 
in this dark world (3! 123), replaces the eschato- 
logical outlook of the Synoptics. 

(a) The opposition of the world and God is the 

rimary Johannine emphasis. Interest is trans- 
erred from the Pauline struggle within the soul 
(e.g. Ro 7, Gal 51”) to the external conflict which 
gathers around the Person of Christ. The world 
(a characteristic Johannine term) is the realm of 
darkness (Jn 15 3!9 ete.), sin (77), and death (5%, 
1 Jn 34). Christ is the Light of the world (Jn 8!2), 
its Saviour from sin (19 31”), and its Life (316 6%), 
His conflict with that darkness which is sin, and 
issues in death, is continued by His Spirit (16%). 
Sin is defined in the characteristic Pauline (Hebrew) 
way as ‘lawlessness’ (1 Jn 34); it is a voluntary 
act (Jn 94), and reaches its culmination in the 
wilful rejection of life in Christ (5%; cf. 16%). 
Thus the conflict remains essentially ethical, 
though it is more objectively presented. The 
protagonist on the side of evil is the devil, who 
stands behind the evil-doer as his spiritual parent 
(844) ; the world lies in his power (1 Jn 5”), and he 
is its prince (Jn 12#1 149° 1612), 

(6) The spiritual transformation of individual 
men from lovers of darkness (3!) to sons of light 
(12%%) is conceived both biologically as a new birth, 
and psychologically as a product of faith ; no formal 
attempt is made to correlate these two ways of 
describing the change, or to solve the problem of 
the relation of Divine and human factors in con- 
version. John specializes the Pauline idea of a 
‘new creation ’ (2 Co 5!7, Gal 6") into that of a new 
birth (Jn 3%), which springs from a Divine seed (1 
Jn 3°). This spiritual birth (much more than a 
mere metaphor) is sharply contrasted with natural 
birth (Jn 1%), The new life it initiates is ascribed 
to the Spirit of God (35), and is nourished sacra- 
mentally (3° 6°). The contrast of Spirit and flesh 
is not, however, dualistic in the Gnostic sense (cf, 
the rejection of docetic tendencies) ; it springs, as 
in St. Paul’s case, from the OT contrast of their 
respective power and weakness, as seen in their 
ethical consequences (1! Jn 216), This new birth 
from the Spirit has its conscious side in the 
believer’s faith (Jn 1!*); that there is no contra- 
diction between the two ideas is shown by such 
a passage as 1 Jn 51: ‘ Whosoever believeth that 
Jesus is the Christ is begotten of God.’ Such belief 
primarily concerns the Divine mission of Christ 
(Jn 124 178 21), knowledge of which is imparted 
through His ‘words’ (6%), which are themselves 
Spirit and life (v.%). It will be seen that faith hasa 
more intellectual content for St. John than for St. 
Paul, though it does not forfeit its essentially 
mystical character ; belief in the mission of Christ 
marks a stage of development later than the faith 
of direct moral surrender to Him. The ethical 
emphasis is still fundamental in this Johannine 
conception of faith, as is shown by the recognition 
that ‘ obedience is the organ of spiritual knowledge’ 
(727; cf. F. W. Robertson, Sermons, 2nd ser., 1875, 
pp. 94-105). The intimate relation of character 
and faith is further suggested by the assertion that 
‘Every one that is of the truth heareth my voice’ 
(1837), 2.¢., that there is an intrinsic affinity between 
truth and the Truth (14°). 

(c) The product of this ‘faith-birth’ is eternal 
life, a term as central for St. John as ‘righteous- 
ness’ is for St. Paul, and one that characteristicall 
marks St. John’s more Greek and less Jewis 
atmosphere. This eternal life is life like Christ’s 
(1 Jn 82), and is nourished by such a relation to 
Him as the allegory of the Vine (Jn 15) suggests. 
The peculiar mark of this life is that ‘love’ which 
St. Paul had described as the greatest amongst 
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abiding realities : ‘We know that we have passed 
out of death into life, because we love the brethren’ 
(1 Jn 34). In such life sin has no place as a fixed 
habit of character (5'8); sin unto death (2! 51%), in 
fact, would show that there had been no genuine 
entrance into life. For single acts of sin confessed 
there is forgiveness and cleanhieg (1%). The issue 
of sin is death (Jn 8%), whereas Christ teaches that 
‘if any man keep Oy, word he shall never see death’ 
(v.51; cf. 11% 26), Except for one passage (5°), in 
which the term ‘the resurrection of judgment’ 
may have become a conventional phrase, resurrec- 
tion appears to be contined to the believer (6%), 
and is intended, as with St. Paul, to restore the 
full personality. Eternal life is already the 
believer’s possession (1 J‘: 5!%), and the future life 
is really the direct development of what is begun 
here. In this way, faith is the victory that hath 
overcome the world (5+). 

3. Non-mystical anthropology.—The apostolic 
writings other than those of the Pauline and 
Johannine group hardly supply sufficient data to 
make a detailed statement of their distinctive con- 
ceptions of human nature practicable. There are, 
however, a number of incidental references of con- 
siderable interest. The psychology of temptation 
as given in the Epistle of James (1°15) singles out 
desire as the parent of sin, and makes death the 
natural issue of sin, in a sequence that should be 
compared with the fuller Pauline analysis in Ro 1. 
The Epistle to the Hebrews teaches that the wilful 
sin of apostasy after a genuine Christian experience 
excludes a second repentance ; the appended illus- 
tration of the fruitless land suggests that those 
who commit this sin are incapable of repentance 
(648; cf. 1217), The Petrine reference to ‘the 
spirits in prison’ (1 P 319° 45) has afforded a basis 
for much speculation on the possibility of moral 
change after death. Of more importance than 
these isolated points is the general characteristic 
that distinguishes Hebrews, 1 Peter, and James 
from the Pauline (and Johannine) writings, viz. 
the absence of the idea of faith as involving mys- 
tical union with Christ.. In the Ep. to the Hebrews, 
according to the underlying idea of the high priest 
in the OT, Christ rather represents man before God 
than brings the energies of God into the world. 
Faith in His work means confidence to approach 
God through Him (4!4-16 10122), Through Christ, 
according to this Epistle, the realities of the unseen 
world (11) find their supreme substantiation ; 
whereas, for St. Paul, Christ was primarily the 
source of new energy to achieve the ideal, a new 
dynamic within the believer who is mystically 
united to Him. The more objective conception of 
faith in the Ep. to the Hebrews (along a different 
line from that of the Johannine tendency noticed 
above) is further illustrated by the outlook in 
1 Peter, where the example of Christ is specially em- 
phasized (17° 2?! 41), This non-mystical Christianity 
finds its most extreme example in the polemic of 
St. James against faith without works (2!4-5), The 
Pauline faith as a mystical energy is here appar- 
ently misunderstood and taken to be a bare in- 
tellectual assent. The presence within the NT of 
this more prosaic type of Christian experience is 
of considerable interest. It reminds us that the 
non-mystical temperament has its own legitimate 
par and can make its own characteristic contri- 

ution ; indeed, the genuine mystic will probably 
always belong to the minority. This non-mystical 
background to the Pauline-Johannine anthropology 
is indeed more than background; it probably 
represents the general type of Christian ethics in 
the lst century. A notable example of this may 
be seen in the Didache (c. A.D. 120). The first five 
chapters form a manual of instruction for baptismal 
candidates (cf. § 7, ‘Having first recited all these 








things’), and are concerned with the moral dis- 
tinctions of right and wrong in practical life—the 
‘Two Ways’—without a touch of Pauline ‘mys- 
ticism.’ This may be further illustrated from the 
Epistle of Clement of Rome to the Corinthians, at 
the end of the lst century: ‘If our mind be fixed 
through faith towards God ; if we seek out those 
things which are well pleasing and acceptable unto 
Him; if we accomplish such things as beseem His 
faultless will, and follow the way of truth, cast- 
ing off from ourselves all unrighteousness and 
iniquity,’ we shall be ‘ partakers of His promised 
gifts’ (xxxv. 5). We have only to compare such 
an attitude with that underlying the moral exhor- 
tations of St. Paul in his Letters to the same Church 
(transformation through the Lord the Spirit) to feel 
the externalism of the later writer and the inward- 
ness of theearlier. We must not, of course, forget 
the mysticism of Ignatius, to which must now be 
added that of the Odes of Solomon, as implying a 
deeper interpretation of human nature. But the 
Pauline anthropology can have been little under- 
stood, and in the neglect of it lay already some of 
the seeds of anthropological controversy in the days 
of Augustine and of the Reformation. Failure to 
understand the Pauline experience robbed the early 
Church of an important part of its inheritance. 

Conclusion.—An exegetical survey of the apo- 
stolic anthropology must frankly recognize the 
existence of various problems—e.g. the relation of 
human freedom to Divine control—not only un- 
solved by the writers, but hardly realized by them. 
We must not, under the guise of ‘ exegesis,’ read 
our later dogmatic or philosophical solutions into 
these lacunze. But neither must we, because of 
their existence, under-estimate the value of the 
contribution made by these writers to a doctrine 
of human nature. Primarily, no doubt, the NT 
supplies data for all Christian theories rather than 
dogmatic solutions of the problems which Christian 
experience raises. But that experience, as re- 
corded in the NT, rests on an acceptance of certain 
fundamental truths—on the one hand, the worth 
of human nature and its responsibility to God; on 
the other, the reality of that spiritual world which 
men enter through Christ. We are made most 
effectually to feel the far-reaching power of those 
truths in their simple majesty when we read the 
story of His life. But they are not absent from 
any of the pages of the NT. Indeed, its subtle 
fascination, its peculiar and unique atmosphere, its 
constant vision of a land of distances, are largely 
due to the presence and interaction of these truths. 
Even the book which reveals most clearly its debt 
to Jewish supernaturalism, the Apocalypse, begins 
with the vision of the Risen Lord amongst the 
golden lampstands of His Churches, and ends with 
the recognition of individual freedom and _ its 
momentous issues (Rev 22"). These truths, like 
their Lord in His incarnation, may seem to have 
emptied themselves of their universality in taking 
the form natural to the first Christian generation. 
But, like Him, they have proved their power as 
the perennial basis of Christian thinking. Neither 
the science nor the philosophy of the present day 
has: any quarrel with them. We are happily 
leaving behind us the naturalism which looked on 
men as ‘streaks of morning cloud,’ which soon 
‘shall have melted into the infinite azure of the 
past’ (Tyndall’s Belfast Address to British Asso- 
ciation, 1874). The modern interest in the psy- 
chology of religion, combined with the growing 
emphasis of philosophy on personality, may well 
become the prelude to a genuine revival of Paulin- 
ism, destined to be not less influential than that of 
the Reformation. 
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MAN OF SIN (2 Th 23; RVm ‘man of lawless- 
ness,’ substituting the better reading dvoulas for 
auaprias of TR).—Apart from such apparent refer- 
ences to the subject as 2 Co 6, Col 2!5, St. Paul’s 
doctrine of the Antichrist is found in the passage 
2 Th 2", in which he associates ‘the coming of 
our Lord Jesus Christ’ with a previous ‘falling 
away’ or apostasy (drocracta) and the revelation of 
‘the man of lawlessness,’ whom he also designates 
‘the son of perdition’ (v.°), ‘ the opponent’ (dvruKel- 
pevos) of God (v.*), ‘the lawless one’ (6 dvouos, v.8), 
whose future revelation in his own time, however, 
is anticipated even now by a working of ‘the 
mystery of lawlessness’ (v.’). The revelation of 
the man of lawlessness, he further says, is delayed 
by a restraining power which he refers to in v.® as 
an impersonal influence (rd xaréyov) and in v.7 as 
an actual person (6 xaréxwv). From the days of 
the early Fathers the interpretations of this pas- 
sage have been exceedingly various. A good sum- 
mary of the history of previous opinion is given by 
H. Alford (Gr. Test.5, iii. [1871], Proleg., p. 55 ff.), 
but modern scholars are agreed in holding that the 
Apostle was speaking of an apocalypse of evil 
which was only a crowning manifestation of con- 
temporary influences hostile to God and His King- 
dom (v.7), and of a restraining power within the 
knowledge of the Thessalonians themselves (v.°). 
They are also generally agreed in the view that 
the two magnitudes which underlay the Apostle’s 
cryptic language in regard to the man of lawless- 
ness and the restrainer are to be found in Judaism 
and the Roman Empire as represented by its ruler. 
But at this point opinion divides into two exactly 
contradictory theories, each of which is able to 

oint to some favouring considerations in the 
anguage used by the Apostle. 

(1) According to one theory the man of lawless- 
ness is Roman Imperialism with the Emperor at 
its head, while the restraining power is Judaism 
(for a clear and able exposition of this view see B. 
B. Wartield in Expositor, 3rd ser. iv. [1886] 40 ff.). 
The deification of the Emperors, and especially 
Caligula’s attempt to set up his statue in the 
Temple of Jerusalem (cf. E. Schiirer, HJP 1. ii. 
[1890] 98 tf.), certainly afford a very direct explana- 
tion of the language of v.4 as to the blasphemous 
pretensions of the man of lawlessness. Moreover, 
the early history of Christianity suggests that it 
was part of the Divine plan that the new religion 
should be developed for a time under the protect- 
ing shadow of Judaism as a religio licita. The 
failure of the Roman authorities at first to dis- 
tinguish the Church from the Synagogue (cf. Ac 
18-16) did shelter the former in its days of weak- 
ness from the persecuting rage of pagan Imperial- 
ism that burst upon it as soon as its separateness 
and its absolute claims were clearly recognized. 
But the objection to this theory is that it attributes 
to St. Paul, whose authorship of 2 Thess. may now 
be assumed with some confidence, an attitude to 





Judaism and to Rome respectively which finds no 
counterpart either in the Thessalonian Epistles or 
in any other of his writings. It was from Judaism, 
not from the Empire, that the opposition and per- 
secution he had to encounter as the Apostle of 
Christianity invariably came (1 Th 2!46; cf. Acts, 
passim). The philosophic historian may see in 
Judaism the protective sheath of the opening bud 
of Christianity ; but it was not so that St. Paul 
regarded it. On the contrary, the language in 
which he describes its treatment of Christ and the 
gospel, and his denunciation of the wrath of God 
upon it (1 Th 2), suggest that the ‘mystery of 
iniquity’ already at work (2 Th 2’) was nothing 
else than the secret ferment of its own anti-Chris- 
tian spirit. And Rome with its Emperor could 
hardly be the man of lawlessness to St. Paul, not 
only because it had not yet begun to persecute the 
Church, but because he sincerely respected its 
authority as a power ordained of God (Ro 13!”), 
and did not hesitate to appeal to Cesar himself 
against his Jewish enemies (Ac 25), 

(2) The other and more probable theory, accord- 
ingly, takes the man of lawlessness to be anti- 
Christian Judaism coming to a head in the person 
of a pseudo-Messiah, and the restraining power to be 
the Roman Empire personified in the Cesar him- 
self. It is sometimes objected that under this 
theory an insuperable difficulty is presented by v.¢, 
as it would be contrary to the réle of a Jewish 
Megsiah to sit in the Temple of God and set himself 
forth as God. But this is to overlook the fact that 
we have to do here with an apocalyptic picture 
coloured with the language of an Or apocalypse 
(cf. Dn 11°6) and influenced by the Antichrist 
tradition which had been developing in Judaism 
ever since the days of Antiochus Epiphanes (see 
art. ANTICHRIST, 1).. To St. Paul as a Rabbinical 
scholar the portentous figure of the Jewish Anti- 
christ, Satanic, blasphemous, and God-defying, 
must have been very familiar. His familiarity 
with it may be traced not only in the language of 
v.4, but in the references to the Beliar-Satan con- 
ception which are present in the passage. In v.°® 
the coming of the man of lawlessness is said to be 
‘according to the working of Satan.’ And E. 
Nestle has pointed out (HapT xvi. [1904-05] 472) 
that on the evidence of the LXX and Aquila 7 
dmocracia (y.%) is a fenderine of Heb. dyba, 6 
dvOpwros ris dvoulas (v.3) of Swba wx (‘man of 
Belial’), and 6 dvrixelwevos (v.4) of py. The Jewish 
conception of the Antichrist, not as a mere politi- 
cal figure but as an eschatological monstrosity in 
the shape of a diabolic opponent of God, St. Paul 
boldly transfers from the sphere of paganism in 
which Jewish apocalyptic had placed it, and sets 
down in the sphere of Judaism itself. Out of 
Judaism he pictured the Antichrist as coming, 
though there are features in his representation 
which imply that the sway of the man of lawless- 
ness would extend far beyond the confines of Juda- 
ism — that he would cause an apostasy in the 
Church (v.’), that he would break down the re- 
straining power of the Empire (v.”), that he would 
draw after him a deluded and perishing world 
(vv.1°!2), Jn the persistent malevolence of his own 
race against Christ and the gospel, the Apostle 
saw the mystery of iniquity working ; but he con- 
ceived of that malevolence as culminating at length 
in the appearance of an Antichrist endowed with 
Satanic and superhuman qualities, who would 
deceive men by ‘power and signs and lying 
wonders’ (v.% ; cf. Mk 137-3), and whose hostility 
to the truth of God which brings salvation would 
reach its climax in the blasphemous claim to be 
himself Divine. Then Christ would return to a 
world now ripe for judgment, slaying the lawless 
one with the breath of His mozth, and bringing 
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him to nought by the manifestation of His coming 
(v.8). 


LITERATURE.—Besides the references given in the art., and 
the Literature appended to art. ANTicHRisT, see A. Sabatier, 
The Apostle Paul, Eng. tr., 1891, p. 117 ff. ; B. Weiss, Biblical 
Theology of the NT, Eng. tr., i. [1882] 305 ff. ; J. Moffatt, The 
Historical NT, 1901, p. 142 ff., LNT, 1911, p. 76 ff. 

‘J. C. LAMBERT. 


MANAEN (Heb. Menahém).—As St. Luke pre- 
faces his account of the Church of Jerusalem 
(Ac 1-5) by giving a list of the apostles who were 
its chiefs and leaders (17%), so he prefaces his account 
of the Church of Antioch, and the missionary 
activity of which it was the centre, by a list of the 
most noted prophets and teachers who were con- 
nected with it: they were Barnabas, and Symeon 
called Niger, and Lucius the Cyrenian, and Manaen, 
the foster-brother of Herod the tetrarch, and Saul 
(13!). What brought Manaen to Antioch we do not 
know. As foster-brother or playmate of Herod 
Antipas (for the Greek term bears either meaning) 
he must have been brought up mainly at Jerusalem. 
The connexion between Manaen and the Herod 
family seems to have been hereditary. Josephus 
tells (Ant. Xv. x. 5) the story of an elder Manaen, 
father or uncle of the present one, a noted Essene, 
who made a prophecy to Herod the Great that 
he would become king of Judea; and when the 
prophecy was fulfilled Herod treated Manaen, and 
the Essene sect to which he belonged, with great 
consideration. If, as tradition asserts, St. Luke was 
a native of Antioch and a resident there, he may 
well have known Manaen personally and have 
learnt from him the many details respecting the 
Herod family which he has introduced into both 
his Gospel and the Acts. Of Manaen’s subsequent 
career we know nothing. W. A. SPOONER. 


MANASSEH.—See TRIBES. 


MANNA (udvva).—1. Among the sacra contained 
in the Tabernacle the writer of Heb. mentions (94) 
the pot of manna, which Aaron was directed to 
lay up before the Lord as a perpetual memorial of 
the miraculous food whereby the Israelites were 
sustained in the wilderness (Ex 16%), The Heb. 
text does not describe the pot as golden, but the 
NT writer follows the LXX, which reads AdBe 
ortduvov xpucodv éva, In Solomon’s Temple the two 
tables of stone were the sole contents of the ark of 
the covenant (1 K 8°), but the Rabbis assumed that 
the jar of manna was also deposited there, evidently 
basing their belief on the words ‘ before the Lord.’ 

2. The Message to the Church of Pergamos (Rev 
27-17) contains the promise that he who overccmes 
—refusing at all costs to eat things sacrificed to 
idols—shall be fittingly rewarded by receiving the 
hidden manna to eat. There is here prebabiy an 
allusion to the Jewish tradition that, before the 
Fall of Jerusalem, the ark and its sacred contents 
were removed Be eremiah and hidden in a cave of 
Mount Sinai (2 Mac 21), from which they were to be 
restored to their place at the coming of the Messiah, 
when all the old miracles would be repeated. ‘And 
at that time,’ says Apoc. Bar. (xxix. 8), ‘the stores 
of manna shall descend again from above; and 
they shall eat of it in those years.’ After manna 
had come to be named ‘corn of heaven’ (Ps 78%), 
‘bread of the mighty’ (78%), ‘heavenly bread’ 
(105%), panis angelorum (4 Ezr. i. 29), dyyédwv 
tpopy (Wis 16), duBpocla rpoy (19%), it was natur- 
ally regarded not merely as material nourishment 
but as ‘ spiritual food’ (8pGua rvevuarixdy [1 Co 103). 
Like the bread of Christ’s own miracles, it had 
sacramental value, feeding the soul as well as the 
body (cf. Jn 6%!-*), JAMES STRAHANs 


MAN-STEALING.—See MEN-STEALERS. 


MANTLE.- The word ‘mantle’ occurs in the 
RV in He 1”, replacing ‘vesture’ of the AV. The 
passage is a quotation from Ps 102% @); cf. Ps 
1048, In both places the LXX zrepiBddarov is a trans- 
lation of Heb. wiad, ‘clothing.’ The term is ap- 
propriate to certain over- garments of ancient 

eoples, which were literally cast around the body, 
in contrast to the under-garments, which were put 
on. Ina more restricted sense the same term is 
employed in 1 Co 11" to denote ‘ veil.’ 

A description of the only specific mantle occur- 
ring in the relevant section of Scripture will be 
found under art. CLOKE. See also art. CLOTHES. 

W. CRUICKSHANK. 

MARAN ATHA.—See ANATHEMA. 


MARBLE (ydpyapos, Lat. marmor; from pap- 
palpev, ‘sparkle,’ ‘glisten’).—Marble is the name 
given to any limestone which is sufficiently close 
in texture to admit of being polished. It is men- 
tioned as part of the merchandise of ‘ Babylon,’ i.e. 
Rome (Rev 1812). It began to be used there for 
the adornment of buildings about the beginning of 
the lst cent. B.c. For a time such luxury was 
viewed with jealousy by stern republicans (Pliny, 
HN xxxvi. 7), but the Empire effected a great 
change of sentiment, and Augustus boasted, not 
without reason, that he ‘found Rome of brick and 
left it of marble’ (Suet. Octav. xxix.). ‘The 
Emperor obtained this result, seconded by his 
friend and minister, Agrippa, and succeeded in 
leaving behind him truly a city of marble, to which 
the Pantheon bears sufficient witness’ (Mary W. 
Porter, What Rome was built with, 1907, p. 7). 
While the white marble of Luna (near the modern 
Carrara), Hymettus, Pentelicus, and Paros was 
used for statuary, many varieties of coloured 
marble were available for architecture. See, 
further, art. ROME. 

LITERATURE.—F. Corsi, Delle pietre antiche, Rome, 1845; 
G. P. Merrill, Stones for Building and Decoration’, New York, 
1903. JAMES STRAHAN. 


MARK (JOHN).—The name appears eight times 
in the NT (Ac 12 * 15:73, Col 4%, 2 Ti 4%, 
Philem *4,.1 P 58), and the consensus of opinion 
assigns all the references to one individual. To 
the Jewish name (John) was added, for use in 
extra-Palestinian circles, the Latin prenomen 
Mark* (ef. ‘Saul—Paul’; see CJG passim). The 
son of Mary, a prominent and well-to-do member 
of the early Christian society (Jn 18 17, Ac 12!%), 
to whose house the brethren used to resort, Mark 
had eaxy introduction to the apostolic cabinet, and 
probably fell under the influence of the dominating 
personality of Peter. His non-aggressive tempera- 
ment has carved out no clear line by which history 
can remember him. He shines here and there in 
the borrowed light of greater men and flits ever 
back into a tantalizing darkness. Hence conjecture 
has sought to find him at other points of his career, 
e.g. as the man carrying the pitcher of water, as 
one of the Seventy, as the young man of Mk 14°, 
Only one personal note comes to us, and that from 
the 3rd century. He is termed 6 Kxod\oBoddxrudos + 
(Hippolytus, Philos. vii. 30). Possibly this in- 
firmity was a natural one (cf. Codex Toletanus, 


*The correct form of the name is Maarcus, Mdapxos, not 
Madpkxos, as in editions of the NT. This is clear from Greek and 
Latin inscriptions (cf. Blass, Gramm. des neutest. Greichisch?2, 
1902, § 4. 2 (Eng. tr.2, 1905). 

t Several explanations of this term have been given : (1) that 
it means ‘ deserter’ (Tregelles) and is applied to Mark because 
of his defection at Perga ; but one so honourably remembered 
would not be so opprobriously nicknamed; (2) that Mark was 
a Levite and ‘amputasse sibi post fidem pollicem dicitur ut 
sacerdotio reprobus haberetur’ (Monarchian Prologues [TU 
xv. 1 [1896] 10}); but this is probably an inference from his 
kinship (aveyios) with Barnabas; (3) that the term is meta- 
phorical and refers to the abrupt ending of the Second Gospel. 
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Preface in Wordsworth-White, Novum Testa- 
mentum Latine, 1889-1905, p. 171), and caused him 
to take habitually a secondary place throughout 
life, a servus servorum dei. He stands out succes- 
sively as the assistant of Barnabas, Paul, and Peter. 
1. Association with Paul and Barnabas. — 
Having displayed practical gifts probably in the 
famine relief work in Judea, Mark returned to 
Syria with Paul and Barnabas and was chosen to 
journey with them (Ac 12% 13°), His duties ma 

e assumed to have been,not unlike those, mutates 
mutandis, discharged by the secretary of a modern 
evangelistic campaign—the selection of routes, 
arrangement for hospitality, interviews and general 
detail (but ef. F. H. Chase, art. ‘Mark (John)’ in 
HDB). At Perga he cut himself adrift from the 
party—it may be because, being sensitively timid 
from his physical defect, he shrank from the 
hazardous venture across the Taurus; or, holding 
the narrower views of his teacher Peter concerning 
the Gentiles, he was out of sympathy with a cam- 
paign that had overshot its intentions; or because 
some filial duty called him (cf. Ramsay, St. Paul 
the Traveller, 1895, p. 90). His reason certain] 
did not satisfy Paul. After the Jerusalem Council, 
when the two colleagues contemplated a return 
visit to their churches (Ac 15**), Paul came into 
sharp collision with Barnabas, who wished again 
to take his cousin Mark with them, and they 
separated. Barnabas and Mark sailed for Cyprus, 
probably as unauthorized evangelists, while Paul 
with Silas left for Syria under the official benedic- 
tion (rapadodelis ty xapiTe TOU Kuplou bd Tay adedPGr). 

2. In Cyprus and Egypt.—The veil is not lifted 
on the doings of the missionaries to Cyprus. They 
were among their own people there. Barnabas was 
apparently a native (Ac 4%), and his act of self- 
sacrifice on behalf of the cause he served may have 
predisposed the honest-minded among his com- 
patriots to listen to him with peculiar attention. 
Mark, too, was a Hellenist and had Cyprian blood 
in his veins. The prophets, according to the late 
and unreliable Acts of Barnabas (Ileptodo: BapvdBa), 
had no honour in their own country, and Barnabas 
suffered martyrdom. Mark may then have passed 
to Egypt, and traditions certainly point that way. 
Eusebius (HZ ii. 16), Jerome (de Vir. Illustr. 8), 
the Apostolic Constitutions (vii. 46), and Epiphanius 
(Her. li. 6, unite in their testimony on the point. 
Though their details will not precisely fit, we 
may possibly regard Mark as the founder of the 
Christian Church in Alexandria and as its first 
bishop. Jerome makes out that he died there in 
A.D. 62 (‘ Mortuus est autem octavo Neronis anno 
et sepultus Alexandrie succedente sibi Anniano’). 
But ‘the statement seems to be merely an unsound 
inference from the Eusebian date for the succes- 
sion of Annianus’ (Swete*, p. xxvii) to the see of 
Alexandria. 

3. With Paul.—Shall we say, then, that Mark 
returned from his Egyptian journey, his spurs 
won? He reappears in Paul’s favour and serves 
under his direction. The Gentile Apostle com- 
mands that welcome be given him at Colosse (Col 
410)__if he come. Is there just a touch of Paul’s 
old distrust of Mark in the hypothetical phrase? 
He does not seem to have actually reached Colosse. 
The lure of Egypt may have drawn him there in- 
stead. Later still he is stationed somewhere be- 
tween Ephesus and Rome (2 Ti 4"). Paul may 
have used his now trusted companion as a deputy 
to various churches. But particularly he had need 
of him often at the home base (Rome): there ‘ the 
imnpérns of the first missionary Journey became the 
awepyés of the Roman imprisonment’ (Col 4", 
Philem *), The ageing Apostle needed just such 
personal services as Mark was specially fitted to 
give. 


4. With Peter.—Assuming the genuineness of 
1 Peter, we next find Mark, probably after the 
death of Paul, again in close touch with Peter. 
This apostle had helped to form Mark’s early im- 
presen by his visits to Mary’s house, and claimed 
iim by the affectionate title of son (ulés), if indeed 
he was not a spiritual son (réxvov). Now, if tradi- 
tion be correct, he was destined to furnish Mark’s 
mind with a treasure that has enriched the whole 
Christian Church. Peter spoke Aramaic ordinarily, 
and so he required an attendant who could trans- 
late easily into Greek. For this task of dragoman 
Mark was eminently suited. As his Latin name 
and Hellenistic descent implied, he was proficient 
in Greek as wellas in Aramaic. As Peter preached 
Mark took mental note of his reminiscences of 
Jesus, and thence grew that memoir which is, or 
has become in expanded forms, the Second Gospel. 
The Fathers disagree as to how and when the com- 
pilation was made. Origen would even make Peter 
responsible for personal oversight of the work, but 
Ireneeus is probably right in stating that it was 
after Peter’s death that Mark wrote down the 
memoirs (cf. Menzies, The Earliest Gospel, p. 44 ff.). 

5. In legend.—Later legend has been busy with 
the name of Mark. The most probable and earliest 
tradition is that already mentioned which links 
his name to Alexandria. A 7th cent. tradition 
speaks of a ministry in N. Italy, and from this 
ping Mark’s association with Venice (notably 
the Church of St. Mark). Martyrologists claim 
him and represent him as dying a violent death by 
burning or by being dragged over stones. But the 
earliest mention of martyrdom is not of earlier 
date than the 4th or 5th cent. (Acta Marci). 

The Acts of Barnabas profess to be written b 
the evangelist, but that compilation is of the 4t 
cent. at earliest. Attempts have been made to 
assign to him various books of the NT—Hebrews, 
the Apocalypse, Jude—but on quite inadequate 
grounds. A liturgy bears his name. 


LITERATURE.—H. B. Swete, Gospel acc. to St. Mark2, 1902, 
pp. xiii-xxviii; A. Menzies, The Earliest Gospel, 1901, Intro- 
duction, pp. 40-47 ; artt. ‘ Mark, St.’in EBr), * Mark (John)’ in 
HDB, and ‘Mark’ in EBi; T. Zahn, NT Introd., Eng. tr., 
1909, ii. 427 ff. For later legend cf. Molini, De vita et lipsanis 
S. Marci Evangeliste, ed. Pieralisi, 1864; R. A. Lipsius, Die 
apok. Apostelgeschichten und Apostellegenden, 1883-84; T. 
Schermann, Propheten- und Apostellegenden (TU, 3rd ser., i. 
{1907]). JOHN Dow. 


MARKET OF APPIUS.—See APPius, MARKETOF. 


MARKET-PLACE.—Market-place (Ac 16'® 17?7) 
is the translation of Gr. dyopd, which corresponds 
to Lat. forum. It was the favourite resort of the 
populace in a Greek city for social and political 
purposes. At Philippi St. Paul was taken there 
in order that he might be accused before the 
magistrates. This town being a colonia, the 
Roman custom, according to which the magistrates 
sat in the Forum, was followed. That St. Paul 
should preach in the Agora at Athens was only 
natural, since here he would find the greatest 
number of people gathered together. It was the 
pew Roman Agora which lay to the north of the 
Acropolis in the Eretrian quarter. It was sur- 
rounded by porticoes of great beauty, embellished 
as they were by sculptures, and rich in associa- 
tions dear to the heart of the Athenian. In the 
Stoa Basileios was the judgment-seat of the kin 
archon ; from the Stoa Poikile the Stoics featved 
their name; and so forth. Here slaves were en- 
gaged in making purchases on behalf of their 
masters, students and philosophers met for con- 
versation and discussion, and nobles lounged in 
easy state. It was the one place where general 
attention could be drawn to the new preaching. 

F. W. WORSLEY. 
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MARKS, STIGMATA.—The word stignit, in 
addition to its literal and moral use, is emp.oyed 
technically in botany, anatomy, pathology, zcology, 
and geometry. The only uses that fall tc be con- 
sidered are the literal, moral, and patholcgical. 

A orlywa (from vb. orifw; cf. Lat. stimulus, 
Germ. stecken, Eng. ‘stick,’ ‘sting’) is 1 mark 
upon the body produced by pricking, cut ing, or 
branding. In the East such marking was very 
common in ancient times, and even yet cases may 
be found, though they are rare (Mrs. W. M. 
Ramsay. Everyday Life in Vurkey?, Londo1, 1903, 
p. 7). The wounds were prevented from healing 

uickly so that bread scars might be produced. 
Le ie a with the same end in view, coloured 
matter was rubbed into the brand-mark. These 
signs of ownership were impressed upon certain 
classes of the community. 

(1) Temple-slaves (iepddovkor) were branded with 
some token of the deity worshipped. See Herod. 
li. 113: drew dvOpdérwv émiBadyra orlyuwara ipa, Eewurov 
 8d0vs TH Oew, ok eeore ToUTov AwacAar, also vil. 233; 
Lucian, de Dea Syr. § 59, orlfovrat 5é raves of pev és 
Kaprovs of dé és adyévas; Philo, de Monarch. i. 8, év 
Tots cwpact KaTacTifovTes aUTHY TLONPw TeTUPwWLEeVy TpOS 
dvetddertrov diaovny, ovde yap xpdvw Taira drapav- 
podvra. Ptolemy Philopator commanded the Jews 
of Alexandria to be branded with an ivy-leaf, the 
symbol of Dionysius. See 3 Mac 2”: rovs re dzo- 
ypapouévous xapacoecOar Kal dia mupds els TO oma 
mapachuw Arovicov kiccopi\\w; cf. Rev 18% 17; 
‘And he caused all, the small and the great, and 
the rich and the poor, and the free and the bond, 
that there be given them a mark on their right 
hand, or upon their forehead (‘in fronte, propter 
professionem: in manu, propter operationem’ 
[Aug. Civ. Dei, xx. 9. 3]); and that no man should 
be able to buy or to sell, save he that hath the 
mark, even the name of the beast or the number 
of his name.’ Sometimes the foreheads of the 
martyrs were branded with the name of Christ. 
Note also the references to the ‘sealing’ in Rev 7 
141, 2 Mac 67, 3 Mac 78 14} 29%. 

(2) Household-slaves.—The Greeks and Romans 
branded those who were re-captured after attempt- 
ing to escape, and those of bad behaviour. The 
common method was to press upon the forehead 
a red-hot iron with embossed letters. This custom 
is mentioned by Pliny (HN xviii. 3), Varro (de Re 
Rustica, i. 18), Suetonius (Calig. xxvii.), and other 
classical writers. Such slaves were called orvy- 
uariat, literati, notati, inscripti, and were held in 
disgrace. Slaves of good character were not 
branded as a general rule (Pseudo-Phocyl. 212: 
orlyuara uh ypadns éroverdifwy Oepamovra ; Seneca, de 
Benef. iv. 37, 38). 

(3) Captiwes taken in war were occasionally 
marked with the stigma of the captor. 

(4) Soldiers sometimes bore'on their bodies the 
name of their commander. So some Christians 
marked their hands and arms with the name of 
Christ or the sign of the cross (Deyling, Observa- 
tiones sacre, Leipzig, 1720-26, iii. 423-427), 

The word oriyua is used by St. Paul in Gal 6% 
only: éy® yap Ta oriywara Tob [kuplov, TR]’Iycod ev 
T@ cHparl wov Bacrdgw; Vulg.: ‘Ego enim stigmata 
Domini Jesu in corpore meo porto’; RV ‘for I bear 
branded on my body the marks of Jesus.’ Most 
modern commentators hold the view that St. Paul 
had in mind the lepododdos, or Temple-slave, bearing 
the stigma of the deity worshipped. This custom 
would be well known in that part of Asia Minor, 
where the worship of Cybele was celebrated. A 
slave of this class is mentioned in a Galatian in- 
scription (Texier, Asie Minewre, 1835, i. 135). Two 
objections to this theory have been raised. One 
is that St. Paul was not likely to refer to this 
custom because it was associated especially with 








the temple-women whose lives were notoriously 
immoral. The other is that St. Paul uses the 
simple form dodAos in his Epistles (cf. Ro 1’, 1 Co 
722, 2 Co 45, Gal 1", Ph 1’). He does not employ 
the compound word lepodoidos. : : 

It is not likely that the Apostle had in mind the 
soldier, who deliberately marked himself with the 
name or token of his commander, as the context 
does not suggest any such idea, though elsewhere 
St. Paul manifests a liking for metaphors from 
military life (cf. 1 Co 9’, 2 Co 104, Eph 6", 1 Ti 
6, 2 Ti 47). That he refers here to the refractory 
slave, the runaway, the deserter from the army, 1s 
impossible. 

In what sense did St. Paul use the word Bacrd{w? 
It has a variety of meanings in the NT. It is 
employed for the taking up of stones (Jn 10%); 
for bearing the cross (Lk 14”, Jn 191”) ; for under- 
taking a matter with calmness and sufficient 
streneth (Jn 16!, Gal 6°); for bearing the sentence 
of a judge (Gal 5"); for bearing or enduring (pépew 
is the classical word generally used) (Mt 20, 
Ac 15”, Ro 151, Gal 6%, Rev 2%); for carrying 
(Mt 34, Mk 1413, Lk 714 221, Rey 17, and passive 
in Ac 3? 21%) ; for carrying knowledge by preach- 
ing (Ac 9); for carrying on the person (Lk 104, 
Gal 6!7) ; for carrying the foetus in the womb (Lk 
11”) ; for sustaining (Ro 111%); for bearing away 
or carrying off (Mt 81”, Jn 126 20%).. In this same 
chapter (Gal 67-5; cf. 5!°) the word is used in con- 
nexion with the bearing of burdens, and probably 
means ‘bear as a burden’ in 6”. There is, how- 
ever, a suggestion of something more. Chrysos- 
tom’s idea (Com. in loc.) has much to commend 
it: ovx elrev, exw, GdAd, Baordfw, worep Tis emi Tpo- 
malo péya ppovav 4 onpetors Bacidixois ; ef. 2 Co 4%. 
No doubt he referred to the marks left upon 
him by the scourgings, stonings, Imprisonments, 
privations, and toils of his missionary career (cf. 
Ramsay, St. Paul the Traveller and the Roman 
Citizen, London, 1895, pp. 107, 304). On the pages 
of his flesh his personal history was ‘nscribed (see 
2 Co 11%). These stigmata proved that Christ 
was his Master, Commander, Owner. The meta- 
phor was ready to his hand. In the dungeon every- 
thing suggested ownership—the marked walls, the 
marked chains, the marked slaves, the marked 
soldiers. He too was no longer his own out 
Another’s. The servant was not a mere hireling, 
but a possession, made secure by the unbreakable 
bonds of mutual affection. It is significant that 
in the Epistle to the Romans, written soon after 
the Galatian letter, St. Paul describes himself as 
a dodAos, ‘slave,’ ‘bond-servant’ of Jesus Christ 
(Ro 1), distinctly adopting that title for the first 
time. This term is found in Phil., Tit., James, 
2 Pet., Jude, ‘showing that as the Apostolic Age 
progressed the assumption of the title became 
established on a broad basis’ (Sanday-Headlam, 
ICC, ‘Romans’, Edinburgh, 1902, p. 3). 

Deissmann suggests that the stigmata were pro- 
phylactic against trouble and evil (Bibelstudien, 
Marburg, 1895, p. 266f.), but this view is not in 
harmony with the spirit of the Galatian Epistle 
in general, and the closing passage in particular. 
To understand Gal 6!” it is necessary to note Gal 
18-12. 15f. Q19f. 412-20 and compare 2 Co 41, Possibly 
the scars caused Lysias to conclude that St. Paul 
was the Egyptian bandit (Ac 21°8; ef, J. H. Moulton, 
ExpT xxi. [1909-10] 283-284). 

Not only did the Apostle bear the physical stig- 
os but a Sian, also the spiritual ‘marks 
of Jesus’—love, gentleness, humility, unselfish 
(Jn 13%, Ph 95. 2°'T1 98). eH ccs 

In the ‘ Age of Faith,’ in reality the ‘Dark Age,’ 
many believed that the body of the Apostle bore 
marks resembling the wound-prints on the body 
of the Crucified Jesus. A similar belief prevailed 
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with regard to St. Francis of Assisi, upon whose 
body the marks were impressed on 15th Sept. 
1224 by a seraph with six wings. Bonaventura 
says, ‘Jam enim propter stigmata Domini Jesu 
que in corpore tuo portas, nemo debet tibi esse 
molestus’ (Life of St. Francis, 13. 4). These 
words were paraphrased afterwards by Aquinas 
as follows: ‘portabat insignia passionis Christi,’ 
but what he says subsequently proves that he did 
not accept the view of Bonaventura. Another 
very famous instance is that of St. Catherine of 
Siena. Altogether there are about ninety cases 
of stigmatization on record. It is alleged that in 
some cases all the marks were present; in others 
some were visible and the rest caused pain but 
produced no outward sign; in others, again, there 
was no visible mark at all, but local pains were 
felt. Occasionally the marks became visible after 
death. There are fewer cases of stigmatization 
recorded amongst men than amongst women. 
Investigation has proved that some instances 
were fraudulent, others the result. of self-mutila- 
tion (cf. Mt 19}2), and some owing to a kind of 
hysteria. But all cannot be explained, or ex- 
plained away, in these ways. The influence of 
the mind upon the body is great and mysterious. 
Beaunis states that rubefaction and vesication 
have been produced by suggestion in the hypnotic 
state (Recherches expérimentales sur les conditions 
de Vactivité cérébrale). In certain varieties of re- 
ligious ecstasy a bloody sweat may leave a red 
mark upon the skin, and such marks are caused 
also by capillary congestion. It has been main- 
tained that transudation of blood through an 
anbroken skin is an unknown and impossible 
phenomenon. Pathological facts probably gave 
rise to the belief that the stigmata of the crucified 
body of Jesus were seen upon some of His followers. 


LiTeraTuRE.—Artt. ‘Cuttings in the Flesh’ and ‘Mark’ in 
HDB, ‘Stigmata’ in DCG ; Commentaries on Gal 617, by H. A. 
W. Meyer (41862), H. Alford (51871), J. A. Beet (1885), J. B. 
Lightfoot (71896), W. M. Ramsay (1899); ‘ Stigmatization’ 
in E£Br1l and *Stigmatisation’ in PRE3; Lives of St. Francis 
of Assisi by Thomas de Celano (ed. Rosedale, London, 1904) 
and St. Bonaventura (ed. Amoni, Rome, 1888), Mrs. Oliphant 
(2do., 1871), Paul Sabatier (Fr. ed.22, Paris, 1899, ane fire; 
London, 1901, etc.); H. Beaunis, Recherches expérimentales sur 
les conditions de Vactivité cérébrale, Paris, 1886; P. Dearmer, 
Body and Soul: An Inquiry into the Effects of Religion upon 
Health, London, 1909; ExpT xx. [1908-9] 485-86. 

H. Cariss J. SIDNELL. 

MARRIAGE.—41. Christian conception of mar- 
riage.—During the Apostolic Age the Church was 
both Jewish and Gentile, and its ideas on mar- 
riage had a double background in those of the OT 
and the heathen. The gravest danger was that 
the laxity of heathenism with regard to marriage 
should remain among the Gentile converts. In the 
heathen world, though the marriage ceremony was 
in some sort a sacred act, the marriage itself was 
looked on as an easily-broken contract which 
either party might dissolve at will. It is not sur- 
prising, therefore, that one of the earliest questions 
which the Corinthians put to St. Paul should be 
on the subject of marriage (1 Co 7’). The Apostle, 
writing as he does to Gentiles, dwells on the fact 
that marriage is a remedy against sin (v.?; cf. also 
1 Th 45%, whether with most modern commentators 
we interpret 7d éavrod cxefos in that passage of a 
man’s wife, or, with G. Milligan, of the human 
body, for the context implies marriage), and gives 
many warnings against heathen impurities (Ro 
1% 8 (idolatry and impurity inseparable] 6% 13%, 
1 Co 5l- 9-11 G22, 2 Co 1271, Gal 16-24, Eph ae 417-19 
[‘as the Gentiles also walk ’] 5°, Col 3°°, 2 Ti PEE. 
Other NT writers give like warnings (1 P 14 2" 4, 
2P 28 Jude 18-1). ’ ‘ 

The Jews had a much higher conception of mar- 
riage than the heathen. Almost all of them were 
married, as is the case at the present day with 





pean the whole of the Christian, Jewish, and 
uslim populations of the Near East—the excep- 
tions are very few. They looked on the saying 
‘Be ye fruitful and multiply’ (Gn 1*) as a univer- 
sal command. Marriage was a sacred duty and 
was considered most holy. ‘The pious fasted 
before it, confessing their sins. It was regarded 
almost as a Sacrament. Entrance into the mar- 
ried state was thought to carry the forgiveness of 
sins’ (Edersheim, 27” i. 352f.). Yet the Jews had 
not escaped from heathen contamination ; not only 
was divorce extremely common (below, 7), but, as 
frequent passages in the OT show, impurities of 
all kinds had to be strongly repressed. In Eph 2? 
St. Paul does not acquit his own nation in this 
respect, contrasting the pronouns ‘ye’ (Gentiles) 
and ‘ we also’ (Jews). 

Our Lord greatly raised the conception of mar- 
riage, even as compared with that of the Jews of 
the time. It was a Divine institution, which made 
man and one wife to become one flesh, for God had 
joined them together (Mk 10°, Mt 1946, quoting 
Gn 24). The primeval marriage, the idea of which 
was obscured by the hardness of man’s heart, was 
revived, and the teaching about divorce (below, 7) 
was revolutionized. Nevertheless, marriage was 
intended only for this life, for there are no mar- 
riages in heaven (Mt 22°, Mk 12%, Lk 20*%—these 

assages, it is needless to say, do not teach that 
oved ones will be parted hereafter). Jesus chose 
a marriage feast for His first miracle (Jn 21), 
Following the Master’s teaching, St. Paul insists 
on the holiness of marriage in Eph 573 (cf. He 13%) ; 
the quotation from Genesis is repeated (v.*"), and 
marriage is said to symbolize the union between 
Christ and His Church (vv.?3-?8)—a metaphor drawn 
out in the ancient homily known as 2 Clement 
(§ 14: ‘the male is Christ, and the female is the 
Church’). Hence St. Paul dwells on the love that 
ought to exist between husband and wife, even 
as Christ loved the Church (vv.® 28 83; ef. Col 319), 
St. Peter in a corresponding passage (1 P 37) dwells 
rather on the honour due by the husband to his 
wife; and both apostles, speaking of the duty of 
wives to husbands in these passages, rather dwell 
on their subjection to their consorts [see FAMILY, 
§ 2 (a)], though in Tit 2 the love of the wife to 
the husband is mentioned as well as her subjection. 
In 1 Co 7°* St. Paul reminds married persons that 
they no longer are mere individuals, but belong to 
one another, and must not refuse cohabitation with 
one another except by consent for a season. 

2. Christian conception of celibacy. We must 
remember that celibacy was extremely uncommon 
both among the Jews and among the heathen in 
the first ages of the Church. It was not part of 
the Nazirite’s vow (Nu 6*°), though no doubt many 
Nazirites, like John Baptist (if indeed he was one 
of them), were celibates. And there were some, 
but not all, of the Essenes who preached the duty 
of abstinence from marriage, and admitted members 
to their body only after a probation of three years 
to test their continency (Josephus, BJ Il. viii. 2, 
7). In them we see the germ of Gnostic dualism, 
which taught the inherent evil of matter (Light- 
foot, Colossians, ed. 1900, p. 85; see also his essay 
on this sect, p. 375 ff.). In this respect the Essenes 
were in direct antagonism with the Pharisees, who 
strongly supported marriage; but they had some 
influence in promoting Christian celibacy in the 
post-Apostolic Age. Among the heathen celibacy 
can hardly be said to have existed. 

Our Lord, while teaching, as we have seen, the 
holiness of marriage, nevertheless commended 
celibacy for those ‘to whom it is given’ and who 
are ‘able to receive it’; for so we must interpret 
the phrase ‘which made themselves eunuchs for 
the kingdom of heaven’s sake’ (Mt 194), As St. 
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Paul says (1 Co 7’), ‘each man hath his own gift 
from God, one after this manner, and ancther 
after that.’ Nowhere in the NT is marriag > re- 
ferred to as a state inferior to that of celibacy, 
however much the latter may be commended under 
certain circumstances to certain persons, -ind so, 

robably, we are to interpret our Lord’s words about 
leaving ‘house, or wife, or brethren, or parents, or 
children, for the kingdom of God’s sake’ (L'c 18” ; 
in || Mt 19, Mk 10% the best MSS omit ‘or vife’). 
He could not have counselled a man to desert his 
wife or children if he had them, J. Wordsworth 
suggests (Ministry of Grace, London, 1901, ». 207) 
that the words may also include leaving aa un- 
believing and unfaithful wife, or a temporary 
separation by agreement. when the husband has 
to go to a part of the world where he cannot take 
a family (1 Co 75 is somewl at analogous). 

In the teaching of St. Paul we notice a certain 
change of view between the earlier and later 
Epistles. (a) In the earlier Epistles the Apostle 
plainly expected that the Parousia was imminent 
(cf. 1 Th 417 :* we that are alive, that are left’ ; 1 Co 
16”? and perhaps 15°). If that were the case, the 
increase of the race would not be of primary im- 
portance ; and therefore, while marriage was en- 
tirely lawful (1 Co 7%), and indeed imperative for 
those who had not the gift of continency (vv.?° 9), 
celibacy was encouraged. ‘It is good for a man 
not to touch a woman’; ‘I would that all men 
were even as I myself’; ‘it is good for them if 
they abide even as I’ (vv.1*7") ; ‘it is good for a 
man to be as he is’—whether married or single 
(v.78), Yet St. Paul does not say that celibacy is 
a higher state, but only that it is expedient by 
reason of the present distress (v.*5), because the 
time is shortened (v.”°), and he would have Chris- 
tians free from cares (v.*2). The lawfulness of 
marriage is further emphasized by the assertion of 
the right to marry by St. Paul himself, ‘even as 
the rest of the apostles, and the brethren of the 
Lord, and Cephas’ (95). The meaning of these 
words is not quite plain; Cephas certainly was 
married (Mt 84, Lk 4%8), but were all the other 
apostles and all our Lord’s four brethren in like 
case? Ifso, why is Cephas mentioned separately ? 
To the last question there is no clear answer, but 
the whole verse seems to show, especially in view 
of Jewish customs (see above), that at least a 
majority of the apostles and of our Lord’s brethren 
were married, and that the married state was not 
inconsistent with the work of a travelling mission- 
ary. As acomment on this we have the fact that 
Aquila, a great Christian worker, travelled about 
with his wife Prisca (Ac 18?° 26, Ro 16%, 1 Co 16}, 
2 Ti 4), (06) In the Epistles of the Captivity mar- 
riage is mentioned as the normal state, and noth- 
ing is said in favour of celibacy (Eph 5*!*-, Col 
318 ; cf. 1 P 3'-7), while we notice also that in 
these Epistles little is said of the nearness of 
Christ’s coming (Ph 4° stands alone). (c) In the 
Pastoral Epistles marriage is recommended, or as 
some think required, for the local clergy (1 Ti 3% 4, 
Tit 1°; see Home), and is also advised for young 
women (1 Ti 54 AV, RVm) or for young widows 
(RV). Whatever may be the force of the phrase 
‘husband of one wife’ (uids yuvarxds dvdpa) as exclud- 
ing certain persons from the ministry (see below, 
§ 5), the whole context would appear to show that 
St. Paul desired his local officials, the presbyters 
(‘bishops’) and deacons, to be, at least as a rule, 
married men, just as the Orthodox Eastern Church 
demands at the present day that her parish priests 
should be married, and that their wives should be 
alive. This does not depend on the untenable 
exegesis which makes suds the indefinite article 
(‘husband of a wife’), but on the word ‘ husband’ 
and the context. There might perhaps be excep- 


tions, of which the Apostle does not stop to speak. 
We must always bear in mind that it is a mistake 
to interpret a biblical passage with reference to 
the bearing that it has on later Christian practice ; 
a disciplinary rule, by its nature, is not intended 
to be for ali time, however suitable it may have 
been for the First Age. Another passage in these 
Epistles may also be noticed. St. Paul denounces 
as a heresy the prohibition of marriage (1 Ti 4°) ; 
though this does not involve any change of view as 
compared with the earlier Epistles. In what has 
been here said, the Pauline authorship of the 
Pastoral Epistles is assumed; if this be not 
allowed, the alteration of the Christian view as 
to the expediency of celibacy between the earlier 
and the later periods still holds good. But no 
argument against the Pauline authorship must be 
deduced from it, for a change of view is very 
natural in the course of a decade or more, during 
which a longer experience showed that the early 
expectation of Jesus’ immediate return wasfounded 
on a too hasty assumption ; and, moreover, the 
Epistles of the Captivity serve asa bridge between 
the earlier and the later views. 

In the apostolic period we read of a few persons 
who led the celibate life. St. Paul himself was un- 
married (1 Co 77! 9°) ; so were the four daughters 
of Philip the Evangelist who ‘ prophesied ’ (Ac 21°) ; 
St. John Evangelist was frequently known in the 
early Church as 6 wap@évos, as in the 3rd cent. 
Gnostic work Pistis Sophia ; Tertullian had already 
called him a ‘celibate (spado) of Christ’ (de Mono- 
gam. 17). It is not quite easy to say who are 
meant by the ‘virgins’ (masc.) of Rev 14%. The 
word is interpreted by Tertullian (de Res. Carn. 
27, referring to Mt 19%) of celibates ; but Swete 
(Com. in loc.) gives good reasons for thinking that 
it must apply to married as well as unmarried 
chastity, and ‘be taken metaphorically, as the 
symbolical character of the Book suggests. . . 
No exclusion of the married from the highest 
pe of the Christian life finds a place in the 

gis 

In interpreting the NT it is of some importance 
to note the comments of those writers who imme- 
diately followed the apostles. Ignatius’ idea of 
celibacy (Polyc. 5) does not go further than our 
Lord’s teaching. ‘My sisters’ (he says) are to 
love the Lord and be content with their spouses 
(cupBlos) in flesh and spirit; ‘my brothers’ are .o 
love their spouses as the Lord loved the Church 
(cf, Eph 5). If anyone can abide in purity (dayvelg, 
2.e. virginity’) to the honour of tne flesh of the 
Lord (ef. 1 Co 615), let him abide without boasting. 
If he boast, he is lost; and if it be known beyond 
the bishop (r)éov rob émicxdrov: not ‘if he be more 
famous than the bishop’), he is corrupted. All 
who marry should do so with the consent of the 
bishop, that the marriage may be after the Lord 
(ef. 1 Co 7%). Thus, in Ignatius’ opinion, the 
bishop is to be taken into the confidence both of 
those who marry and of those who wish to remain 
celibates; in the latter case the intention must 
not be noised abroad. Similarly Clement of Rome 
(ad Cor. i. 38) says: ‘He that is pure (ayvés) in the 
flesh, let him be so, and not boast, knowing that 
it is Another who bestows his continence (éyxpdrecav) 
upon him.’ We note that both Ignatius and 
Clement use dyvds or ayvela of celibacy, though 
they do not say that celibacy is the higher state. 
Hermas, on the other hand, in his Shepherd (Mand. 
iv. 4), describes the chastity both of the married ° 
and of the unmarried as adyvela. The phrase of 
Ignatius, ‘virgins who are called widows’ (Smyrn. 
13), has been much discussed. It can hardly mean 
unmarried women included in the order of widows, 
for Ignatius in that case would have omitted in 
his salutation all those who were literally widows, 
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and such a custom is treated as unheard of by 
Tertullian (de Virg. Vel. 9); and ‘virgins’ is 
therefore probably to be interpreted symbolically 
as in Rev 144 (above), of women who are pure in 
heart (see Lightfoot, Apostolic Fathers, pt. ii. : 
Pee oa and §. Polycarp,’ London, 1889, ii. 

3. Marriage ceremonies.— The betrothal pre- 
ceded the actual marriage by several months, but 
not by more than a year (Edersheim, op. cit. i. 
354). It is referred to in 2 Co 112, where St. Paul 
says that he betrothed (jpuocduny, here only in the 
NT) the Corinthians to Christ ; ef. Dt 28°, Pr 194, 
In arranging for the betrothal, the intended bride- 
groom took no part, and matters were settled, as 
they still are in the East, by the respective parents, 
or, if they were not alive, by the brother or nearest 
relative. In the parable the father is said to make 
a marriage, or a marriage feast (qovety yduov), for 
his son (Mt 22?) ; so in the OT, Gn 243 (Abraham 
and his steward for Isaac) 3448 (Hamor for 
Shechem) 38° (Judah for Er), Jg 147! (Manoah 
for Samson). When the father was not available, 
the mother sometimes acted, as when Hagar acted 
for Ishmael (Gn 21”) or the mother for her son 
(2 Es 947). It is instructive to see how marriage 
customs, as well as others, persistently survive in 
the East from biblical times, and we find that 
among the Oriental Christians of to-day the same 
practice obtains (Maclean-Browne, Catholicos of 
the East, p. 144); courtship in the Western sense 
of the term is little known, and the courting is 
done by the parents. The betrothal, having been 
accomplished by crowning with garlands and with 
some ceremony (Edersheim, Joc. cit.), was, and is, 
absolutely binding, and a breach of it is treated as 
adultery in Dt 227* (ct. v.24, Lv 19°); this is illus- 
ates the position of Joseph as a betrothed 
husband in Mt 1°. It is suggested by Plummer 
(HDB i. 326) that the woman taken in adultery 
(Jn 8*) was betrothed, not married, as she was to 
be stoned, not strangled. This may be so, since 
stoning is mentioned in Dt 22%, but not in Lv 20”, 
which gives the death-penalty for the adultery of 
married persons. Yet in Ezk 16%“ married adul- 
teresses seem to be meant, and there stoning is 
mentioned. Strangling was a later form of execu- 
tion. 

The night procession is perhaps the principal 
feature of the marriage. The bridegroom goes to 
fetch the bride at night, as in the parable of the 
Ten Virgins, and brings her to his house at mid- 
night (Mt 25°), with lamps—not, according to 
Edersheim (ii. 455) and Trench (Parables, 248), 
with torches, as the Roman custom was. These 
lamps were placed in a hollow cup, attixed to a 
long pole. A relic of this custom is seen in the 
present day among the East Syrians (Nestorians), 
who have the procession in the daytime, but 
carry two unlighted candles before the bride 
(Catholicos of the East, p. 153) ; in their case the 
bridegroom does not fetch his bride himself, but 
sends his father or friends, whence the usual ex- 
pression for ‘to marry a son’ is ‘to bring a bride 
for him’ (id.). A reference to these lamps has been 
seen in 2 Es 10%, but this seems to refer to the 
lights in the guest-room. Before the bridegroom 
comes, the bride makes herself ready (Rev 19’) 
with the bath; this was the custom, and seems to 
be referred to in Eph 5%, The herald going 
before the bridegroom and crying, ‘Behold the 
bridegroom, come ye forth to meet him’ (Mt 25°), 
is a common feature of Eastern life, in which an 
expected magnate is usually preceded by such an 
announcement. But in the parable was the bride- 
groom returning with his bride to his own house, 
or going to fetch her? The latter view is taken 
by Edersheim (ii. 454 ff.), who thinks that the 
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bridegroom was coming from a distance to the 
wedding in the bride’s house; but the other view, 
held by most commentators, is much more probable. 
Normally the wedding is in the~ bridegroom’s 
house, and in the absence of any requirement of 
the parable to the contrary the usual custom must 
be assumed. And there is an early interpretation 
of the meaning; the words ‘and the bride’ are 
added to Mt 25! by DX®, Syr-sin, Syr-psh, Vulg., 
Arm., some Fathers, and some cursives. There is 
no doubt that these words are an interpolation, 
but their addition shows that the authorities 
named understood the bridegroom to be returning 
with his bride. It is true that in the best text she 
is not mentioned ; but that is because she is not 
needed for the purpose of the parable. Ina village 
it would be natural for some of the virgin friends 
of either party to await the couple outside the 
place of marriage ; and, indeed, our own custom, 
by which the bridesmaids go to the door of the 
church to await the bride, is exactly parallel. 

No benediction of the marriage is mentioned in 
the NT, though it will be remembered that the 
feast itself was a religious act, as was the Agape 
(ERE i. 166, 173f.). According to Edersheim (i. 
355) it was customary among the Jews for the 
benediction to take place immediately before the 
supper ; a blessing was said over a cup, and presum- 
ably the bride and bridegroom drank of it. A 
benediction seems to be implied in Ignatius, Polyc. 
5, where the ‘consent’ of the bishop is required 
(above, §2); and it, with a nuptial Eucharist, is 
expressly mentioned in Tertullian, ad Uzor. ii. 8. 
For the present custom among Eastern Christians 
see Catholicos of the East, p.151. The benediction, 
which is much overshadowed by the marriage feast, 
should take place among the E. Syrians in church, 
but in practice is usually in the house; a little 
consecrated earth from the martyrs’ tombs and 
the ring are put into a cup of wine and water, and 
both parties drink of it. They are crowned with 
threads of red, blue, and white, and many prayers 
are said. 

The marriage supper follows the benediction, 
when the bridegroom has returned with his bride ; 
yduos and yduo. properly mean this (Mt 22°), and 
then come to mean marriage in general, as in 
He 13%. The feast is given by the bridegroom’s 
father (Mt 22?) or by himself ; Samson provided it, 
though he came from a distance, and this is said to 
have been the custom of the time (Jg 14”). The 
supper was prolonged till late in the night 
(Lk 12%6- 38), The parable of the marriage of the 
king’s son (Mt 2274, apparently quite a different 
incident from that of Lk 141% 4) gives an account 
of it. To refuse an invitation to it without good 
cause was counted a great insult (Mt 22”), for to be 
bidden at all was an honour; the bidding to the 
marriage of the Lamb conveys a blessing (Rev 19° ; 
ef. Lk 14%), Before the supper a servant goes to 
summon the invited guests (Mt 203. ; cf. Est 614) ;s 
and this continues to this day in the East, where 
the absence of clocks makes the custom necessary. 
At the feast the guests are arranged in order 
according to their rank (Lk 147). Not only is the 
bride arrayed in ‘fine linen, bright and pure’ 
(Rev 198), but each guest wears a wedding garment 
(évduua yduov, Mt 22"); the lack of it is an insult, 
whether or not we are to suppose a reference to the 
custom of giving garments as presents by kings 
and great men in the East (so Edersheim, Trench) 
—and refusing a gift is ever a sign of contempt (cf. 
the story of Esau and Jacob’s presents, Gn 33) ; in 
the parable no excuse is offered. The feast lasts 
for seven or fourteen days (Gn 29”, Jg 14”, To 8%), 
and during this time all fasting is superseded 
(Mk 2"; ef. Edersheim, i. 663). The bride and 
bridegroom are treated as king and queen, and are 
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crowned (cf. above), and the bride veiled (Gn 29% * ; 
this is why Jacob did not discover Laban’s fraud). 

The friend of the bridegroom (6 piros Tot vupdlov, 
Jn 3%) is the same as the mapaviudios or mapoxos 
yduwv (Aristophanes, Av. 1740) of ancient Greece ; 
he accompanied the bridegroom to fetch the bride 
—in Palestine, no doubt, then as‘now, on horseback, 
but formerly among the Greeks in a chariot, for 
mdpoxos means ‘one who sits beside another in a 
chariot’ (éxos). The corresponding feminine is 
mapavuudos, the ‘bridesmaid’ (in Latin paranym- 
phus is a ‘bridesman,’ while paranympha is a 
‘bridesmaid’). The ‘friend of the bridegroom,’ 
then, was the best man; according to Edersheim 
(i. 148, 354 f.) his office was well known in Judea, 
but did not exist in Galilee, and therefore he is 
not mentioned in Jn 2. But who, then, was the 
‘ruler of the feast’ (dpxirplxwos) in Jn 25%? Souter 
(DCG ii. 540) supposes that he was a steward or 
head waiter; but his language to the bridegroom 
is too familiar for this. More probably he was one 
of the guests (so apparently also in Sir 321), who 
was entrusted with the management of the feast, 
but did not in any way provide it himself; he 
compliments the bridegroom on doing this so 
successfully. 

The sons of the bridechamber (Mt 9%, Mk 21°, 
Lk 5*) are the bridegroom’s companions (cf. Jg 14" 
—Samson had thirty of them), or probably (Eder- 
sheim) all the guests. They may even include the 
bridesmaids (cf. Ps45!4 and the Ten Virginsof Mt 25). 

After the marriage the bridegroom was excused 
military service for a year (Dt 24°; ef. Lk 14°), 
and also between the betrothal and the marriage 
(Dt20’). For bride and bridegroom see also FAMILY. 

4. Monogamy, polygamy, and bigamy.—The two 
last are not directly forbidden in the NT, but their 
unlawfulness for Christians is assumed. Among 
the Jews polygamy had greatly decreased since 
the time of the patriarchs, and at the commence- 
ment of the Christian era was little practised. 
This was perhaps largely in consequence of Roman 
influence. Josephus says, indeed, that it was 
sometimes found among the later Jews (BJ 1. 
xxiv. 2, Ant. XVII. i. 2f.). He is speaking of 
Herod and his sons, who were not pure Jews; yet 
their polygamy was not condemned by public 
opinion. In both passages it is implied that, 
though an old Jewish custom, it was uncommon. 
In Josephus’ account of the laws of Moses (Ant. 
IV. viii. 23) two wives (at a time) are mentioned ; 
but this throws no light on the custom of the later 
Jews. Polygamy among Jews in the 2nd cent. 
A.D. is, however, mentioned by Justin Martyr (Dial. 
134). For Christians it was inconsistent with 
Jesus’ elevated teaching about marriage, which 
assumes monogamy. W. P. Paterson points out 
(HDB iii. 265+) that in the OT itself the polygamy 
of the patriarchs is spoken of apologetically. 
Noah was monogamous (Gn 7’); and monogamy 
was held to be symbolical of God’s union with 
Israel (Hos 2'%), while polygamy was symbolical 
of idolatry. We may also notice that spiritual 
monogamy is emphasized by St. Paul in 2 Co 11%, 
where ‘to one husband’ is emphatic; he is speak- 
ing of God’s union with His Church. It should be 
remembered that in most or all countries where 
polygamy is allowed, it is not in practice very 
common, because only the rich can afford more 
than one wife, Thus at the present day the great 
majority of Muslims are monogamous, though 
their law allows them four wives and an unlimited 
number of concubines.* 

* In the 3rd and 4th cents, the Church had some difficulty 
with regard to the reception of heathens who had concubines. 
The Church Orders do not allow Christians to keep concubines ; 
if a man has one and desires to become a Christian he must 


marry her or leave her (Egyptian Church Order, § 41, Ap. 
Const. viii. 32 [ed Funk], Testament of our Lord, ii, 2); and 


5. Digamy.—The re-marriage of widows and 
widowers stands on an entirely different basis from 
polygamy, and, though it was disliked by many 
Christians in the early ages of the Church, it was 
regarded by all, or almost all, as permissible. St. 
Pan allows it to widows (Ro 7*, 1 Co 7%), and no 
reproach attaches to those who practise it, though 
the Apostle thinks that widowhood will give 
greater happiness than re-marriage (1 Co 7; see 
above, 2). If with RV we render vewrépas in 1 Ti5™ 
‘younger widows’ (AV and RVm ‘younger women’), 
he encourages or commands digamy in some cases. 
‘J desire that’ they ‘marry, bear children, rule the 
household.’ But it seems probable that he did not 
approve of ‘digamy’ for his local clergy, or the 
‘widows’ who are on the Church roll, supported 
by the Church (1 Ti 5* 6), These widows must be 
over threescore years old, ‘having been the wife of 
oneman’(v.°). This phrase, at least, is unambigu- 
ous (the participle yeyovvia applies both to this and 
to the preceding clause); it excludes bigamy, 
digamy, and marriage after divorce alike. The 
meaning of the qualification of the ‘bishop’ or 
‘presbyter,’ that he ‘must be . . . the husband of 
one wife’ (1 Ti 3?, so Tit: 1°), a qualification re- 
peated in the case of deacons in 1 Ti 3”, is on the 
negative side less clear; for the qualification on 
the positive side, see above, 2. It has been variously 
interpreted as forbidding, in the case of the Chris- 
tian minister, polygamy, digamy, or marriage 
entered upon after a divoree—which for simplicity, 
and so as not to complicate the issue, we may sup- 
pose to have taken place in the clergyman’s heathen 
days—or after a separation such as that contem- 
plated in 1 Co 7% (see below, 6 (4)). In favour of 
the phrase referring to polygamy, it has been said 
that as the Jews sometimes practised it in the 
apostolic period (above, 4), ari bly some Christians 
followed their example. But there is no evidence 
of Christian polygamy ; and the very fact that the 
apostles did not find it necessary to forbid it ex- 
plicitly prevents us from thinking that St. Paul 
merely meant that a ‘bishop’ or deacon must not 
be a polygamist. If this were the meaning, the 
prohibition of polygamy to the clergy would imply 
that it was not uncommon among the laity. We 
may therefore safely dismiss this view. No Chris- 
tian would be allowed to be a polygamist. The 
other two interpretations may well be joined 
together, and that they give the true meaning of 
the phrase* is confirmed by the injunction about 
widows (1 Ti 5"). This clearly forbids the recep- 
tion on the roll of a widow who at any time of her 
life has had, by divorce, or death, or otherwise, 
more than one husband. It is true that a widow, 
anda fortiori a widower, may lawfully marry 
again (above) after the death of their spouses; but 
a higher standard is required in the case of the 
clergy. It is necessary here again to remark that 
a disciplinary regulation, even of St. Paul, is not 
intended to be a cast-iron law for all time. But 
that it was a desirable regulation in the Apostolic 
Age we can well understand, for there was a con- 
siderable prejudice against digamy ; and, however 


this is evidently the meaning of Can. of Hippolytus, xvi. [ed. 
Achelis, § 80], which says that a Christian who has lived with a 
single (special) concubine, who has borne him a son, must not 
cast her off, z.e. he must marry her. The clause common to 
these books apparently comes from their lost original, which 
may not improbably be assigned to Hippolytus, and be dated soon 
after A.D. 200. But some of these Orders say that under some 
boris cena a concubine of a heathen may herself be re- 
ceived, 

* The Church Orders, if they deal with the matter at all, in- 
terpret the injunction of digamy, and some of them extend the 
prohibition to the minor orders (Maclean, Ancient Church Orders, 
Cambridge, 1910, p. 92). The Orthodox Eastern Church (see 
above, 2) does not allow her parish priests to marry again after the 
death of their wives. In that case they must leave their 
parishes, and they usually enter a monastery. Marriage after 
ordination is not treated of in the NT. 
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unreasonable the prejudice might be, it was well 
not to give unnecessary offence to public opinion. 
This prejudice may be seen, for example, in 
Josephus, Ant. XVII. xiii. 4, where Glaphyra is 
reprimanded for re-marriage, in a vision, by her 
first husband ; this was also a case of forbidden 
degrees, for her first and third husbands were 
brothers Perseverance in widowhood was com- 
mended not only in the NT (Lk 237, 1 Co 7%), but 
by the heathen Romans (Josephus, Ant, XVIII. vi. 
6: Antonia, widow of Drusus). In the 2nd cent. 
Hermas says (Mand. iv. 4) that digamy is not a 
sin, but that a widow [or widower] who remains 
single is commended. So Clement of Alexandria 
(Strom. iii. 12), commenting on St. Paul, says that 
one who re-marries does not sin, but that he does 
not follow the most perfect course. 

Digamy in a man was much less disliked than 
in a woman. The ‘Epiphanian’ view of the 
Brethren of our Lord, that they were Joseph’s 
children by a former marriage, would hardly have 
been possible in the 4th cent. if there had been a 
very strong prejudice against a widower marrying 
again. Third and fourth marriages were strongly 
reprobated in the early Church (see ERE iii. 493). 

6. Prohibited marriages. — We may in this 
section discuss certain prohibitions against 
marriage, leaving aside for the moment the question 
of marriage after divorce (see 7). 

(a) Forbidden degrees.— Whatever were the for- 
bidden degrees in the OT, they appear to have 
remained unaltered in NT times. There are a 
few passages which deal with the subject. In 
1 Co 51-33 St. Paul deals with the case of a Cor- 
inthian who took his father’s wife, evidently his 
stepmother, not his own mother. It is not quite 
clear if the father was alive ; if 2 Co 7!” refers to 
the same incident, as appears to the present writer 
the more probable supposition, he was alive; but 
if so, it is not clear whether he had divorced his 
wife and the son had married her. In any case, 
the inference is that even if it were only a case of 
marriage between a son and a stepmother it would 
be repugnant to the Apostle, as it would be even 
to the better heathen. Otherwise a heathen would 
have got over the difficulty by the father divorcing 
his wife and the son then marrying her; but the 
marriage or adultery of persons so closely related 
by affinity had shocked both Christians and 
heathens alike. Another case is that of Herod 
Antipas and Herodias his brother Philip’s wife 
(Mk 6'-). Here again it is immaterial whether 
Philip was alive or dead, or whether Herodias had 
been divorced ; the connexion would be prohibited 
in any event (Lv 18): ‘it is not lawful for thee 
to have thy brother’s wife’ (she was also niece of 
both her husbands). Ramsay thinks (St. Paul the 
Traveller, 1895, p. 43) that the prohibited degrees 
are probably referred to in the Apostolic Letter 
(Ac 15” 29 215), and he understands ‘fornivation’ 
there to mean marriage within these degrees. 
Others deny this, and say that Gentile Christians 
had to be remindéd that fidelity to the marriage 
bond was not a matter of indifference, and that 
fornication and idolatry went hand in hand. But 
it is not quite easy to see why this sin alone of all 
others is mentioned in the Letter, coupled as it is 
with such ceremonial injunctions as not eating 
things strangled or with the blood ; and Ramsay’s 
view appears to deserve greater support than it 
has generally received. The Letter, which is 
somewhat of the nature of a compromise, indicates 
what part of the Mosaic Law the Gentile Chris- 
tians, to avoid scandal, ought to keep. The exist- 
ence of prohibited degrees may be partly due in 
their origin to the general feeling that those of 
the same household, where several families (in the 
Western sense) lived in one house (see FAMILY), 














should not intermarry ; and it is a striking fact 
that the East Syrian Christians, who have pre- 
served the custom of several families living under 
one roof, have considerably extended the Table of 
Forbidden Degrees (Catholicos of the East, p. 146 f.). 

The custom of the levirate does not affect this 
question. It was a special provision of the OT to 
eee the dying out of a family (see ADOPTION). 
It was perhaps still practised in NT times, as it 
is referred to by the Sadducees, almost as if still 
existing, in Mt 227%, Mk 122%, Lk 20° (note map’ 
new, Mt.). But at least it was obsolescent. 

(6) Mixed marriages.—The Israelites in the OT 
had frequently been urged not to intermarry with 
the heathen nations, especially with the Canaan- 
ites (Dt 7° ; cf. Nu 25%, etc.) ; and mixed marriages 
were one of the great troubles of Ezra and 
Nehemiah in restoring the captivity of the people 
(Ezr 91%, Neh 135%, etc.). The strict Jew would, 
like St. Peter, think it unlawful ‘to join himself 
or come unto one of another nation’ (Ac 10%). 
Yet there were, both in OT and in NT times, 
many cases of mixed marriages, of which that of 
Timothy’s parents is a later example (Ac 16}; 
there seems to be a reference to it in Gal 23, where 
St. Paul says that Titus, being a Greek, was not 
compelled to be circumcised—he was doubtless 
thinking of Timothy’s cireumcision, Ac 16°). For 
OT mixed marriages in practice see Ru 14, 1 K 734, 
2 Ch 24°, etc., besides the alliances of the kings. 
In dealing with Christian marriage, St. Paul 
tolerates the union of Christians with heathen (or 
Jews?) only when it has been entered into before 
conversion ; in such a case the parties should con- 
tinue to live together if the unbelieving partner is 
willing (1 Co 716; see below, 7); the reason given 
is not only the well-being of the non-Christian 
spouse, but also that of the children (v.'4)—‘now 
are they holy,’ words which perhaps refer to the 
probability that the children of one Christian 
parent, if not separated from the other spouse, 
will be brought upin the faith. Marriage between 
one already a Christian and an unbeliever is for- 
bidden : ‘ Be not unequally yoked with unbelievers’ 
(2 Co 644—though these words have a wider appli- 
cation than marriage). If a widow re-marries, it 
must be ‘in the Lord,’ z.e. the second husband must 
be a Christian (1 Co 7%). St. Peter’s reference 
to mixed marriages (1 P 3!) probably deals with a 
marriage before conversion and is parallel with 
1 Co 7, The prohibition of mixed marriages 
among the Jews extended to those of free men 
and women with slaves (Josephus, And¢. IV. viii. 
23). There is nothing on this head in the NT, 

7. Divorce.—Whatever view we take of some 
controverted texts, there can be no doubt that 
our Lord completely revolutionized men’s ideas on 
this subject. With the heathen divorce was the 
easiest possible thing; it was open to a husband 
or to a wife to terminate the marriage at will. 
The Roman satirist scoffs at the woman who had 
eight husbands in five autumns (Juvenal, Saf. vi. 
224 ff.). Things were not much better with the 
Jews, though there was a difference of opinion 
among the Rabbis. Some held that a man could 
‘put away his wife for every cause,’ interpreting 
the ‘unseemly thing’ of Dt 24! as anything for 
which he may dislike her, The great Hillel is 
said to have held this view, and Josephus so 
understood the matter (Ané. IV. vili. 23); this is 
probably what our Lord refers to in speaking of 
the bill of divorcement (Mt 5%"). Others held 
that the husband could give his wife a bill of 
divorcement only if she were guilty of adultery, 
interpreting the ‘unseemly thing’ in this stricter 
sense (Edersheim, ii. 332 ff.). 

Divorce was forbidden by our Lord, with at 
most one exception (Mt 5°? 19%, Mk 10% 44, LK 
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1618): ‘what God hath joined together let not 
man put asunder.’ St. Paul gives charge (‘yet 
not I, but the Lord’—it is a Divine ordinance, not 
his private opinion) that a wife is not to depart 
from her husband ; but that if she depart, she is 
to remain unmarried or else be reconciled to her 
husband ; and ‘let not the husland put away his 
wife’ (1 Co 7), And, later, he repeats that ‘a 
wife is bound for so long time as her husband 
liveth ’ (v.%). : 

Postponing for the moment the exceptive 
clauses of Mt 5®2 199, and therefore the signification 
of ropveia, let us consider in detail our Lord’s teach- 
ing about divorce. One who puts away his wife 
makes her an adulteress (5°?) and becomes an adul- 
terer if he marries again (19°, Mk 10", Lk 161%) ; 
and a woman who puts away her husband and 
marries again commits adultery (Mk.) ; the second 
husband of a divorced wife commits adultery 
(Mt. twice, Lk.). All this is clear except the first 
saying. How does a wife, presumably innocent, 
become an adulteress because her husband divorces 
her? One reply (W. C. Allen, JCC, ‘St. Matthew,’ 
Edinburgh, 1907, p. 52; so Bengel, Alford) is that 
she is placed in a position in which she is likely 
to marry again, and a second marriage would be 
adultery. Lyttelton, however, suggests (Sermon 
on the Mount, p. 178) that ‘ adulteress’ here means 
that the woman is placed in a ditterent position 
in the eye of the law from that which she holds in 
the sight of God. ‘According to the one she is a 
freed woman, not a wife; according to the other 
she is still a wife, still bound to her husband.’ 

We may now take the exceptive clauses found in 
both the Matthzean passages, but not in Mk., Lk., 
or 1 Cor., or indeed anywhere else in the NT. In 
Mt 5 the Evangelist adds, ‘saving for the cause 
of fornication’ (mapexrds Adyou mopvelas), and in 19° 
‘except for fornication’ (ei uy émi ropveig), though 
in some MSS the text of 19° is brought nearer to 
582, In the first place, are these words an authentic 
utterance of our Lord? Are they really part of the 
First Gospel? (these are two quite distinct ques- 
tions). The view that they are not authentic is 
upheld by Votaw in HDB vy. p. 27>; for the view 
that they are an integral part of Mt. see Plummer, 
St. Matthew, London, 1909, pp. 81, 259, and J. R. 
Willis in DCG i, 31. Votaw upholds his view b 
the arguments that ‘the account in Mt. is second- 
ary,’ that there is a divergence between Mt. and the 
other Synoptists and St. Paul, that the exceptive 
clauses are of a statutory nature while Jesus 
enunciates principles rather than legislative enact- 
ments, and that in our Lord’s general teaching 
adultery is not enough in itself for divorce—the 
Gospel urges mercy rather than justice, and leaves 
time for repentance (cf. the story of the woman 
taken in adultery, Jn 8°). Of these arguments 
the divergence between the Evangelists seems to 
the present writer to be the only important one ; 
there is no real reason for saying that the excep- 
tive clauses do not enunciate a principle just as 
much as the general teaching about divorce; and 
with regard to the last statement, it is to be noticed 
that the exceptive clauses do not state that adultery 
in itself dissolves marriage, but that it is a legiti- 
mate cause for dissolving it. On the other hand, 
every known authority for the Matthean text 
attests these clauses—the assimilating of the two 
passages in some MSS is avery natural thing for a 
scribe to do, and does not show that the archetype 
of any of our MSS lacked the clauses; and the 
tendency found in some writers to reject words on 
purely a pet grounds, against all Mss and VSS, 
is one which is justly deprecated by scholars in 
this country. The evidence, then, is enough to 
bring us to the conclusion that the words were 
written by the First Evangelist. But were they 








uttered by our Lord? It seems to be a tenable 
view that they are a gloss by the Evangelist, or by 
his authority—that Jesus gave the general principle 
of non-divorce without explicitly naming any ex- 
ceptions; and that the first disciples understood 
adultery to be such an exception, and therefore 
the exceptive words were added as a true interpre- 
tation. If so, it does not follow that the Church 
in later times could add other exceptions for which 
the Evangelist gives no warrant. On the other 
hand, it is a tenable, and perhaps more probable 
view, that our Lord gave the exception Himself, on 
some other occasion than that described in Mt 19° 
and || Mk. St. Luke (168) gives the injunction as 
to divorce as an isolated fragment, without the 
context of the Pharisees’ question. The fact that 
the First Evangelist gives the injunction twice 
leads us to suppose that in an authority other than 
Mk. he found the record of a.second occasion on 
which our Lord taught about divorce, for otherwise 
why should he repeat the words? It may well be 
that he found there an exceptive clause. Thus 
the silence of the other authorities (always a 
doubtful argument) does not prohibit the supposi- 
tion that Jesus spoke the exceptive words Himself 
(so Edersheim). 

What then does zopvela mean in the two 
Matthzean passages? It is distinguished from 
poxela in Mt 15”, Mk 724, and in inferior MSS of 
Gal 5; cf. 1 Co 6% and He 134 (répva and porxol). 
Lyttelton (op. cit. p. 174 ff.) makes zopveia the sin 
of the flesh, and worxeia the breaking of the marriage 
bond by zopvela or otherwise. According to some, 
mopveia denotes pre-nuptial sin, and the meaning 
is that a man who finds himself deceived in the 
woman he marries may repudiate her. But as 
Swete points out (St. Mark?, London, 1902, p. 218), 
while wopveta and poxyela, When named in the same 
context, are to be distinguished, zopveia in the 
exceptive clauses can hardly have the meaning 
assigned ; in Hos 25, Am 77 LXX, zropvedw is used 
of post-nuptial sin (see also Gore, Sermon on the 
Mount, p. 73). The fact that in Mt 5° our Lord 
teaches that poyeia can be committed by intention 
somewhat militates against Lyttelton’s view, and 
shows that there is not always a very sharp distinc- 
tion in the NT between the two words. We may, 
then, probably take zopvela in the exceptive clauses 
to signify adultery of any kind. 

If these clauses are authentic, or are true glosses, 
do they allow re-marriage to either party, and if 
so to both husband and wife? Here itis instructive 
to note two 2nd cent. interpretations of our Lord’s 
words. (a) Hermas (Mand. iv. 1) says that a 
husband must put away an adulterous wife if she 
continue in sin; he must divorce her, but he may 
not himself marry again—for, if he does, he com- 
mits adultery himself ; he must receive her back if 
she repent, and the forbidding of re-marriage is 
expressly said to be for this reason. So a wife 
should not live with an adulterous husband who 
does not repent; yet she may not marry again. 
(6) Justin Martyr in his Second Apology (§ 2) tells 
of a woman who after becoming a Christian divorced 
her heathen, intemperate, and unchaste husband ; 
but he implies that she did not, and could not, 
marry again. 

Light is thrown on the matter by the further 
question whether a wife could divorce her husband 
or only a husband his wife. Greeks and Romans 
allowed divorce by a wife (see Swete on Mk 
10!#); but this was not in accord with Jewish 
custom (so expressly Josephus, Ant. Xv. vii. 10, 
a eee of Salome, wife of Costobarus, to whom 
she ‘sent a bill of divorce and dissolved her marriage 
with him’). Among the Parthians the custom 
obtained (Ant. XVIII. ix. 6, where Mithridates’ 
wife threatens to divorce him). In the NT appar- 
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ently a difference was made between the marriage 
of two non-Christians one of whom was afterwards 
converted, and that of two Christians. In the 
former case St. Paul recognizes the legal right of a 
Christian woman to leave an unbelieving husband, 
though he urges her not to do so if he be content 
to keep her (1 Co 78; see above, 6 ()). And in that 
case the wife may re-marry; the same applies to 
the parallel case of a Christian husband and an 
unbelieving wife—the ‘ brother’ or the ‘sister’ 
[see FAMILY] is ‘ not under bondage in such cases’ 
(v.45). But the general rule for married Christians 
is that the wife is not to depart from her husband 
or re-marry (v.!). In Mk 10” there is a clause, 
not found in the parallels, which forbids a wife to 
put away her husband and marry another. Here 
the scribe of Codex Beze (D), scandalized at the 
very idea of the possibility of a woman divorcing 
her husband, alters the phrase to ‘if a woman leave’ 
(€£€XOy ard), ete. 

On the whole question of re-marriage after 
divorce, and the interpretation of the NT teaching, 
there has long been a divergence of opinion between 
the more logical West and the less logical East. 
The former considers the question from the point 
of view of the possibility of adultery dissolving 
marriage ; the latter from that of punishing an 
offence. While, then, formany centuries the West 
did not allow re-marriage in any case (other than 
in that of nullity of marriage), the East has always 
allowed the re-marriage of the ‘innocent party.’ 
Here we note that the Jewish law absolutely for- 
bade the marriage of the adulterer with the adulter- 
ess (Edersheim, ii. 335); this was with a view to 
punishing the guilty, rather than for any theoretical 
cause. And the Christian East follows the same line 
of reasoning. Again, there is a great difference be- 
tween ‘blessing’ a marriage, and so giving the 
Church’s sanction to an act which she perhaps dis- 
approves, and recognizing the existence of a valid 
marriage. For the Church’s benediction, accord- 
ing to the once universal view—modified by the 
Council of Trent for those who receive its decrees 
—is not of the essence of marriage, as the consent 
of the parties is, but is only a solemn and edifying 
additign. The Church may therefore, if it sees fit, 
refuse to solemnize a marriage without thereby 
asserting that the marriage is non-existent. 

Where two views are possible, the Church will 
do well to allow for both. This does not mean that 
she must necessarily allow divorce for adultery and 
recognize re-marriage by pronouncing her benedic- 
tion on it; but only that she should keep an open 
mind on the subject, and that different parts of the 
Church may legitimately agree to differ in the 
regulations they make with regard to it. 
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MARTYR.—1. The name.—‘ Martyr’ is given as 
the rendering of wdprus in the RV only in Rev 17°. 
The word is used in practically the same sense in 
Rev 2}3 (Antipas) and Ac 22” (Stephen), but is in 
both passages translated ‘witness.’ As Jesus is 
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said to have ‘witnessed’ by accepting death (Rev 
1°; cf. 1 Ti 61%), the expression was appropriately 
transferred to His followers who suffered for Him. 
The absolute use of uaprupla and waprupeiv to signify 
this did not become fixed until the middle of the 
2nd cent. (see J. B. Lightfoot on Clem. ad Cor. v. 
in Apostolic Fathers, I. ii. [1890] 26). 

2. The position of Christians.—Our Lord warned 
His disciples that active hostility would be the 
normal attitude of the world toward the Church 
(Mt 5"). The Apostolic Age provided a continu- 
ous commentary on this saying. It is customary 
to distinguish one or two epochs in that period as 
moments of great persecution. But this must not 
obscure the truth that persecution seldom ceased 
altogether. In the first days of the Church this 
was exclusively the work of Jews. Besides the 
attacks mentioned in the Acts there were others 
to which we have only passing allusions (e.g. 1 Th 
214, Ja 2° 5, He 10%). ‘These prove that the Jews, 
not only of Palestine, but also of ithe Dispersion, 
were active in compelling Christians to pay for 
their faith by enduring legal and social oppression. 
The Romans did not at first discriminate between 
Jews and Christians, and extended to the latter 
the privileged toleration accorded to the former. 
This confusion of thought appears in the state- 
ment of Suetonius (Clauc!. 25) that Jewish dis- 
orders were provoked by ‘Chyestus,’ and in the 
notion of Lysias that St. Paul was one of the 
Zealots (Ac 21%), But under Nero the Imperial 
policy changed. The mere profession of Christi- 
anity now became matter for a capital charge 
(see this maintained in Hardy, Studies in Roman 
History, ch. iv., as against Ramsay, in Church 
in the Roman Empire’, ch. xi. sect. 7). By both 
people and rulers it was held to involve ‘odium 
humani generis.’ It incurred popular hatred be- 
cause of the divisions which it introduced into 
family and social life. It became a political crime 
through its incompatibility with Czesar-worship, 
its refusal to ‘worship the image of the beast’ 
(Rev 13), which led the Roman authorities to 
regard it as anarchy. No special laws were passed 
against it, but there were standing police orders 
that it should be suppressed. This policy was 
steadily maintained, and such a reference as that 
made by Pliny in his letter to Trajan (Epp. x. 97) 
concerning an unknown persecution in Bithynia 
twenty years before shows that there must have been 
much official activity against Christians of which 
no record survives. The NT reflects the conscious- 
ness of the change in the attitude of the govern- 
ment. In Acts Rome is the power which protects 
Christians against Jewish assault (Ac 25!) ; in the 
Apocalypse Rome is drunk with the blood of the 
saints (Rev 178), 

3. The number of the martyrs.— Later ages 
naturally tended to exaggerate this in order to 
add glory to the Church. It was held that the 
truest following of Christ was found among those 
who had been put to death for Hisname. Legends 
grew up which in time invested every member of 
the apostolic college with the martyr’s halo (a 
collection of these stories may be seen in the Ante- 
Nicene Christian Library, vol. xvi. [1873]). It is 
instructive to note that Clem. Alex. (Strom. iv. 9) 
quotes an early protest against supposing that 
salvation belonged to martyrs only, which is justi- 
fied by citing the instances of some of the apostles 
who had died a natural death. Bunt it remains 
true that the Biblical and other records leave the 
impression that great numbers of believers were 
slain in the lst century. In the Jewish persecution 
Saul is said to have entered into every house (Ac 
8°), and to have searched every synagogue for 
Christians. The number of converts was already 
considerable in Jerusalem (cf. Ac 24: 47 67), so that, 


18 


MARTYR 






unless we hold (with R. B. Rackham, Acts of the 
Apostles, 1901) that he pursued Hellenists only, 
the list of sufferers must have been very large. 
Imprisonment, beating, and even death, the 
Romans presumably conniving, were the penalties 
incurred (Ac 22° 1%), On this occasion the 
leaders of the Church seem to have escaped, but 
the next onslaught affected them specially (Ac 12). 
James the son of Zebedee fell, and Peter was cast 
into prison. These attacks left a lasting impres- 
sion on the Church (ef. 1 Th 2"). 

Still heavier was the toll of martyrs exacted by 
the Roman persecutions of the lst century. Tacitus 
(Ann. xv. 44) speaks of a multitudo ingens of 
victims in the Neronian outbreak, and to this 
answers the wodv 7A#O0s of Clem. Rom. (ad Cor. 
vi.). In Rev 137 testimony is borne to the 
thoroughness with which the whole of the Empire 
was mae to feel the effects of this policy. The 
same impression is conveyed by 1 p 5e?_ ‘The 
adversary’s rage is like the fury of a lion; all over 
the Roman world Christians are united in a com- 
munity of suffering. It is noteworthy that both 
Jewish and Gentile persecutors seem to have 
found a special object of attack in the Christian 
prophets, who were no doubt brought into promi- 
nence by their preaching of the gospel (ef. 1 Th 2", 
Rev 16° 184). The horrors inflicted by the Roman 
torturers may be gathered from the two passages 
of Tacitus and Clamans mentioned above. The 
victims were crucified, or, by a diabolical refine- 
ment of cruelty, clad in the skins of beasts to 
serve as the quarry of dogs. At nightfall they 
were smeared with pitch to stand as living torches 
in the gardens of Nero. For women there were 
brutalities more shameful than death. 

4, The historic martyrs. — Among those who 
were done to death in the Jewish persecutions 
mentioned in the Acts the names of two only are 
Peerage Stepan. and James the son of Zebedee. 
Stephen was nominally charged with blasphemy, 
but the proceedings were no trial in any legal 
sense, and, if the Sanhedrin were ever called to 
account for them, they doubtless pleaded that a 
sudden and uncontrollable tumult had occurred. 
Of the martyrdom of James the account is in Ac 
12? and in Eusebius, HE ii. 9, quoting Clement of 
Alexandria. James was beheaded, ana his bearing 
so impressed his accuser that it converted him, 
and he suffered with the apostle. This must have 
been before A.D. 44, as in that year Herod Agrippa 
died. Attempts have recently been made (e.g. by 
W. Bousset, Die Offenbarung Johannis®, 1896, pp. 
47-8) to establish the allegation of Philip of Side 
that Papias had said that John the Apostle was 
slain with his brother. But if this were so, the 
silence of Ac 12? is incomprehensible. We have 
no reason to suppose that 8 ohn died anything but 
a natural death. The stories of his escape from 
the boiling cauldron before the Latin Gate, and 
of his drinking poison without harm, come from 
Gnostic Acta Johannis of the 2nd century. Some 
years after the passion of the first James, another 
James, ‘the Lord’s brother,’ was murdered (? A.D. 
61). Ananus, the high priest, in the interval 
between the death of Festus and the arrival of 
Albinus, caused him to be stoned. The dramatic 
account of his end given by Hegesippus is pre- 
served in Eusebius, HE ii, 23. A shorter and more 
authentic record may be found in Josephus, Ant. 
Xx. ix. 1 (see J. B. Mayor, Ep. of St. James’, 
1910, p. xxxix). 

In Rome the first shadow of the Neronian perse- 
cution fell upon Pomponia Grecina. The evi- 
dence of the Catacombs has made it almost cer- 
tain that the ‘ foreign superstition’ with which she 
was charged (Tac. Ann. xiii. 32) was Christianity 
(ef. Lightfoot, Apostolic Fathers, 1. i. 30). Her 
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trial resulted in her acquittal (A.D. 57). Seven 
years later Rome was burnt, and Nero turned the 
popular rage against the Christians. His success 
cost the Church on earth the lives not only of a 
great host of unknown saints but also of St. Peter 
and St. Paul. Lightfoot points out (on Clem. 
Rom. ad Cor. v.) that the NT raises the expecta- 
tion that these two would be martyrs. In Jn 21* 
there is what is virtually a description of St. 
Peter’s death, and in 2 Ti 45 St. Paul writes as one 
who knew that his end was near. That they both 
suffered in Rome is a constant tradition. Clement 
(loc. cit.) couples them together as ‘athletes’ who 
‘struggled to the death,’ and were familiar to 
Roman believers. Ignatius (ad Rom. iv.) implies 
that both had been teachers of authority in Rome. 
Eusebius (HE ii. 25) collects testimonies to the 
same effect. He cites Dionysius of Corinth as 
asserting that both apostles suffered about the 
same time in Rome, and adds, from the Roman 
Gaius, a minute description of their tombs. Ter- 
tullian (Scorp. 15, de Prescr. 36) affirms that St. 
Peter was crucified, and Origen (ap. Euseb. HE 
iii. 1) says that he was, at his own request, placed 
on the cross head downwards. The ‘ Domine, quo 
vadis?’ story is preserved in_pseudo-Ambrose, 
Sermo contra Auaxentium. St. Peter’s death may 
be dated in the early days of the Neronian perse- 
cution (A.D. 64). His Epistle implies an imminent 
onslaught, and the tradition which puts his grave 
in the Vatican suggests that he was among the 
victims butchered there after the great fire. 
Eusebius (HE iii. 30) repeats the story of Clem. 
Alex. that the Apostle before his own death saw 
his wife led away to execution, and comforted her 
in a manner typical of Christian martyrs. He 
‘rejoiced because she had been called and was 
going home.’ Tertullian and Origen, in the 
assages to which allusion is made above, name 
Petes a3 the scene of St. Paul’s martyrdom, 
and Tertullian’s expression is to the effect that he 
was beheaded. Jerome (de Vir. Iilustr. v.) alleges 
that the two apostles died on thesameday. This, 
though supported by the commemoration of both 
on 29th June, is in itself improbable and the tradi- 
tion varies (cf. L. Duchesne, Lib. Pont., 1886-92, 
i. 119). 

The date of the death of Antipas of Pergamum 
(Rev 2%) was, according to legend, in the reign of 
Domitian, when he was burnt to death in a brazen 
bull. But the phrase ‘in the days of Antipas’ 
suggests a date some years before the words were 
written, and Antipas was probably killed in some 
unknown persecution under the earlier Flavians. 

Under Domitian suffered three persons whose 
Christianity, if not absolutely certain, is highly 

robable. The Emperor’s own cousin, the consul 
‘lavius Clemens, was condemned, according to Sue- 
tonius (Domitian, 15), ‘ex tenuissima suspicione.’ 
If Clemens was a Christian, he would be unable 
to take part in public functions which involved 
Emperor-worship. This fits in with the assertion 
of Dio Cassius (Ixvii. 14) that he was charged 
with d@eérns, t.e. ‘sacrilege,’ and with practising 
‘Jewish’ ways. It also explains the scornful ver- 
dict.of Suetonius that he displayed ‘contemptible 
indolence.’ At the same time his wife, Domitilla, 
was banished to Pontia (Jerome, Hp. 108 [or 86], 
‘ad Eustochium’), With these two Dio couples 
M’. Acilius Glabrio as a victim of Domitian’s fury. 
The evidence as to his religion is inconclusive. 
Lightfoot’s denial of his Christianity (Apostolic 
Fathers, I. i. 81n.) is questioned by Ramsay (op. 


wer 261). 

ith Trajan we reach the last martyr of this 
period. Itis related in Eusebius, HZ iii. 32, that 
Symeon the son of Clopas, ‘the second bishop of 
Jerusalem,’ was arrested on the ground that he 
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was descended from David, and was a Christian. 
After many days of torture he was crucified. 
With him, in the opinion of Eusebius, passed away 
the last survivor of the Apostolic Age. 


Literature.—H. B. Workman, Persecution in the Early 
Church, London, 1911 (with full bibliography); A. J. Mason, 
Historic Martyrs of the Primitive Church, do., 1905; B. F. 
Westcott, The Two Empires, do., 1909, ch. ii; H. M. 
Gwatkin, Early Church History, do., 1909, vol. i. chs. v.-vii. R 
W. M. Ramsay, The Church in the Roman Empire5, do., 
1897, chs. x.-xvi.; E. G. Hardy, Studies in Roman History 
(formerly, Christianity and the Roman Government), do., 1906 ; 
H, B. Swete, Apocalypse of St. John2, do., 1907, Introd., sect. 
vii. C. T. Dimon. 


MARY (Gr. Mapla, Mapiau, Heb. o).—Mary, 
one of the commonest Jewish names for women, was 
derived from Miriam the sister of Moses, and very 
frequently used in NT times because of the 
sympathy felt for the beautiful Hasmonzan 
princess, the ill-fated wife of Herod. As it was 
the name borne by the mother of Jesus, it became 
in its Greek form, which passed into all languages, 
the most familiar Christian name for women. 
Many and varied derivations have been suggested, 
but it is practically certain that the names Moses, 
Aaron, and Miriam are all of Egyptian origin. 
Miriam is probably mer Amon, ‘beloved of Amon’ 
(cf. Mereneptah, ‘ beloved of Ptah’). 

In the NT we find several distinct persons bear- 
ing the name, although in some cases it is rather 
difficult to be certain that the same person is not 
referred to under slightly varied descriptions by 
the different evangelists. In all, the name is found 
in eight connexions, which are as follows: (1) the 
Virgin Mary; (2) Mary the mother of James and 
Joses; (3) ‘the other Mary’; (4) Mary (wife) of 
Clopas; (5) Mary Magdalene; (6) Mary of Beth- 
any ; (7) Mary the mother of John Mark; (8) a 
Christian lady of Rome. It is almost certain that 
the same person is referred to in (2), (3), and (4). 
Some have identified (5) and (6), but this is 
extremely doubtful. Of the eight, only (7) and 
(8) belong properly to a Dictionary of the Apostolic 
Church. On the others see artt. in HDB iii. and 
DCG ii. 

1. Mary the mother of John Mark.—In Ac 12” 
we read that St. Peter, after he had been released 
from prison by the angel, went to the house of 
Mary the mother of Mark, where several members 
of the Church of Jerusalem had assembled to pray 
for his deliverance. From this notice we gather 
that Mary was a Christian lady residing in Jeru- 
salem in the early years of the Apostolic Church. 
As John Mark was a cousin (dveyids, Col 41°) of 
Barnabas, the companion of St. Paul on his first 
missionary journey, Mary was thus the aunt of 
Barnabas. She seems to have been a woman 
possessed of considerable wealth, as she was able to 
entertain the members of the Jerusalem Church. 
We cannot tell how long she remained in Jerusalem 
or whether she died there or not. Later writers 
believed that her house was situated on Mt. Zion 
and that it was the meeting-place of the disciples 
from the Ascension to the Day of Pentecost, The 
house was also reported to have escaped the destruc- 
tion of the city by Titus and to have been used asa 
church at a later period (Epiphanius, de Mens. et 
Pond. 14; Cyril Jerus. Catech. 16). It is, however, 
not impossible that this Mary is identical with— 

2. The Christian lady of Rome to whom the 
Apostle sends greeting (Ro 16°), and to whom he 
refers as ‘Mary who bestowed much labour on us.’ 
The fact that early tradition associates Mark with 
Rome and that his Gospel is undoubtedly intended 
for Roman Christians does not make at all impos- 
sible the idea that Mary the mother of Mark moved 
to Rome. Evidently the Mary of Ro 16° had not 
bestowed labour on the Apostle in Rome, which as 





et he had not visited at the date of writing the 

pistle. If the Apostle by the reference ‘who 
bestowed much labour on us’ alludes to personal 
service to himself, it must have been at some place 
already visited, and the conclusion is unavoidable 
that Mary had recently settled in Rome. But it 
is not safe to draw any conclusion from this refer- 
ence, because the reading ‘you’ (iuas) is much 
better supported than ‘us’ (#uas). In this case 
the Apostle may have known Mary only by reputa- 
tion as a benefactress of the Roman Church, prob- 
ably a woman of the type of Lydia of Ac 1614-15, 
The way in which the Apostle refers to her implies 
that she was well known to those he addressed. 
She may have held the position of a deaconess or 
a ‘widow’ at Rome. W. F. Boyp. 


MASTER.—In the Acts, Epistles, and Apoca- 
lypse three words (xvBepyjrns, decmdrns, KUptos) are 
translated ‘master’ in the RV. The AV has 
‘masters’ for diddcxado. in Ja 3!, the etymological 
meaning of magistri (so the Rhem. in He 5). The 
RV uses ‘ teacher’ uniformly. 

1. In Ac 27" the RV has ‘ the master’ for 6 xuBep- 
varns (from xuBepvav, Lat. gubernare, ‘ govern’), 
‘governor.’ So also Rev 18”. The notion is that 
of steersman (cf. Ezk 278 271), 

2. The term deorérns is strictly the antithesis of 
dodXos, and signifies ‘absolute ownership and uncon- 
trolled power’ (Grimm-Thayer). So we have it in 
1 Ti 6%, a pertinent warning to the Christian 
dofAx not to presume on the new fellowship in 
Christ with their decmérar, but to give them all the 
more honour and service. Christianity should 
make better dodo (cf. also Tit 2%), In 1 P 238 
deorérns is in contrast with olxérns; so in 2 Ti 27! 
it is 7 olxia Tod decrérov. In 2 P 2} Christ is called 
deomérns as One Who has purchased His servants. 
So also Jude* and possibly Rev 61, though the 
latter may refer to God as in the LXX (cf. Gn 
15? 8 ete-) and Ac 474, 

3. The other term, «vptos, has a wider meaning and 
is applicable to various relations and ranks of life, 
and does not necessarily suggest absolutism. The 
word is originally an adjective from xpos, meaning 
‘valid,’ ‘authoritative’ (6 éywy kipos), and so the 
‘master’ or ‘owner.’ Itis applied to the ‘ masters’ 
who exploited the poor girl for gain in Ac 161° }%, 
It stands in opposition to dof\n, as in Eph 6% 9, 
Col 4):*, In Ac 16* the jailer uses xvpio: merely as 
a term of respect to St. Paul and Silas. In 9° (228) 
St. Paul uses it in asking Jesus who He is, ‘Who 
art thou, Lord?’ It is not certain that St. Paul 
here meant more than respect. It is applied to 
God as the Ruler of the universe. xvpios used for 
God is translated ‘ Lord’ (g.v.) (ef. Ac 17%, 1 Ti 6%, 
Rev 48, etc.). With St. Paul, it may be noted, 
kUpwos usually refers to Christ (cf. Ro 14, Gal 638) 
except in the OT quotations (cf. Ro 4° 9 ; but 
note 1 Co 3°). The use of xvpios for Nero makes ‘a 
polemical parallelism between the cult of Christ 
and the cult of Cesar’ (Deissmann, Light from the 
Ancient East, Eng. tr., 1911, p. 353). 

A. T. ROBERTSON. 

MASTERS AND SERVANTS.—See SLAve, 
SLAVERY. 


MATTHEW (Maréaios TR, Mad@aios Lach., Tisch., 
WH).—The person bearing this name in the NT is 
represented as one of the twelve apostles who 
before his call by Christ had been engaged as a 
publican or custom-house officer in Capernaum. 
He is also called Levi (Mk 2, Lk 5”), and many 
have supposed that he received the name Matthew 
after his call by Jesus, just as Simon became 
Peter. On the other hand, it seems to have been 
common in Galilee for a man to possess two names 
—a Greek and an Aramaic (cf. Edersheim, LT, 
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1887, i. 514). In the various lists of the apostles, 
Matthew’s name occurs seventh in Mk 3% and 
Lk 6" and eighth in Mt 10? and Ac1%, All the 
Synoptists narrate the story of the call of Matthew 
from his tax-gatherer’s booth and the subsequent 
feast in his house which aroused the wrath of the 
Pharisees and led Jesus to dgfend Himself by the 
declaration : ‘They that are whole have no need 
of a physician, but they that aresick. I came not 
to call the righteous but sinners’ (Mt 9°*, Mk 
24-17, Lk 527-32), As a publican Matthew was 
employed collecting the toll at Capernaum on the 
highway between Damascus and the Mediter- 
ranean, and was no doubt in the service of Herod 
the Tetrarch. 

Matthew is called the ‘son of Alpheus’ (Mk 2"), 
and the question has arisen whether he is to be 
regarded as the brother of James the son of 
Alpheus (Mt 108, Mk 38, Lk 6%, Ac 173), In the 
four lists of apostles, while Matthew and James 
occur in the same group of four, the two are not 
placed alongside one another as is usual with the 
other pairs of brothers in the apostolic band. 
Again, if we identify Clopas of Jn 19” with 
Alpheeus of the Synoptists (Aram. Chalphaz ; cf. 
1 Mac 11°), and consequently assume that James 
the Less of Mk 15* is the son of Alpheus, it is 
extremely unlikely that Matthew’s name would be 
omitted in Mk 15* if he were one of the sons of 
Mary and the brother of James, Joses, and Salome. 
On the whole, it is almost certain that the two 
apostles were not related. 

In the story of the Apostolic Church as we find 
it in the NT the name of Matthew occurs only 
once, viz. in the list of apostlesin Ac 1%. Probably 
he became a preacher to the lost sheep of the 
house of Israel and for the most part confined his 
labours to the land of Palestine. Hisname became 
associated with the First Gospel either because he 
was supposed to be the author or because he was 
the author of one of the sources on which the work 
was based. Eusebius makes three interesting state- 
ments regarding Matthew. He says (HE iii. 24): 
‘Matthew and John are the only two apostles who 
have left us recorded comments, and even they, 
tradition says, undertook it from necessity. 
Matthew, having first proclaimed the gospel in 
Hebrew, when on the point of going also to other 
nations, committed it to writing in his native 
tongue, and thus supplied the want of his presence 
to them by his writings.’ Again we find in HE 
iii. 39 the famous statement of Papias quoted by 
Eusebius, ‘Matthew composed his ldogia in the 
Hebrew tongue, and everyone translated as he was 
able.’ We also find in Eusebius’ review of the 
canon of Scripture the statement: ‘The first 
(Gospel) is written according to Matthew, the 
same that was once a publican but afterwards an 
apostle of Jesus Christ, who, having published it 
for the Jewish converts, wrote it in the Hebrew’ 
(HE vi. 25). These varied quotations associate 
Matthew with a Hebrew Gospel or collection of 
the Sayings of Jesus which in some way or other 
is connected with or incorporated in our First 
Gospel. Probably Matthew the ex-publican and 
apostle did form such a collection of the Sayings of 
our Lord which were wrought into a connected 
narrative of the Life of Christ by the First 
Evangelist, a Palestinian Jew of the lst century. 
But for full discussion see art. ‘Matthew, Gospel 
of, in HDB and DCG. Unfortunately, Eusebius 
does not tell us what the ‘other nations’ were to 
whom Matthew pe the gospel, and we have 
no certain knowledge of his subsequent missionary 
labours. W. F. Boyp. 


MATTHIAS.—Matthias(= Theodore, ‘God’s gift’) 
is only once mentioned in the NT, viz. Ac 12, 





where his appointment by lot to fill the place of 
Judas among the Twelve Apostles is described. 
We there gather (1) that he was one of those who 
had ‘companied with’ the apostles ‘all the time 
that the Lord Jesus went in and out among’ them, 
‘beginning from the baptism of John’ until the 
Ascension ; (2) that he was antecedently the less 
prominent of the two put forward, his bare name 
only being given, while Joseph is further described 
by a patronymic ‘called Barsabbas,’ and also by a 
surname ‘Justus’ (dixatos); for, says Bengel, ‘eo 
cognomine videri poterat preferri debere, nisi,’ as 
he justly adds, ‘postea demum hoc cognomen 
nactus est ut agnosceret quamvis Matthias 
electus esset, ipsum tamen sua laude non ex- 
cidisse’; and (3) that anyhow the Lord who is 
kapdtoyyworns unerringly declared him (avadetfat) 
the more suitable for the apostleship. In view of 
these considerations, it is a good illustration of 
Bible methods that no further mention of him 
occurs in its pages. Matthias is said by Eusebius 
(HE i. 12, ii. 1) and Epiphanius (Her. i. 22) to 
have been one of the Seventy (Lk 101), and the 
former authority (HE iii. 25), as well as Origen 
(Hom. in Luc. i.), speaks of a spurious Gospel 
of Matthias, on which it seems likely that the 
Basilidian Gnostics based their teaching (Philos. 
vii. 20; Clem. Alex. Strom. iii. 4, vii. 138). One 
early tradition assigns Ethiopia as the scene of his 
apostolic labours, another Jerusalem ; but of these 
the former is the better attested. There is little 
probability in the identification which has been 
suggested of Matthias with Nathanael (which 
means ‘God-given’). For a fuller discussion of 
this and other points the reader should refer to 
HDB, s.v. 

There can be little doubt that the exact method 
by which the lots were cast was the ancient one by 
which the two names were put into a vessel, whic 
was shaken until one of them leapt out, and that 
was chosen: the idea of a ballot is of later date 
and not Scriptural (see LoTs). C. L. FELTOE. 


MEDES.— Medes are mentioned in Ac 2% in con- 
nexion with the special events of the Day of Pen- 
tecost. These sojourners in Jerusalem would be 
descendants of Jewish settlers among the Medes, 
with perhaps a few Median proselytes. In Biblical 
times, the Medes are closely associated with the 
Persians, along with whom they occupied the 
western portion of Iran, extending north and south 
from the Caspian Sea to the Persian Gulf, and from 
the Zagros Mountains on the west to the nearer 
edge of the great desert separating Media and 
Persia from Bactriana and Sogdiana on the east. 
Along this western portion of Iran, Media Minor 
lay to the north, Media proper in the middle, and 
Persia to the south. 

The Medes were Aryans using a cuneiform script 
of their own, and worshipping (after the earlier 
half of the 7th cent. B.c.) according to the faith of 
Zarathustra. Their art shows little originality or 
development, and their manners, simple and uncor- 
rupted at first, quickly degenerated under foreign 
influence. The so-called Median Empire lasted 
from 647 to 550 B.c., after which date Cyrus 
founded the Medo-Persian dominion, in which the 
Persian branch, hitherto subject, became the ruling 
power. A. W. CooKE. 


MEDIATION, MEDIATOR.—For mediation in 
paganism and in the OT see W. F. Adeney’s art. 
in HDB. For mediation in the Gospels see L. 
Pullan’s art. in DCG. While no formal discussion 
of these matters occurs here, one cannot ignore the 
importance of a full knowledge of the OT teaching 
and the possible influence of the philosophy and 
religion of the Graeco-Roman world upon the 
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minds of the apostolic teachers of Christianity. It 
is easy to go to extremes in either direction. But 
the study of comparative religion does not dim the 
glory of Christ. The modern Christian rather 
claims that all the ‘true light that lighteth every 
man’ comes from Christ (Jn 1°). One can welcome 
all truth that may be taken up into Christianity 
(cf. C. Clemen, Primitive Christianity and its Non- 
Jewish Sources, 1912; H. A. A. Kennedy, St. Paul 
and the Mystery-Religions, 1913). It is hardly 
likely, however, that Jesus Himself felt the influ- 
ence of this non-Jewish teaching. His conception 
of His own sacrificial death finds its roots in the 
OT, and appears in the oldest form of the Synoptic 
Gospels (Mk 10*®, Mt 20; see also Mk 10°8, Mt 2678), 
It may be said at once that the central place here 
given to the atoning death of Christ for the sins of 
men, emphasized also in the Fourth Gospel (1° 3'6 
12*°, ete.), is just that conception of the relative 
value of the Cross in the mediatorial work of Christ 
found in Acts and the rest of the NT. It is em- 
bedded in the primitive Christian tradition too 
deeply to be a mere theological interpretation of 
the apostles, read back into the thought of Christ 
(see J. Denney, The Death of Christ, 1902, and Jesus 
and the Gospel*, 1913, where the writer powerfully 
argues that Christianity is justified in the mind of 
Christ). Mediation lies at the heart of all religion 
which assumes human sin and a righteous God who 
will forgive the sinner. The consciousness of sin 
demands a mediator to plead the cause of man with 
God ; hence the existence of the priesthood in all 
religions worthy of the name. Paganism has its 
‘redeemer gods,’ but Christianity is rooted in the 
OT. The head of the family was first the priest, 
then the patriarch of the tribe. Then the Aaronic 
priesthood, and in particular the high priest, 
exemplified the mediatorial office. There was also 
prophetic and angelic mediation (Ac 7°, Gal 31%). 
Mediation took the form of intercession, of cove- 
nant, or of sacrifice. Christ sums up the whole 
mediatorial office as prophet, priest, and sacrifice. 
The term ‘mediator’ (ueclrys) or ‘middleman’ 
oceurs once of Moses (Gal 3'%-) as the mediator 
between God and the people in the giving of the 
Law. The other instances all refer to Christ, 
‘the one mediator between God and man’ (1 Ti 2°), 
‘the mediator of a better covenant’ (He 8°), ‘the 
mediator of a new (xaw%s) covenant’ (9; véas in 
12%). In He 6” God ‘interposed with an oath’ 
(éuectrevoev bpxw ; here the notion of ‘middleman’ 
recedes). But the notion of mediation is far more 
common in the NT than the use of the word pecirns 
wouldimply. Itisindeed regulative of the thought 
of the entire NT, as can be easily seen. 

4. The Acts.—It is the living Christ, active in 
leading the disciples (Ac 1"), who meets us in the 
Acts. He was received up (v.?), but He will come 
again (v."), and meanwhile His Name has power 
(3°). Jesus is Lord (xvpios, 1% 74), and is addressed 
in prayer (14 7°) after the Ascension. Peter on 
the Day of Pentecost boldly interprets Jesus as the 
Messiah (2%!) of whose resurrection from the dead 
they were all witnesses (v.*), He is at (or by) the 
right hand of the Father, and is actively engaged 
in His Messianic work, of which the outpouring of 
the Holy Spirit is one evidence (v.*). ‘The death 
of Jesus is not an obstacle to His Messiahship. 
Peter does not here formulate a doctrine of the 
Atonement nor specifically mention the mediatorial 
work of Jesus, but he calls upon all the house of 
Israel to understand ‘that God hath made him 
both Lord and Christ, this Jesus whom ye crucified’ 
(v.38), On the strength of the claim that Jesus is 
both Lord and Messiah as shown by His resurrec- 
tion, Peter urges repentance and baptism in the 
name of Jesus Christ. This address at Pentecost, 
as reported by Luke, is the first formal interpreta- 
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tion on the part of the disciples of the significance 
of the work of Christ. It is too early for the full 
perspective to be drawn, but at heart the message 
is the same as we find in the later years, Jesus 
Christ is central in Christianity. The place of the 
Cross is recognized, though not fully expounded. 
The Lordship of Jesus the Messiah is accented as 
the ground for repentance. Already the reproach 
of the Cross was felt, and Peter justifies the suffer- 
ing of Christ as part of God’s purpose as shown in 
the prophets (318), though not excusing the sin of 
Christ’s murderers (v."*). Peter also calls Jesus 
God’s ‘servant Jesus’ (v.}%), ‘the Holy and Right- 
eous One’ (v.!4), ‘ the Prince of life’ (v.15), a Prophet 
like unto Moses (v.”2), the fulfilment of the cove- 
nant promise to Abraham for the blessing of all 
the families of earth (v.25), The nearest statement 
to the later interpretation of redemption on the 
basis of the death of Christ comes in v.18*, where 
he says, ‘Repent ye therefore, and turn again, 
that your sins may be blotted out.’ Here ‘ there- 
fore’ points back to v.18, which presents the necessity 
of the sufferings of Christ, in particular His death 
on the cross. The clearness of Peter’s conception 
of the power of the living Christ appears in 410-12, 
where he claims that the impotent man is made 
whole in the name of Jesus, and that Jesus is the 
Stone, rejected by the Jewish builders, but made 
the Head of the Corner by God in His Kingdom 
and the only hope of salvation for men everywhere 
(cf. 1 P 2*8), Here the mediatorial work of Christ 
comes out sharply, and it is astonishing to note 
Peter’s courageous boldness before the Sanhedrin. 
There is thus no doubt as to the immediate inter- 
pretation of the Risen Christ as Lord and Saviour 
from sin. His death was not of a piece with that 
of Stephen and James, who died as martyrs. The 
death of Christ was part of God’s foreseen plan 
(273), was predicted by the OT prophets (318), was 
the basis of repentance and forgiveness of sin (v.%), 
and, with His resurrection, proved Him to be the 
sole hope of salvation (41°). 

The absence of the later technical terminology 
in these early addresses is proof of the substantial 
correctness of Luke’s report. The reference to 
Is 53 (‘Servant Jesus’) is natural, and has the 
essence of Christ’s mediation, though the idea is 
not worked out. In his address to the household 
of Cornelius Peter pointedly says: ‘That through 
his name every one that believeth on him shall 
receive remission of sins’ (Ac 10%). He is also 
‘the Judge of quick and dead’ (v.%). Peter 
also says that the Jews ‘shall be saved through 
the grace of the Lord Jesus, in like manner as’ 
Gentiles (154), Stephen called Jesus ‘ the Right- 
eous One’ (75), and died saying, ‘Lord Jesus, 
receive my spirit’ (v.). Immediately on _ his 
conversion Saul ‘ proclaimed Jesus, that he is the 
Son of God’ (9°). At Antioch in Pisidia St. Paul 
announces the heart of his message about Jesus: 
‘Through this man is proclaimed unto you remission 
of sins: and by him every one that believeth is juitti- 
fied from all things, from which ye could not be 
justified by the law of Moses’ (13%). From this 
position St. Paulnever swerved. Hiscollision with 
the Judaizers (Ac 15) turned on the sufficiency of 
the work of Christ to save, apart from the Jewish 
ceremonialism. Tothe Philippian jailer he preached 
salvation through faith in the Lord Jesus (16°). 
On the Areopagus he set forth the Risen Jesus as 
the Judge of the world, and urged repentance for 
that reason (17°). At Ephesus he interpreted the 

reaching of John the Baptist as urging faith in 
5 esus as the hope of salvation (194). The elders of 
Ephesus he urged ‘to feed the church of God’ 
(correct text), ‘ which he purchased with his own 
blood’ (2078), where at once the deity of Jesus is 
asserted and also the atoning nature of His death. 
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Even Festus understood that St. Paul affirmed 
Jesus to be alive (25). To the Jews in Rome St. 
Paul spoke ‘concerning Jesus’ (28%) and called his 
message ‘this salvation of God’ (v.**), which the 
Gentiles at least will hear. The conception of 
Jesus as Mediator thus runs all through the Acts 
from the very beginning. « 

2. The Pauline Epistles.—(a) The First Group 
(1 and 2 Thess.).—At bottom the same conception 
of Christ appears here as in the later Epistles. 
The work of Christ comes out incidentally, but 
very clearly: ‘For God appointed us not unto 
wrath, but unto the obtaining of salvation through 
our Lord Jesus Christ, who died for us, that, 
whether we wake or sleep, we should live together 
with him’ (1 Th 5%). St. Paul’s whole gospel of 
grace is here set forth though in somewhat general 
terms—ro0d dmrodavévros wept judy, though WH give 
jréoin the margin. These two prepositions (zept 
and bép) differ in etymology (‘around ’ and ‘ over’), 
but in the Koine are sometimes used quite in the 
same resultant sense (Moulton, Grammar of NT 
Greek, vol. i., ‘ Prolegomena,’ 1908, p. 105). There 
is no getting away from the idea that the death 
of Christ lies at the root of the obtaining of salva- 
tion on our part, though St. Paul does not here 
explain the relation of Christ’s mediatorial work 
toourredemption. Another general phrase appears 
in 1 Th 1": ‘Jesus, who delivereth us from the 
wrath to come,’ rdv puduevov Huds éx, crv. Here the 
historical Jesus is pictured as the present deliverer 
from the wrath—a complete deliverance (éx). In 
2 Th 24 St. Paul says that we realize God’s purpose 
‘through our gospel.’ He does not, of course, mean 
to put mere creed in the place of Christ. Already 
we find the mystic term ‘in Christ’ (1 Th 4"). No 
objective work on the part of Christ or man, no 
ordinance and no creed, can take the place of vital 
union with God in Christ, ‘in sanctification of the 
Spirit and belief of the truth’ (2 Th 2?%), 

(6) The Second Group (1 and 2 Cor., Gal., Rom.). 
—We may still follow Lightfoot’s grouping in spite 
of the doubt about the date of Galatians. Here 
the materialis very rich. In1 Co 1 St. Paulsums 
up his idea of the mediation of Christ: ‘But of 
him are ye in Christ Jesus, who was made unto us 
wisdom from God, both righteousness and sanctifica- 
tion and redemption.’ Thus Christ is shown to be 
the wisdom of God. St. Paul magnifies ‘the cross 
of Christ’ (v.!”). His message is ‘the word of the 
cross’ (v.18), ‘We preach Christ crucified’ (v.%), 
‘For I determined to know nothing among you, 
save Jesus Christ, and him crucified’ (22). The 
death of Christ occupies the central place in St. 
Paul’s message about salvation. He is aware that 
the Jews find it a stumbling-block and the Greeks 
foolishness, but he claims that it is ‘God’s wisdom 
in a mystery’ (v.7), little as the philosophers sup- 
posed it to be true. The blood of Christ makes an 
appeal for holy living. He is our passover sacrifice 
(57), in His name we were washed and justified (614), 
we were bought with a price (6° 773), and owe a life 
of holiness to Christ. It is thus no mere mechanical 
notion with St. Paul, but a vital union with Christ 
on the basis of His atoning death on the cross. 
Christ died ‘for the sake of’ (did) the weak brother, 
who for that reason deserves consideration (814). 
His death for man has glorified humanity. This 
intimate bond between the disciple and his Lord, 
the blood-bond, is set forth by the ordinances of 
baptism and communion in a far wider sense than 
was contemplated by the ‘mystery-religions’ and 
their ‘redeemer-gods’ (1 Co 10? 16-22 1124-26), Per. 
haps by mvevuarixdy in 105" St. Paul means ‘ super- 
natural’ (Denney, Death of Christ, p. 134f.), but 
he does not teach that the ordinances impart the 
new life in Christ. They are symbols of the work 
of Christ made effective in the soul by the Holy 





Spirit, not the means for procuring the redemptive 
grace. Jesus Christ, not baptism and not the 
Lord’s Supper, is the Mediator. St. Paul expressl 
places baptism on alower plane than the gospe whicl 
he preached (11517), which he could not have done if 
it had per se saving efficacy or was the means of 
obtaining the benefit of Christ’s mediatorial work. 
He interprets the Supper as symbolic, picturing 
‘the Lord’s death till he come’ (11%), which ye 
thereby ‘ proclaim’ (xarayyé\Xere). The ordinances 
are thus preachers of the death of Christ for sinners 
and of the new life in Christ. The cup proclaims 
‘the new covenant in my blood,’ as St. Paul quotes 
from Jesus (v.25), and is to be drunk ‘in remem- 
brance of me.’ The worthy celebration of the 
ordinance consists in discerning the body of Christ 
(v.2) and not making a mere meal of the emblems. 
All believers are members of the mystical body of 
Christ the Head (12!*-). St. Paul’s gospel, in short, 
has as its first word that ‘ Christ died for sins’ (15%). 
The preposition is tmép (‘ over,’ ‘on behalf of’). 
This death would have been in vain had He not 
risen from the dead (yv.2”). But the resurrection 
of Christ is guarantee of His power to save, so that 
‘in Christ shall all be made alive’ (v.77). So then 
the Christian, the one in Christ (6 év Xpio7@), is 
victorious over sin and death ‘through our Lord 
Jesus Christ’ (v.*”). 

In 2 Cor. St. Paul touches the very heart of his 
message about salvation in Christ. ‘The challenge 
of the Judaizing sacramentalism called forth this 
passionate emphasis on the sufficiency of the 
redemptive and reconciling work of Christ. ‘The 
sufferings of Christ abound unto us,’ mepircever Ta 
mwadhuara To0 Xpicrod eis pas (15). Here we have 
the notion of example rather than of redemption. 
St. Paul suffers as Jesus did. So as to 4”, ‘always 
bearing about in the body the dying of Jesus. 
His ‘sufferings are killing him as they killed his 
Master’ (Denney, Death of Christ, p. 139). See 
also 45, The face of Jesus Christ gives the know- 
ledge of God’s glory. But the locus classicus is 
54-21, where the mediatorial work of Christ receives 
formal discussion. St. Paul is willing to be con- 
sidered ‘ beside’ himself (v.14) in this matter (cf. 
1 Co 1%). Thelove which Christ has for St. Paul 
keeps him in love (cuvéxet), holds him intact what- 
ever men think of him. Knowing the love of 
Christ, he deliberately interprets (kpiyw) His death : 
‘One died for all, therefore all died,’ dr: els irép 
mavrwy améOavev dpa of wavres drédavov (54). We 
need not stop to show that trép can be used where 
the notion of substitution is present. Itiscommon 
enough in the ostraca and papyri of the Koine 
(Deissmann, Light from the Ancient East, Eng. tr., 
1911, p. 153). But see also Jn 11%, where els dv@pw- 
mos arobdvyn vrép Tod aod is explained by xal ph 6dov 
ToéOvosaméAnta. See further Gal 3}, to be discussed 
later. Suflice it to say that in 2 Co 5™ the dpa 
clause, though parenthetical, clearly means that oi 
mavres died in the death of Christ and do not have 
to die in that sense again. Jesus therefore died in 
their stead. It is not here contended that this 
notion exhausts the meaning of the death of Christ. 
St. Paul himself speaks of the mystic crucifixion 
with Christ (Gal 2°). No theory can set forth the 
wealth of meaning in the death of Christ, but St. 
Paul here places the notion of substitution to the 
fore. Love prompted this wonderful gift. God 
carries on the work of reconciliation (ckavad\ay%). 
This is done ‘through Christ’ (2 Co 518) and ‘in 
Christ’ (v.!"). God offers Christ to the world as 
supreme proof of His love and as the ground of 
reconciliation. It is all ‘of God’ (v."8), and He 
even made Christ to be sin on our behalf; that we 
might become the righteousness of God in Christ 
(v.1), Nosin actually touched Christ, but He bore 
our sins as the sacrifice for sin that we might go 


MEDIATION, MEDIATOR 


MEDIATION, MEDIATOR 23 


i iLL. 


free. So then St. Paul bears the message of recon- 
ciliation to men as the ambassador of Christ. All 
that he has said elsewhere is in accord with this 
central passage. See also 8°, where the voluntary 
poverty of Christ in place of His pre-existent state 
of riches in heaven was for our sakes (did), that we 
‘through his poverty (rj? mrwyeia, instrumental 
case) might become rich.’ Here the whole earthly 
life of Christ is brought into view, and not merely 
His death, as constituting the mediatorial work 
of the Saviour. Hence 95, where Jesus is the 
unspeakable gift, éri r7 avexdunyijrw adrod Swpéa. St. 
Paul is positive about his conception of Jesus—so 
much so that he calls the Jesus of the Judaizers 
‘another Jesus,’ dddov "Incoty, and that gospel ‘a 
different gospel,’ evayyé\ov érepor (114). Only one 
historic Jesus in the sense of St. Paul is possible, 
so that he uses &\dov, not Erepor. 

The aim of Galatians is to show that ‘all Chris- 
tianity is contained in the Cross; the Cross is the 
generative principle of everything Christian in the 
life of man’ (Denney, Death of Christ, p. 152). 
The mediatorial work of Christ is set over against 
the legalistic bondage of the Judaizing gospel 
which St. Paul fiercely denounces as not ‘another’ 
(@\Xo) gospel, but a ‘different’ (repov) gospel (17), 
in reality a complete departure from the grace of 
God in Christ (54). In 15 St. Paul describes ‘our 
Lord Jesus Christ, who gave himself for our sins, 
that he might deliver us out of this present evil 
world.’ Here we have wmép in the text and epi 
in the margin of WH’s text before réy duapridv. 
Justification before God is obtained by faith in 
Jesus Christ, not by works of the Law (2%), This 
is the truth of the gospel, the liberty in Christ as 
opposed to the bondage of the Law (vv.3> f-), the 
weak and beggarly rudiments of the world (4: %), 
The life of faith which St. Paul now lives in Christ, 
‘who loved and gave himself up for me’ (i7rép eof), 
means that Christ has charge of his life, and St. 
Paul is in a mystic sense crucified with Christ (2”). 
Christ did an objective work for St. Paul, but it 
has become effective through the subjective sur- 
render to Christ, even identification with Him. A 
notable passage is 3%, ‘Christ redeemed us from 
the curse of the law, having become a curse for us.’ 
The meaning is plain enough. He is speaking 
not simply for Jews, but for all. The curse that 
came upon Christ is death. By Christ’s death He 
‘brought us out from under (é&yyépacey éx) the 
curse of the law.’ We escape spiritual death 
because Christ received in Himself the curse of the 
law for sin, though He Himself had no sin. The 
prepositions give the same picture. Those who 
rely on the law are ‘under (id) a curse.’ Christ 
steps ‘under’ that curse and ‘over’ (u7ép) us. 
Thus we are rescued ‘out from under’ (éx) the 
curse and go free. That is the inevitable teaching 
of St. Paul in this passage. It presents clearly 
the notion of substitution. It may be remarked 
that dvri does not itself mean ‘instead’ any more 
than vép does; that is a secondary notion with 
both prepositions. In the Koine it is quite common 
with dzép and is not unknown in the older Greek. 
In Christ Jesus therefore the blessing of Abraham 
comes upon the Gentiles (3). Christ is the seed 
promised to Abraham long before the Law (vv.’*). 
Christ is the schoolmaster, while the Law was 
merely the pedagogue to bring us to Christ, ‘that 
we might be justified by faith’ (v.%4). Through 
faith in Christ we become sons of God in the full 
sense of sonship (v.%8), The very incarnation of 
Christ, God’s Son, ‘born of a woman, born under 
the law,’ made it possible for Him to redeem us 
from the Law and for us to receive the adoption of 
sons and to have the privilege of sons and heirs 
and say ‘Abba, Father’ (4*§), Christ, and Christ 
alone, set us free and called us for freedom (5* ™). 





But liberty is not licence (v.*4), and the Cross of 
Christ is the glory of St. Paul (614), 

Romans gives the same interpretation of the 
work of Christ as we find in Galatians, though 
with less passion and vehemence. The wrath of 
God rests upon both Gentile and Jew because of 
sin, which consists in violation of what conscience 
tells one is right (1'*-3), The Law brought a 
keener sense of sin, and all the world comes under 
the judgment of God. The Gentile is without 
excuse (1*), as is the Jew (2!) who is first in 
privilege and in penalty (v.%). St. Paul expounds 
his gospel with care in 32-81, The failure of man 
to obtain righteousness made plain the necessity 
for a revelation of God’s righteousness, and this is 
found in the gospel and is mediated through faith 
in Christ (11%), Real righteousness is thus apart 
from Law (37) and is purely of grace (v.%4), 
God ‘justifies’ the sinner, declares him righteous 
(duxatdw) ‘freely by his grace through the redemp- 
tion that is in Christ Jesus,’ dia rijs drodurpboews 
Ths €v Xpiorg “Inood (v.*4). The repetition of the 
article removes all ground for speculation as to St. 
Paul’s meaning. Christ is thus the Redeemer, the 
Agent through whom (é:a) redemption is secured, 
and it is a free gift on God’s part, provided the 
sinner exercises faith in Christ, dua micrews (v.*). 
More exactly St. Paul explains how this redemp- 
tion is made possible in Christ, that we may obtain 
the righteousness of God (v.*5), ‘that he might 
himself be just, and the justifier of him that hath 
faith in Jesus.” On man’s part God requires faith 
(trust), which involves repentance from sin. This 
we can understand as proper. But what about the 
death of Christ as the ground for this free offer of 
mercy on God’s part? Here we touch the fathom- 
less depths of God’s love and elective grace (11%*-*5), 
It is all ‘of him, and through him, and unto him’ 
(éé, dud, eds). But St. Paul boldly puts forth the 
death of Christ as God’s own solution of the prob- 
lem: ‘whom God set forth, to be a propitiation, 
through faith, in his blood’ (35). The middle voice 
(mpoéGero) accents the will of God in the matter. 
The word i\acrhpiov, as Deissmann has conclusively 
shown from the inscriptions (Bible Studies, Eng. 
tr., 1901, pp. 124-135), means ‘ propitiatory sacri- 
fice,’ neuter adjective as substantive, and is not 
here used in the sense of ‘ cover’ for the mercy-seat. 
He brands the old view as ‘ one of the most popular, 
most pregnant with results, and most baneful’ of 
all exegetical errors (p. 124). The phrase év r@ 
avrod aluwart makes the meaning clear also. Itisa 
propitiation in the blood of Christ, ‘to show his 
[God’s] righteousness’ (3%). As to how the death 
of Christ met the requirements of God’s righteous- 
ness St. Paul gives us no light. We must let it go 
at that, save that we see the greatest love in it, in 
that Christ died for us while we were yet sinners 
(58). Indeed, while we were yet enemies to God 
(v.°), He showed His love to us by not sparing His 
own Son (8*), so that ‘we were reconciled to God 
through the death of his Son’ (5!).. The point 
here is, not that God needed to be reconciled, 
though He had to remain just when justifying (3*6), 
but that we were reconciled to God. Certainly we 
can understand to some extent the power of the 
appeal of the death of Christ for us while we were 
ungodly sinners, enemies of God. There is far 
more in the great mystery of Christ’s death than 
this, but we can at least grasp something of that 
love for sinners that allowed the sinless Christ to 
be regarded as sin, and die for sinners, that they 
might become righteous in Christ (2 Co 5"). The 
great passage in Rom. (37%!) stands beside that in 
2 Cor. (541), and they concur. The rest of Romans 
confirms this view. In 4% the resurrection of Jesus 
is associated with His death. If He had not risen, 
the Death would have been in vain. We enjoy 
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‘ peace with God through (di4) Jesus Christ, through 
whom (805) we have had our access (mpocaywyny, 
‘introduction’) by faith into this grace’ (Ro 5). 
The reconciliation is accomplished through Christ 
(v4), We shall obtain final salvation because 
Christ ever lives (v.’). In some sense parallel 
with the relation of Adams«to the race, Christ 
stands at the head of all who are redeemed, as the 
channel of life and grace (vv.!). Christ mediates 
to the believer more grace than Adam did sin and 
death (v.2), But this wealth of grace brings 
obligation to holy living, not to licence (6! 7°). 
St. Paul uses the figures of death to sin as sym- 
bolized by baptism, the new slavery to God, and 
marriage to Christ, to illustrate the permanence of 
the bond with Christ. Jesus Christ set St. Paul 
free from the bondage of sin and the Law (7” 8%). 
God sending His Son in the likeness of sinful flesh 
condemned man’s sin in the flesh of Jesus (8). 
The absence of the article before év 77 capxt makes 
this interpretation probable. Christ is not merely 
the Mediator and Redeemer, but He dwells in the 
Christian (v.1°). We are in Christ and Christ is 
in us. We are joint-heirs with Christ (v.!") and 
destined to be conformed to the image of the Son 
of God, the First-born among many brethren (v.*). 
More than that, Jesus is now the champion of the 
elect and makes intercession for us at God’s right 
hand (v.34). St. Paul defies the universe to lay a 
charge against the elect, rescued by the death 
of Christ and preserved by His unchanging love 
(vv.33-8), It is God’s plan, and He declares us 
righteous. St. Paul seems to call Christ God in 9°. 
Christ died and came to life again that He might 
be Lord of both the dead and the living (14°). So 
St. Paul interprets in Romans the mystery of the 
ages (167°). 

(c) The Third Group (Phil., Philem., Col., Eph. ,. 
—We shall treat these Epistles in this order, 
though the position of Philippians is disputed. 
These are the Epistles of the first Roman im- 
prisonment. The standpoint of Phil. does not 
differ essentially from that of Gal. and Romans. 
St. Paul here emphasizes his notion of life with 
Christ (17). The incarnation and death of Christ 
are treated as the supreme example of humility 
(25-8). Christ in His pre-incarnate state left a place 
on an equality with God for the lowliest rank 
among men and for the shameful death of the 
Cross. All this brought its consequent exaltation 
(vv.°11), and thus some light is thrown upon the 
philosophy of the Cross of Christ. St. Paul uses 
the language of the mystic to express his passionate 
devotion to Christ and his purpose to realize all 
that Christ has in store for him (37!5), ‘that I may 
know him, and the power of his resurrection, and 
the fellowship of his sufferings, becoming con- 
formed unto his death’ (v.!°). The very difficulty 
of his language shows the wealth of meaning in 
his conception of his personal relation to Christ. 
Jesus was Mediator, but in no artificial way ; 
rather He had gripped the whole of St. Paul’s 
nature. Christ had become the passion of his life 
(év dé, v.83). Christ is the great reality of life 
to him, mdvra loxdw ev r@-evduvapotvri we. Christ 
brings all good (4%), 

There is nothing distinctive in Philem. on the 
subject, though St. Paul urges Philemon to receive 
the converted runaway slave as a ‘ brother beloved’ 
‘in the Lord’ (v.16), Thus Christ sets free the 
slaves of the world. 

In Col. and Eph. St. Paul combats the heresies 
of incipient Gnosticism with perhaps a tinge of the 
current ‘mystery-religions.’ The horizon is wider 
than the Roman Empire or even the earth itself. 
The whole range of the universe of spirit and 
matter comes into view, so far as the Ancients 
conceived it (ra mdvra), Already in Ro 81922 ‘the 











whole creation’ is represented as being in some 
sense involved in sin and redemption. The Gnostic 
philosophy posited matter as essentially evil, and 
explained the Creation by the existence of sub- 
ordinate sons who came in between God and 
matter. Christ was conceived as one of these 
ons. Thus the Person of Christ is forced to the 
front, and St. Paul interprets Christ in relation to 
the universe. He places Him on a par with God 
in nature (Col 14), and treats Christ as the Agent 
and Conserver of the material universe (vv.?°"”), 
Thus he answers the degrading view of the Gnostics. 
Besides, Christ is also the Head of the spiritual 
universe (vv.18*%), ‘ that in all things he might have 
the pre-eminence’ (v.'8). As Creator and Head of 
all things, as the fullness of God (v.19 29), Christ is 
able to reconcile unto God all things, cai 6V avrod 
droxaradddéat Ta ravra elsavrdv (1%). This peace of 
the universe is made possible by the blood of His 
Cross (12°). Here the mediatorial work of Christ 
is lifted to the highest possible plane (cf. 1 Co 
15%4-°8 for an adumbration of this conception). The 
triumph of the Cross is emphasized further in 
Col 24%, The Docetic Gnostics denied the real 
humanity of Christ, and so St. Paul mentions 
‘blood’ ‘and ‘bodily.? The Cerinthian Gnostics 
separated the Christ from Jesus, and so St. Paul 
identifies them as one ‘ Christ Jesus the Lord ’ (v.°). 
It is essential for the Christian to hold fast the 
Head (v.1°). The éuBarevw of v.18 is now known to 
be used, in an inscription in the sanctuary of Claros, 
of the initiate ‘entering in’ (ef. The Independent, 
1913, p. 376). Some of these, initiates in the 
mystery-religions had apparently dethroned Christ 
from His place as Head. Christ did not do all His 
mediatorial work on the Cross. He will keep it 
up, as we have seen (1 Co 15**-), till the last enemy 
is put under His feet, when He shall deliver up the 
kingdom unto the Father (v.4). Now He is at 
the right hand of God, and our life is hid with 
Christ in God and is doubly safe (Col 31%). St. 
Paul is bold to speak the mystery of Christ (4%), 
who is the mystery of God (27). In Eph 1* every 
spiritual blessing is ‘in Christ.? God chose us ‘in 
him’ (v.4). We become sons ‘ through Jesus Christ’ 
(v.5). He bestowed His grace ‘in the Beloved’ 
(v.6). ‘We have our redemption through his 
blood’ (v.7). God purposed His will ‘in him’ (v.°), 
‘to sum up all things in Christ’ (v.!°), ‘in whom 
also we were made a heritage’ (v."), ‘in whom ye 
also . . . were sealed’ (v.'%). Christ is Head of 
the Church, which is His body (v.**; ef. Col 18). 
This mystic body of Christ includes both Jew and 
Gentile, who have been made one in Christ and are 
drawn together by the blood of Christ, the middle 
wall of partition being thus broken down and both 
being united to God and to each other (Eph 2-14), 
This ‘one new man’ is the household of God, 
the holy temple of the Lord (vv.%??). Thus the 
wisdom of God is shown (3!) ‘according to the 
eternal purpose which he purposed in Christ Jesus 
our Lord.’ Christ is not a mere official Mediator. 
He is the vital Head of the living body which is 
growing up to the fullness of Christ (417%), Christ 
loved His body, the Church (the Kingdom), and 
gave Himself up for it that in the end it might be 
without spot or wrinkle, holy and blameless (57-27), 
This mystery is great (v.**) in regard to Christ and 
the Church. It is the whole mystery of redemp- 
tive love. 

(d) The Fourth Group (1 Tim., Tit., 2 Tim.).— 
The Pastoral Epistles, which in the present writer’s 
opinion may be accepted as genuine, do not contain 
anything essentially new on thistheme. In] Ti 15 
we read that ‘Christ Jesus came into the world to 
save sinners.’ In 25& we have the famous passage, 
‘one mediator also between God and men, himself 
man, Christ Jesus, who gave himself a ransom for 
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all.” Here the humanity of Christ is accented in 
His mediatorial work, and the word becirns is 
applied directly to Jesus. But His atoning death 
as ‘ransom for all,’ dvridurpov brép rdvrwy, is em- 
phasized (note both dvri and brép, to make plain 
the substitutionary character of Christ’s death; 
cf. AUrpoy dvri mo\dGv in Mt 20°8). In Tit 2" the 
voluntary giving of Christ is presented to redeem 
us and purify for Himself a people of His own. 
The reference is to His death. In Tit 3!" the 
Pauline teaching of salvation by mercy and faith, 
not by works, appears, ‘through Jesus Christ our 
Saviour.’ 

3. Epistle of James.—There is nothing in this 
book specifically on the subject, though the media- 
torial work of Christ is assumed and implied in 
several passages. In 1! James terms himself ‘a 
servant of God and of the Lord Jesus Christ’; here 
the word xvpzos is to be noted and also the fact that 
Christ is placed on a level with God in what may 
possibly be the earliest document in the NT. Still 
stronger is 2': ‘Hold not the faith in our Lord 
Jesus, the glory’; if we accept the interpretation 
of Mayor and several other commentators, Christ 
is here the object of faith and so of worship, and rfjs 
66Eys isin descriptive apposition. ‘The honourable 
(kaAév) name which is called upon you’ refers to 
Christ. There may be a reference to the death of 
Christ in 5°, though this is not certain; but the 
Second Coming is presented in v.7. ‘The Judge 
standeth before the doors’ (v.%). Though the stress 
in the Epistle is on the ethical side of Christianity, 
one notes the same doctrinal conception of Christ 
and His work at the basis of it all. The new birth 
is mentioned in 1781, 

4. Jude.—There is a positive note in Jude’s 
Epistle, as the writer describes ‘Our only Master 
and Lord (rév pévoy decmérny Kai kipiov nudv), Jesus 
Christ’ (v.4). Cf. v.%, ‘the faith which was once 
for all delivered unto the saints,’ clearly having 
Jesus as ‘only Master and Lord.’ See also ‘our 
Lord Jesus Christ’ in v.17 ; ‘the mercy of our Lord 
Jesus Christ unto eternal life’ (v.?!), where ‘ eternal 
life’ is posited in ‘the merey of our Lord Jesus 
Christ.’ In v.#** we are plainly told that we can 
be set before the presence of God’s glory ‘ through 
Jesus Christ our Lord.’ 

5. Epistles of Peter.—The genuineness of these 
Epistles cannot here be discussed, nor their ‘ Paul- 
ine’ features. They certainly give the same view 
of Christ’s mediatorial office as we find in St. Paul’s 
writings. This conception of Christ’s sacrificial 
death meets us in 1 P 1%, ‘sprinkling of the blood 
of Jesus Christ’ (cf. Ex 24). The new birth comes 
to pass ‘ by the resurrection of Jesus Christ from 
the dead’ (1 P 1%). The readers of the Epistle 
receive the end of their faith, even the salvation 
of their souls, ‘through Jesus Christ’ (1°). ‘The 
sufferings of Christ’ were prophesied beforehand 
by the Spirit of Christ (v."). Redemption is not 
with gold, ‘ but with precious blood, as of a lamb 
without blemish and without spot, even the blood 
of Christ’ (v.19). Here the point of view of the 
Epistle to the Hebrews (chs. 9 and 10) is approached. 
Christ is the Living Stone through whom the living 
stones in the spiritual house ‘offer up spiritual 
sacrifices, acceptable to God’ (1 P 2°), aclear picture 
of the mediatorial work of Christ (cf. Mt 16'*). In 
221 we are told expressly that ‘ Christ also suffered 
for you (i7ép tuav), leaving you an example (vrohip- 
mavev iroypaupdv), that you should follow his steps,’ 
where the death of Christ is given as. an example 
for us in suffering. But that this is not the sole 
idea in the atoning death of Christ we need only 
recall (118), not to mention the rest of the sentence 
in 221-24, where we read that Jesus ‘did nosin’ and 
‘his own self bare our sins in his body upon the 
tree, that we, having died unto sins, might live 


unto righteousness; by whose stripes ye were 
healed.” There is an evident reference to Is 53, 
and the substitutionary character of the death of 
Christ for sins is clear enough. St. Peter’s own 
interpretation of éraGey imép tudv is thus quite 
pertinent. Hence itis plain what is meant in 3: 
‘ Because Christ also died (4ré0avev, WH, but some 
MSS éradev) for (repi) sins once for all (drag), the 
righteous for (imép) the unrighteous, that he might 
bring you (or us, vuas or quads) unto God.’ This 
significant passage pictures Christ as both Sacrifice 
and Priest (ef. Hebrews). In 37 baptism is given 
a symbolic interpretation ‘through the resurrection 
of Jesus Christ,’ and in v.”2 the mediatorial work 
of Christ continues, ‘who is on the right hand of 
God, having gone into heaven.’ Christ suffered in 
the flesh (3° 4!). Through Jesus Christ God is to 
be glorified in all things (4). We are to rejoice if 
we become partakers of Christ’s sufferings, only we 
must be innocent of wrong and suffer as Christians 
(v.34), This imitation of Christ in suffering is 
ennobled by the fact that Jesus has bought us by 
His own precious blood (cf. 138 5). St. Peter 
calls himself a witness of the sufferings of Christ 
and a partaker of the glory to be revealed (51). 

In 2 P I the Greek text rod e008 qudv kat cwrF- 
pos "Inco Xpiorod (ef. 1%: rod xuplov judy Kal cwrh- 
pos ’Incod Xpiorod) calls for the translation, ‘ Our 
God and Saviour Jesus Christ.’ Thus the deity 
and redemptive work of Christ are presented. Cf. 
also ‘the knowledge of our Lord Jesus Christ ’(11), 
‘the power and coming of our Lord Jesus Christ’ 
(v.18). In 2! the heretics are described as ‘denying 
even the Master that bought them.’ In 32 Jesus 
is described again as ‘ the Lord and Saviour.’ The 
Lord Jesus is to return for His people (ch. 3). 

6. Epistle to the Hebrews.—The mediatorial 
work of Jesus is the distinctive note in this wonder- 
ful book. Everything turns on the peculiar quali- 
fications of Christ in His humanity and deity to 
fulfil His mission as Redeemer from sin. The Jews 
had challenged the worth of Christianity in com- 
parison with Judaism. They claimed the superi- 
ority of Judaism in the revelation in the OT, in the 
fact that this revelation was mediated through 
angels, in the greatness of Moses, in the glory of 
the Aaronic priesthood, in the promises to Israel. 
It was an impressive plea, and Christianity was 
made to appear barren beside the richness of ritual 
and worship present in Judaism. The reply is 
a striking apologetic for Christianity as in all 
points superior to Judaism by showing that in each 
of these points the former has the advantage. The 
revelation in Christianity comes through the Son 
of God as compared with the OT prophets (11%) ; 
Christianity is mediated through the Son of God, 
who is superior to angels both in His Divine nature 
as God’s Son (14-24) and in His human nature as the 
Son of man (2°18) ; Jesus is superior to Moses since 
He is God’s Son over God’s house, not a servant in 
the house (3-418); the priesthood of Christ is 
superior to that in Judaism (4!*-12%) since Jesus 
Himself is a better High Priest than Aaron 
(414_728) ; He is the minister of a far better covenant 
(818); He now ministers in a better sanctuary 
(91-12) ; He offers a better sacrifice which is His own 
blood (9-108), and His work rests on better 
promises (10-12%). The argument is masterful 
and complete, and furnishes the richest interpreta- 
tion of the work of Christ in existence. It is a 
complement to the teaching of St. Paul in its 
emphasis (4!4-12%) on the priestly work of Jesus. 
But for Hebrews we should have only glimpses of 
this aspect of Christ’s mission. The wealth of 
material in the Epistle renders extended comments 
on important passages impossible. In the very 
first section (1!3) we see the nature of Christ's 
Person as the effulgence of God’s glory and the 
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very image of His substance. His work is described 
as universal in the cosmic relation (creation) and 
maintenance of the universe (cf. Col 1%); but He 
is described at once as the Priest who made puri- 
fication of sins and as He Who sits on the right hand 
of the Majesty on high as the Mediator between God 
and man. Jesus—and the writer loves the human 
name—is qualified for His work as the Son of God, 
and is thus superior to angels (14 25) by the high 
inheritance as Son. But His humanity likewise 
equips Jesus for Histask. He is the representative 
man (25*), fulfilling man’s highest destiny ‘ because 
of the suffering of death,’ which He tasted ‘for 
every man’ (v.°). The Incarnation perfected the 
human experience of Jesus through sufferings (v.!°) 
and made Him a sympathetic High Priest as He 
makes propitiation ((AdoKxes@a:) for the sins of the 
people, equipped by suffering and temptation to 
succour the tempted (v.18). Our Mediator thus has 
power with the Father as His Son and commands 
our sympathy and confidence as our Elder Brother 
(v.4%), Jesus is ‘the apostle and high priest of 
our confession’ (31). The double nature of Jesus 
as Son of God and Son of man makes a powerful 
appeal to Christians to come boldly to the throne 
of grace, for grace to help in time of need (41*-16), 
Jesus, like Aaron, has both human sympathy and 
Divine appointment (5'°). By His obedience and 
suffering He became the Author of eternal salva- 
tion (v.**). But Jesus is far superior to Aaron in 
that He is like Melchizedek (5! 773). He has His 
priesthood unchangeable (74), ‘wherefore also he 
is able to save to the uttermost them that draw 
near unto God through him, seeing he ever liveth 
to make intercession for them’ (v.”). Being free 
from sin He is the kind of Priest that sinners need 
(vv.768), Heis ‘the mediator of a better covenant’ 
(8°) in that this covenant is one of grace in the 
heart and not mere ineffective form. So He is the 
‘mediator of a new covenant’ (9°). His sanctuary 
is heaven itself, ‘the greater and more perfect 
tabernacle’ (9), into which He entered once for 
all, having obtained eternal redemption (v.”). He 
is both Sacrifice and High Priest (cf. W. P. DuBose, 
High Priesthood and Sacrifice, 1908). His offering 
is His own blood, that of the God-man, which was 
voluntary and so with moral value in the realm of 
spirit (v.48). This offering was made once for all 
(daraé, v.*%) and really accomplishes cleansing from 
sin (1018), He will come a second time for salva- 
tion alone (9%). The blood of Jesus has given us 
boldness to enter into the holy place (10), There 
is no other sacrifice for sin if we reject this (v.”%). 
The heroes of faith hold on to the promise of the 
Messiah which has come true in Christ Jesus, who 
is Himself the best example of faith, the Author 
and Perfecter of our faith (1139123). Once more 
the writer speaks of ‘Jesus the mediator of a new 
covenant’ (124), Christians should be loyal to 
Christ. He has not changed (138). He suffered 
without the gate that He might sanctify His own 
people through His own blood, and, if need be, we 
should be willing to leave the camp of Judaism 
and take our stand with Jesus, bearing His re- 
proach (v.%), God brought from the dead ‘the 
great shepherd of the sheep with the blood of an 
eternal covenant, even our Lord Jesus’ (v.”%). 

7. The Johannine Epistles and the Apoca- 
lypse.— We can see clear teaching about the media- 
tion of Christ in 1 John: ‘The blood of Jesus his 
Son cleanseth us from all sin’ (17), Here we have 
the picture of the continuous sacrificial efficacy 
of the blood of Christ (cf. Hebrews). ‘ And if any 
man sin, we have an Advocate (rapd«Anrov) with the 
Father, Jesus Christ the righteous’ (2'), He pleads 
our cause with the Father (cf. Ro 834), ‘And heis 
the propitiation ({Aacués) for (epi) our sins; and 
not for ours only, but also for the whole world’ 
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(22), Here the universal aspect of the work of 
Christ is presented. St. John opposes the Cer- 
inthian Gnostics who distinguished between Jesus- 
and Christ (2”; cf. 515), and shows that confession 
of the Son brings knowledge of the Father (2”). 
He presents also the purifying power of hope in 
Christ (3%). The Son of God destroys the work of 
the devil, who sins from the beginning (v.**). God 
showed His love for us by sending His only be- 
gotten Son into the world as a propitiation for 
our sins (4%). The Father has sent the Son to be 
the Saviour of the world (v.44). God abides in the 
man who confesses the Son (v.!5). The water and 
the blood bear witness to Jesus and His work (5%), 
meaning probably the baptism and the blood. The 
baptism symbolizes the death and resurrection of 
Christ for our sins. By the Son of God we come 
to know the true God and eternal life (v.?°). Con- 
fession of the true humanity of Jesus as opposed to. 
the Docetic Gnostics is absolutely essential (4%, 
2 Jn"), ; 

The Apocalypse gives a powerful picture of the 
mediatorial work of Christ. He ‘loosed us from 
our sins by his blood’ (Rev 1°). He will come 
again for judgment of the wicked (v.’) and for the 
blessing of the redeemed (227). He was dead and 
is now alive for evermore, with the keys of death 
and Hades (1!*-), Christ is the Lion of the tribe 
of Judah, the Root of David, victorious and able to. 
open the seals of the book, because He is also as a 
Lamb standing, as though He had been slain (5*”). 
Here the power of Christ is lodged in His atoning 
death. With His blood He purchased men of 
every land and nation (v.%), who worship Jesus 
as God. Those arrayed in white robes in heaven 
have been washed in the blood of the Lamb (7}**). 
Thus, as in Hebrews, Jesus is both Sacrifice and 
Priest. The Lamb is the Shepherd to guide unto 
fountains of water of life (7'7). The Lord was 
crucified in spiritual Sodom and Egypt (115). Christ 
is Conqueror at last, for the kingdom of the world 
is become the Kingdom of our Lord and of His 
Christ (v.19). Because of the blood of the Lamb 
the accuser of our brethren is cast down by the 
authority of Christ (12). The Lamb that has 
been slain has a book of life written from the 
foundation of the world (13°). The victors sing the 
song of Moses and of the Lamb (15%). The Lamb. 
shall overcome, for He is Lord of lords and King 
of kings (174). The Lamb will have His marriage 
supper, and the Bride is the company of those 
redeemed by His blood (197# 21°*), As Victor His 
garments are sprinkled with (or dipped in) the 
blood of His enemies (19). In the New Jerusalem 
the Lord God the Almighty and the Lamb are the 
temple (21**). |The Lamb is the lamp, and only those 
are there whose names are written in the Lamb’s 
book of life (21°?"). Jesus is the Root and Oft- 
spring of David, the bright and morning Star (221°). 
He otters the water of life freely to all who will 
drink (v.?"). 

See also artt. ATONEMENT, PRIEST, PROPITIA- 
TION, RANSOM, RECONCILIATION, REDEMPTION, 
SACRIFICE, SALVATION, SAVIOUR. 
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MEEKNESS 


MEEKNESS. — Meekness was hallowed as a 
Christian virtue by the beatitude of Mt 5°, though 
it is not improbable that our Lord’s use of the 
phrase ‘the meek’ implied the semi-technical con- 
notation of the OT, where they are the godly 
remnant, often oppressed and nearly always obscure, 
in opposition to ‘the rich,’ the men of violence and 
pride, who dominated the society of Israel in the 
ages of warfare, defensive and offensive. Christ’s 
own character (Mt 11°°) was the immortal witness 
of His sympathy with the saint, who was down- 
trodden, misunderstood, and persecuted, and who 
endured contradiction with courage and patience. 
‘Christ Himself is the Christian law,’ and His 
moral pre-eminence was the ground of His claim 
to human obedience; but in calling upon the race 
to take His yoke, He speaks as One ‘meek and 
lowly of heart,’ i.e. as One who had Himself 
mastered self-will, especially in the form of ‘the 
restless desire for distinction and eminence,’ and 
had subordinated His nature to the love which 
seeketh not its own, but the things of others (cf. 
J. R. Seeley, Ecce Homo!', 1873, ch. xv.). Thus, 
the meekness which He blessed and taught by His 
own conduct was the self-conquest which rendered 
Him indifferent to the glamour of external condi- 
tions such as wealth, ease, fame, and sovereignty, 
by which even the greatest minds have been 
dazzled ; and further, it was opposed to the spirit 

‘of resentment, hatred, and pride, which is often 
the product of contumely, pain, unjust suffering, 
and obscurity. For the application of this prin- 
ciple to slavery in the Christian economy of life, 
see art. SLAVE, SLAVERY. 

In apostolic literature the word ‘meekness’ 
(xpatrys, also found in the form spadrns or mpgérns, 
and mpairdGea, only in 1 Ti 6" and Ign. ad 
Trall. viii. 1) is of frequent occurrence. St. Paul 
uses it eight times and the Apostolic Fathers about 
adozen. In1 Co 4?! it is linked with ‘love,’ and 
indicates the forgiving spirit which has abandoned 
stern measures; in 2 Co 10! with émeixeca, and is 
used of Christ in a memorable phrase; in Gal 5% 
it is one of the fruits of the Spirit and in 6} is 
applied to the kindly treatment of an offender ; 
in Eph 4? the context suggests the gentleness of 
patience (cf. Col 3”, 2 Ti 2”, and Go) 40 Lee) a, 1 
it refers to the attitude of humble receptivity, and 
in 3% is a quality of Christian ‘wisdom.’ In 1 P 
35 it is united with ¢680s as a safeguard against 
the calumny with which the opponents of Christi- 
anity pursued the believer. 

In 1 Clem. xxi. 7 and xxx. 8 we find it allied 
with émeixeca (cf. Diog. vii. 4), and in Ixi. 2 with 
elpjvn; in Ep. Barn. xx. 2 it stands side by side 
with drouov7 (cf. Did. v. 2). In Ign. ad Trall. iii. 
2 it is described as ‘the power of the bishop,’ and 
later on, in iv. 2, as the weapon which is to destroy 
the ruler of this world (cf. ad Polye. ii. 1 and vi. 2). 
Hermas (Mand. V. ii. 6) links it with qovxia (cf. 
1 P 34 and 1 Clem. xiii. 4, where the corresponding 
adjectives are used, the former being detined by 
Bengel as mansuetus, ‘one who does not cause dis- 
turbance,’ the latter as tranqguilius, ‘one who bears 
calmly the disturbances of others’) and (76. XII. 
iii. 1) with wiorts. ; d 

Thus, it would appear that the ideas of patience 
under injury, the forgiving spirit, peaceableness of 
disposition and life, and gentleness toward the 
erring enter into the use of the word in apostolic 
and sub-apostolic literature. 

R. MARTIN POPE. 

MELCHIZEDEK. — The original meaning was 
probably ‘ My king is Zedek’; but the name 1s in- 
terpreted ideally in He 7%, where it is taken to 
mean ‘king of righteousness,’ and at the same 
time, because of Melchizedek’s rule over Salem (= 
‘peace’), ‘king of peace.’ Thus the personal and 
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the official titles point to the actual character of 
the man. The typical hero, first righteous and 
therefore self-governed and blessed with the tran- 
quillizing consciousness of the presence of God, 
appears to the writer as an anticipation of Him in 
whom alone righteousness and peace are completely 
realized both in His own person and life and in His 
gifts to men, Thereupon the writer proceeds to 
develop the comparison in the interest of his con- 
ception of the supreme and permanent priesthood 
of Jesus Christ. 

1. The original source of the story is Gn 14!7>-0, 
of which the literary history is still uncertain. It 
is not an integral part of any of the principal docu- 
ments, though the chapter as a whole has a few 
affinities with P. At present the only safe con- 
clusion is that it eomes from an independent 
source, of which the special characteristics cannot 
yet be determined. Nor is there any real evidence 
of a lack of historicity. The combination of kingly 
and priestly offices in one person, who was invested 
with a sacred character as a descendant of a deity, 
was a not unusual feature of government in the 
primitive ages (see J. G. Frazer, Lectwres on the 
Early History of the Kingship, 1905, p. 29 ff.), and 
may well have prevailed among the Canaanite 
tribes. Yet the writer of Hebrews need not be re- 
garded as a witness to the historicity of the narra- 
tive, or as concerning himself with such a question. 
He treats Melchizedek ideally rather than histori- 
cally, and interprets the picture preserved in 
Genesis without committing himself to any opinion 
as to its literal or biographical accuracy. His 
object is not to confirm nor to question the narra- 
tive, but to work out a conception of priesthood 
which he found in the priestly archives of his 
nation ; and in so doing he makes at least as much 
use of the silences of Scripture as of the assertions. 
Accordingly, B. F. Westcott (Hebrews, 1889, p. 
199 f.) takes him as pronouncing no judgment on the 
historical problems, but as eliciting the typical and 
abiding value of the story. 

2. Immediate source of the exposition.—The 
writer need not be conceived as going back through 
Ps 110? to the original tradition in Gn 14 and work- 
ing upon it independently ; for there is sufficient 
reason to believe that the narrative had for a 
couple of centuries engaged the attention of some 
of the religious leaders of the people, and in the 
interpretation an interesting development may be 
traced. ‘God Most High’ (He 7?) is a phrase’ of 
frequent occurrence in the Apocrypha (for the 
passages see E, Hatch and H. A. Redpath, Con- 
cordance to the LX_X, 1892 ff.), especially in Ecclesi- 
asticus; and the title ‘priest of the Most High 
God’ was revived by the Maccabzean princes, 
whilst John Hyrcanus (137-105 B.C.) combined in 
himself the triple functions of prophet, priest, and 
king (see Josephus, Ant. XIII. x. 7, BJ I. ii. 8; 
and R. H. Charles, Book of Jubilees, 1902, p. 
Ixxxviii, Testaments of the Twelve Patriarchs, 
1908, p. liff., with references there cited). Evi- 
dently the Melchizedek tradition was considered 
as pointing to the Maccabean leaders (cf. J. 
Skinner, Genesis, 1910, on 14”), in whose period Ps 
110 may have undergone its final liturgical revision. 
The Testaments of the Twelve Patriarchs is a 
Palestinian book; but Philo is a witness for the 
prevalence of a similar interest in the ancient story 
in Egypt. He argues in favour of an identifica- 
tion of Melchizedek with the Logos, whose priest- 
hood, however, is viewed as a symbol of the action 
of reason in bringing righteousness and peace to 
men (Mangey, i. 103, 533, ii. 34), The thought in 
Hebrews is clearly an advance, parallel in part 
to that between the Philonic and the Johannine 
Logos, but confronting the reader with a religion 
instead of a philosophy, and with a supreme per- 
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sonal Helper instead of with a dubious process of 
reasoning. 

3. Significance in Hebrews. — The apparent 
object of the writer was to mark the adequate and 
tinal character of the priesthood of Jesus Christ. 
As a person He is compared with Melchizedek, 
whose order of priesthood was confessedly above 
that of Aaron (g.v.); while fn regard to priestly 
acts and functions His efficiency and freedom from 
limitations are exhibited in comparison with the 
necessary defects of the Aaronic office. More 
particularly three features in the story of Melchi- 
zedek are singled out. (a) He was king as well as 
priest, and as priest-king he possessed the endow- 
ments of righteousness and peace, and was able to 
impart them with royal bounty. (6) He was dis- 
sociated from all the relations of time, neither 
qualified by priestly descent for his office, nor 
interrupted in its discharge by death (He 7°). 
(c) Accordingly, through these timeless and regal 
qualities his priesthood becomes unique, incom- 
parably above all Aaronicand Leviticalinstitutions, 
and with nothing like it in human history until the 
Incarnate comes upon the stage and takes to Him- 
self a Priesthood in which He admits no peer, and 
of which eternal and superabundant adequacy is 
the note (see PRIEST). 

4. Later developments.—In the patristic litera- 
ture of our period no objection appears to have 
been taken to the use of the story in Hebrews, 
though its classification among the alleged theo- 
phanies was early and had probably already begun. 
On the other hand, the Jewish writers adopt an 
interpretation of their own, either through dislike 
of the teaching in Hebrews, or in substitution for 
its application to John Hyrcanus, which had been 
discredited by the collapse of his influence before 
the end of his reign. Shem was identified with 
Melchizedek in early parts of the Talmud and 
Targums (Nedarim, 326, Sanhedrin, 1086, Targ. 
Jonathan), and the narrative was taken to mean 
that the priesthood was transferred to Abraham, 
while the rest of the descendants of Shem were 
excluded.. Another tradition distinguishes Shem 
from Melchizedek, but associates them in the work 
of transferring the body of Adam to Jerusalem. 
The story survives with many embellishments in 
the Ethiopic Book of Adam; and only for its be- 
ginnings, with mixed Jewish and Christian influ- 
ences at work upon it, can a place be allowed 
within our century. R. W. Moss. 


MELITA (MeNir7).—Melita, now Malta, is an 
island in the Mediterranean, 47 miles S. of Sicily, 
17 miles long, 9 miles broad, and 95 square miles 
in area. Its excellent harbours, together with its 
position in the track of ships sailing east and west, 
gave it commercial importance from very early 
times. Occupied by Pheenician settlers (Diod. v. 
12), it was long under the power of the Cartha- 
ginians, who surrendered it to the Romans in the 
Second Punic War, 218 B.c. (Livy, xxi. 51), after 
which it was annexed to the province of Sicily. 
The identity of Malta with the island on which 
St. Paul was shipwrecked on his voyage to Italy 
(Ac 281) was formerly disputed, but is now univer- 
sally admitted. The case for another Melita on 
the Dalmatian coast—the modern Meleda—was 
presented by Padre Georgi, a Dalmatian monk 
who was a native of the island (1730), and by W. 
Falconer in his Dissertation on St. Paul’s Voyage 
(31872). The theory was examined and refuted by 
James Smith in his admirable monograph on The 
Voyage and Shipwreck of St. Paul (41880). It was 
based on two groundless assumptions: (1) that 
‘the Adria’ through which St. Paul’s ship drifted 
must have been the modern Adriatic, or Gulf of 
Venice, whereas the term is known to have in- 
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cluded in the Apostle’s time the whole expanse of 
sea between Sicily, Italy, Greece, and Crete (Adria) ; 
and (2) that the N.E. hurricane, which threatened 
to drive the ship upon the African quicksands, 
must have veered completely round and sent her 
northwards through the Strait of Otranto; an 
essential point, which the passenger St. Luke, 
whose narrative is the most vivid and instructive 
account of a voyage and wreck that has come down 
from antiquity, could not have failed to mention. 

All the facts are in harmony with the theory 
that ‘St. Paul’s Bay’ in Malta was the scene of 
the shipwreck. (1) [f the E.N.E. wind, known to 
present-day sailors as the ‘ Gregalia’ or ‘ Levanter,’ 
continued to blow day after day, as it often does 
in the late autumn, the ship, having been laid to 
on the starboard tack (i.e. with her right side to 
the wind) to avoid being swiftly driven to the 
African coast, would move in the exact direction 
of Melita at the mean rate of 14 miles an hour, 
covering the distance from Clauda—about 480 
miles—in a little over 13 days (Ac 27”). The 
nautical problem is worked out by Smith (p. 125 f.). 
(2) Driven in the direction indicated, the ship could 
not enter St. Paul's Bay without passing within a 
quarter of a mile of the low rocky point called 
Koura, and it was the ominous roar of the waves 
breaking on this headland—a sound at once de- 
tected by practised ears—that led the sailors to 
surmise that some land, which they could not see 
in the stormy night, was ‘nearing’ them (v.?’; 
mpocdyew is one of the many nautical terms which 
St. Luke heard the crew use; B* has rpocdxew= 
resonare). (3) At the first indieation of danger, 
orders were given to heave the lead, and the suc- 
cessive measurements of 20 and 15 fathoms (v.%) 
exactly correspond to modern soundings taken at 
the entrance of the bay. (4) As the rapid shoaling 
proved that not a moment was to be lost, four 
anchors were cast from the stern, not, according 
to the usual practice, from the bow, for in that 
case the ship would have swung round from the 
wind, and either have wrecked herself in so doing, 
or at any rate have put herself in the worst posi- 
tion for grounding on the following day. The 
anchors could not have held in the hurricane ex- 
cept in a bottom of extraordinary tenacity, and 
the Sailing Directions state that ‘the harbour of 
St. Paul . . . is safe for small ships, the ground, 
generally, being very good; and while the cables 
hold there is no danger, as the anchors will never 
start’ (Smith, p. 132). (5) On attempting at day- 
break to beach the ship, the sailors came unex- 
pectedly upon ‘a place where two seas met’ (ré7ov 
d:0ddaccov, v.*'), which probably means (though 
there are other explanations of the difficult expres- 
sion) the narrow channel between the little island 
of Salmonetta, on the western side of the bay, and 
the mainland. 6:@dd\acoos, ‘ two-sea’d,’ was a term 
commonly used to describe the great Bosporus 
(Strabo, 11. v. 12), and St. Luke notes the fact 
that the ship met her fate at the end of a miniature 
Bosporus. (6) When she grounded herself on a 
bank covered with water too deep for wading, 
‘the prow struck’ (v.*!). This fits the conditions 
exactly, for the nearest soundings to the mud 
indicate a depth of 3 fathoms, which is what the 
corn-ship would draw; and the bottom which 
she struck is ‘of mud graduating into tenacious 
clay, into which the fore part would fix itself and 
be held fast, whilst the stern was exposed to the 
force of the waves’ (Smith, p. 144). (7) The only 
physical feature that is now missing is the sandy 
or shingly beach (alyiadév, v.39), but there are in- 
dications that a creek («éAqov dé twa) ‘must at one 
time have had a beach which has been worn away, 
in the course of ages, by the wasting action of the 
sea’ (Smith, p. 247). 
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The scene of the wreck was about 8 miles N. W. 
of Valetta, and 5 miles N. of Medina, or Citta 
Vecchia, the old capital. The local tradition on 
the subject is certainly ancient, either dating back 
to the event itself, or resting on early and reason- 
able conjecture. The earliest maps of Malta, made 
in the 16th cent., contain the Cale di S. Paolo. To 
the Hellenist Luke the kind-hearted natives of the 
island were ‘ barbarians’ (28+), a term which does 
not imply that they were savages, but merely 
that they did not speak Greek. They belonged to 
the highly civilized Phcenician race, of which the 
Carthaginians were a branch. The educated men 
in the island, of course, knew Greek, and bilingual 
inscriptions, in Greek and Punic, come down from 
the lst century. St. Paul and his company spent 
three months in Melita, and Publius, the mpéros, 
or chief man, of the island, who was subject to the 
preetor of Sicily, treated them with marked respect 
(vv.7- 10), That wpéros was an official designation is 
proved by a Greek inscription bearing the name 
of Prudens, a Roman knight, mp@ros MeNiralwy kai 
Ildrpwy, and by a Latin one containing the words 
‘Municipii Melitensium primus omnium.’ The 
fact that no snakes (v.°), either venomous or harm- 
less, are now found in Melita is accounted for by 
the increase of the population and the cultivation 
of the soil. St. Paul’s further labours in Melita, 
apart from certain acts of healing (vv.® 9), are left 
unrecorded by the historian, whose mind and pen 
hurry on to Rome. And one other fact which 
tells decisively against the Dalmatian Melita is 
the call which the Dioscwri made at Syracuse on 
the way to Puteoli (v."). There was a tradition, 
referred to by Chrysostom (Hom. 54) that St. 
Paul’s stay at Melita resulted in the conversion of 
the inhabitants. The Maltese have attached the 
name of San Paolo to a church (1610) and a tower 
near the bay, and they drink out of the ‘Ayin tal 
Razzal, or Fountain of the Apostle. 


LiveRaATURE.—Albert Mayr, Die Insel Malta im Altertum, 
1909; W. M. Ramsay, St. Paul the Traveller and the Roman 
Citizen5, 1900, p. 314f.; W. J. Conybeare and J. S. Howson, 
St. Paul, 1865, ii. 421f.; R. L. Playfair, in Murray’s Handbook 
to the Mediterranean, 1890. JAMES STRAHAN. 


MEN-STEALERS.—The word occurs only once 
in the NT—in the First Epistle to Timothy (17), 
where the writer includes the term in his list of 
those for whom the Law is intended. ‘A law is 
not intended for a righteous man but for the law- 
less and unruly ... for men-stealers (dvdpazo- 
d.orais, plagiariis [Vulg.]).’ That kidnapping was 
regarded as a serious offence by the Hebrews is 
clear from the definite statements in Ex 2118 (‘and 
he that stealethaman . . : heshall surely be put to 
death’) and in Dt 247 (‘if a man be found stealing 
any of his brethren of the children of Israel. . . 
then that thief shall die’), By the time of this 
Epistle, however, the term had less special colour 
and could describe that subtler form of man-stealing 
by which one man is made the victim of another's 
will and the instrument of his selfishness. 

R. STRONG. 

MERCURY. — ‘Mercury’ (Ac 14% RV; AV 
‘Mercurius,’ RVm ‘Gr. Hermes’), like ‘Jupiter’ 
(g.v.), is used as the Greek equivalent of some local 
Eycaotagst god. Hermes ‘is the name of a Greek 
god (corresponding to the Roman Mercury) whose 
origin and real character are perhaps more difficult 
to define than is the case with any other Greek 
deity’ (Ramsay, EBr® xi. [1880] 749). He was the 
accredited messenger between gods and men. Be- 
sides this he was the god of social intercourse, and 
hence came to be regarded as the personification 
of cleverness; that he should then be regarded as 
the patron of thieves was but a step. He is also 
spoken of as conducting the souls of the departed 
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to their last home—an idea inherited from the 
Vedic mythology. Because of his connexion with 
the wind he is generally represented as wearing 
winged shoes. St. Paul, however, was dubbed 
‘Hermes,’ ‘because he was the chief speaker,’ 
which reminds us that this deity was thought of 
as the god of eloquence. The statue of the god by 
Praxiteles in the Heraion at Olympia conceived 
him as possessing peculiar beauty and grace, which 
accords ill with the traditional portrait of the 
Apostle. The fact is that the Lycaonians were so 
wrought upon by the miracle that had been per- 
formed, and so delighted at the eloquence of St. 
Paul, that they did not stop to consider such details. 
F. W. WORSLEY. 

MERCY (éncos, olxripuds).—"EXeos means proper! 
‘a feeling of sympathy,’ ‘fellow-feeling with 
misery,’ ‘compassion.’ In the sénse of God’s pity 
for human woe, which manifests itself in His will 
of salvation, €Aeos is found not infrequently in the 
apostolic writings (ef. Ro 9” 15°, 1 P 18, Jude?!, 2 
Ti 1% 38), It is found joined with dydr7 in Eph 2%, 
with paxpoduuia in 1 Ti 17%, and with xydpus in He 
416, We find the group, grace, mercy, peace, in 
the greetings of 1 Ti 1*, 2 Ti 1°, 2 Jn*; mercy and 
peace together in Gal 61°, Jude?. 

The verb é\eéw is found in a similar sense in Ro 
ee alee tC Ord oe le ites On Nga en Tenis aso 
found of the mercy of man towards his fellow (Ro 
Dery Conese a. 28) 

oixripuds also means ‘ compassion,’ ‘ pity,’ ‘mercy,’ 
and with the adj. ofxripuwy and the verb oixrelpw 
is used both of God’s compassion for men and of 
men’s compassion for one another. In the NT 
olxripuds is mostly used in the plural, conformably 
to the Heb. non, which it translates in the LXX. 
Cf., for ofxripuds with reference to God, Ro 121, He 
10°, In 2 Co 1° God is called ‘the Father of 
mercies.’ olxripuds is used of human pity in Col 
3»; cf. olkripuwy (of God) Ja 54, oixrelpw (of God) 
Fo 92: 

In the sub-apostolic writings the usage is parallel. 
1 Clem. is specially fond of both €dcos and ofkripuds 
(Cinixer yy xVillg?, XXibeS, ekviti el 2, Ivigio, Soke 
11, lvi. 1). In Polye. Phi. we have ‘mercy ’ (éeos) 
and ‘ peace’ in the introduction. 


In conclusion, it may be pointed out that the doctrine of the 
Divine mercy isan OT rather than a NT doctrine. In the OT 
it is represented by the ascription to God of the following at- 
tributes: ‘(a@) tender compassion, rahdmim, etc., for man’s 
misery and helplessness; (’) a disposition to deal kindly and gener- 
ously with man, hanan, etc. ; (c) the divine affection and fidelity 
to man, on which man may confidently rely, as he would on the 
loyalty of his tribe or family, hesedh’ (W. H. Bennett in HDB 
iii. 345). Bennett points out that the NT use of the correspond- 
ing terms is neither frequent nor characteristic, and is only a 
faint reflexion of OT teaching. ‘The great ideas represented 
in OT by rahdimim, hanan, hesedh, and their cognates, are 
mostly expressed in NT by other terms than éAcos, oixripgot, etc. 
One might almost say that hesedh covers the whole ground of 
xdpis, éAeos, cipyvn (but see Hort on 1 P 12), and implies the NT 
doctrine of the Divine Fatherhood.’ 

LireraturE.—H. Cremer, Bibl.-Theol. Lexicon of NT Greeks, 
Eng. tr., 1880, p. 248f.; W. H. Bennett in HDB iii. 345 f. 

R. 8. FRANKS. 

MERCY-SEAT (idacripiov, propitiatorium).—The 
mercy-seat was the cover of the Ark (g.v.) of the 
Covenant in the Holy of Holies, It was sprinkled 
with the blood of the victim slain on the annual Day 
of Atonement (He 9°). ‘Mercy-seat’ is admitted 
on all hands to be an imperfect translation of the 
Greek word, being rather, like Luther’s Gnaden- 
stuhl, equivalent to Opdvos rijs xdpiros (He 4°). It 
is also frequently contended that iAaornpiov, which - 
is the LXX rendering of n753, is itself a mistake. 
In the view of Rashi and Kimchi, followed -by 
many Christian scholars, the Heb. word means no 
more than a literal ‘ covering’ (so RVm in Ex 25", 
ete.). Ritschl maintains that in both the OT and 
the NT idaoripiov designates ‘ the piece of furniture 
over the ark of the covenant in the holy of holies’ 
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(Rechtfertigung wnd Versdhnung®, il. [1889] 168). 
Nowack (Heb. Archdologie, 1894, ii. 601.) also 
gives the word a material sense, regarding it, how- 
ever, as denoting a kind of penthouse (Schutzdach, 
Deckplatte) for the ark. But the analogy of the 
Arabic kaffarat seems to justify Lagarde (and 
many others) in holding (1) that the LXX has 
rendered the original quite accurately, and (2) that 
iaorhpov means ‘the propitiating thing,’ or ‘the 
propitiatory gift.’ Wherever the word is used b 
Philo (de Vit. Mos. iii. 8, de Profug. 19, de Cherub. 
8, etc.) this is the meaning indicated by the con- 
text, and recently discovered inscriptions (W. R. 
Paton and E. L. Hicks, The Inscriptions of Cos, 
1891) prove that itacrjpov ordinarily bore this 
sense in the early Imperial period (cf. Dio Chrys- 
ostom, Ov. xi. 355 [Reiske]). 

With such a connotation the word lies at the 
heart of St..Paul’s gospel (Ro 3%). When he 
depicts Christ Jesus as set forth to be a iAaornjprov 
(or his word may be an adj., lAacryjpos), it is 
scarcely possible that he conceives the Messiah as 
a ‘mercy-seat,’ or ‘covering of the ark,’ sprinkled 
with blood—His own biood. The figure is inap- 
propriate and unintelligible. But the Apostle’s 
thought is at once apparent and impressive if he 
represents Christ as a Propitiatory. The exact 
shade of meaning which may thereafter be detected 
in the word—whether ‘the means of propitiating,’ 
or ‘the propitiatory gift,’ or ‘the propitiatory 
One ’—is of less importance. What is essential is 
the large and luminous idea of atonement. The 


Pauline teaching and the Johannine are here in |. 


agreement, each emphasizing the same central 
thought. Christ as the (Aacrjpiov (propitiatory) is 
the i\acués (propitiation) for our sins (1 Jn 2%). 


LirzraturE.—P, de Lagarde, Uebersicht tiber die im Aram., 
Arab. und Heb. tibliche Bildung der Nomina, Gottingen, 1889 ; 
H. Cremer, Bibl.-theol. Wérterbuch8, Gotha, 1895, p. 474 ff. ; G. 
A. Deissmann, Bible Studies, Eng. tr., 1901, p. 124 ff., also art. 
in EBi. JAMES STRAHAN. 


MESOPOTAMIA.—Mesopotamia is referred to 
in Ac 2%, where it is evidently. the well-known 
district between the rivers Euphrates and Tigris 
with which the name is generally associated, and 
also in Ac7?, where it is roughly parallel with ‘ the 
land of the Chaldeans’ in v.4.. The name ‘ Meso- 
potamia’ represents the Hebrew Aram-Naharaim 
in the OT, which is usually rendered ‘ Aram of the 
two rivers,’ but is more correctly Aram Naharim 
or Naharin, i.e. ‘ Aram of the river-lands’ (#Bi i. 
287). Mesopotamia reached, on the north, to the 
plains beneath the Masius range of hills. To the 
south its limits were about where Babylonia begins, 
at the so-called Median Wall, which runs from a 
little below Is (Hiv}, on the Euphrates, to a point 
just above Opis (Kadisiya), on the Tigris. It thus 
formed a deep triangle with the apex to the south 
and the base along the foot of the northern moun- 
tains. The country fell steadily from 1,100 ft. in 
the north to 65 ft. at its southern extremity, and 
consisted for the most part of a single open stretch 
cf steppe-land. 

The river Chaboras (Khabur), entering the 
Euphrates from the east near Circesium, marks off 
the three divisions of Mesopotamia -(a) the north- 
ern tracts on its west side, (4) the similar tracts to 
east of it, and (c) the steppe-land stretching away 
south to the Median Wall. As to (a), the north- 
western tracts bore the name of Osrhcene, or 
Orrhene, in Seleucid times, and the chief city of 
the district was Urfa, the Edessa of the Greeks 
and Romans. To the south of Urfa lie the ruins 
of Harran, and along the western bank of the 
Habor stretched Gauzanitis, the Hebrew Gozan, 
to which Israelites were deported by the king of 
Assyria (2 K 178). As to (6), the principal city 








of the north-eastern region was Nisibis, a busy 
trading centre and a place of frequent conflict 
between Roman and Persian armies. As to (c), 
the southern region of Mesopotamia contained 
several cities of importance. Among these may 
be mentioned Corsothe, Anatho, and Is (on the 
Euphrates), and Atre and Cene (on the Tigris). 
Along the banks of the tworivers, in this southern 
country, was a belt of cultivated land, outside 
of which the conditions were (for the most part) 
those of the Syrian Desert. : 

Mesopotamia was constantly being crossed and 
traversed by armies and caravans in ancient times, 
and was repeatedly a scene of conflict between the 
nations of the West and of the Farther East. In 
the earliest times, its history was closely bound up 
with that of Babylonia on the south. The Baby- 
lonians held predominance for long periods, in- 
Huencing the civilization to a very considerable 
extent. At the same time, the land lay open to 
Syria and Arabia, whose tribes were Meng ee 
breaking across its borders. From the Tel-el- 
Amarna tablets and certain Egyptian tribute-lists, 
it appears that a non-Semitic people, called Mitani, 
occupied the district of Nabarin between 1700 and 
1400 B.c. Harran was probably their capital city. 
After the Mitani supremacy, the country fell under 
the rule of the Assyrian kings, and in the 10th cent. 
B.C. seems to have become part of Assyria proper. 
When the Assyrian power declined, Mesopotamia 
was overrun (as it had been more or less all along) 
by Aramzan hordes from the west and south. 

LITERATURE.—EBi iii. 3050-3057; H. Winckler, History of 


Babylonia and Assyria, Eng. tr., 1907. * 
A. W. COOKE. 


MESSIAH.—See CHRIST, CHRISTOLOGY. 


METAPHOR. — Metaphor has been defined as 
‘the figure of speech in which aname or descriptive 
term is transferred to some object different from, 
but analogous to, that to which it is properly 
applicable’ (OED, s.v.). Again, ‘in metaphor a 
word in the sentence to be expressed is replaced 
by a word denoting an object in some respect 
similar ; frequently it is an abstract word which is 
replaced by a concrete’ (L. E. Browne, The Parables 
of the Gospels, p. 2). Simile, on the other hand, 
is used simply of explicit comparison, often 
introduced in English by either ‘like’ or ‘as.’ A 
parable is an extended simile, and an allegory an 
extended metaphor. Itis only in modern languages 
that the various forms of figurative speech have 
become sharply distinguished. Thus the Greek 
mapaBoA7y in the NT means not only ‘ parable’ but 
‘comparison’ (He 9°), and in Lk 4% the proverb or 
adage ‘ Physician, heal thyself,’ is called rapaS8on7. 
Likewise the Heb. 5y¥2 means not only ‘parable’ 
but ‘ by-word,’ ‘similitude’; and it is used more 
generally still of ethical maxims, didactic poems, 
or odes. But, though definitions differ slightly, 
the meaning of the English ‘metaphor’ is now 
generally standardized. 

According to Kénig, ‘Metaphor springs from the 
putting together of comparable instances of the 
material and visible and the ideal spheres’ (Stidis- 
tik, Rhetorik, Poetik in Bezug auf die biblische 
Litteratur komparativisch dargestellt), Thus he 
does not agree with W. Reichel, who in his 
Sprachpsychologische Studien (1897, p. 179) says: 
‘There is really no essential difference between 
actual and metaphorical designation.’ ‘ Accord- 
ing to my view,’ says Kénig, ‘there is still an 
essential difference in method of expression when 
the sphere of existence of both ideas that appear 
in the subject and predicate is the same, and when 
it is different.’ 

Konig divides metaphor into four classes: (1) 
both ideas are in the inanimate sphere, such as the 
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association of joy with light, and sorrow with 
darkness ; (2) an idea is taken from the inanimate 
sphere to the animate, e.g. the term ‘ Rock’ applied 
to God (frequently in the Psalms and elsewhere 
in the OT); (3) both ideas are in the animate 
sphere, e.g. the comparison of a man to a lion, 
bear, panther, dog or swine, serpent, eagle, raven, 
etc. ; (4) an idea is transferred from the animate 
sphere to the inanimate, e.g. ‘the tops of the 
mountains’ (Heb. ‘heads’), and the ‘face of the 
waters’ (Gn 1°). Closely connected with the 
last is the idea of personification : e.g. inanimate 
objects are bidden hearken to the word of God, 
as in Is 1°, ‘Hear, O heavens, and give ear, O 
earth.’ 

Not only are there no parables outside the 
Synoptists, but the use of metaphorical language 
is both more complicated and more extended. 
We still have the familiar conceptions drawn from 
everyday life—sowing, reaping, and _ harvest, 
animals and birds, the seasons, light and dark- 
ness, life and death—but as the scene shifts from 
the hillsides of Nazareth and the streets of Jeru- 
salem to the busy cities of the Greeco-Roman world 
with their ceaseless and varied activity, there are 
many phrases and metaphors in the Acts, the 
Epistles, and the Apocalypse which could hardly 
have fallen from the fies of our Lord Himself. Many 
of these expressions, too, have since so become 
part of ordinary theological language that we 
do not always at first see that they are metaphors 
at all. 

It will be convenient to divide the metaphors under dis- 
cussion as follows :— 

I. New Testament : 

(1) Acts. 
(2) Pauline Epistles. 
(3) Epistle to Hebrews. 
(4) Catholic Epistles, 
(5) Revelation. 
II. Early Christian literature to a.p. 100: 
(1) Agrapha. 
(2) 1 Clement. 


(3) Odes of Solomon. 
(4) Didache. 


I. Iy THE NT.—1. Acts.—Not many metaphors 
are found in Acts; such as there are have mostly a 
Jewish flavour and are not remarkable. 2°”: ‘they 
were pricked in their heart’ (katevirynoay rhv kapdiay ; 
ef. Gn 347 LXX xarevixOyoav ol dvdpes; Plutarch, 
de Tranquill. Animi, xix. [without prefix]). 
53 754: “were cut to the heart’ (the Gr. dcampiew 
means ‘to saw through,’ used literally in Aristo- 
phanes, metaphorically particularly in late and 
ecclesiastical Greek). 7°: ‘Ye stiff-necked and 
uncircumcised in heart and ears’ (cf. Lv 26%', Jer 
6!" 926), 121; ‘Herod the king put forth his hands’ 
(this can fairly be called a metaphor; cf. Polyb. 
III. ii. 8, éweBddrew xetpas Trois kar’ Alyvmrov). 1777: 
‘if haply they might feel after him.’ ydadgar, ‘to 
grope, is also found metaphorically in Polybius. 
This idea, like that in 178, ‘in him we live, and 
move, and have our being,’ may have come from 
contemporary philosophy. St. Paul like Stoic 
teachers ‘had a profound disbelief in the power of 
men to find God for themselves’ (P. Gardner in 
Cambridge Biblical Essays, 1909, p. 400.). 19”; 
‘So mightily grew the word of the Lord.’ 20”: 
‘grievous wolves shall enter in’ (men represented 
as beasts—a striking metaphor). 26%: ‘kick 
against the goad.’ xévrpov is also used metaphori- 
cally in 1 Co 15°: of the ‘sting’ of death. 

2. St. Paul’s Epistles.—It is obvious that in no 
writer of the NT is metaphor more important than 
in St. Paul. ‘A Hebrew of the Hebrews’ who had 
sat at the feet of Gamaliel, a student who had 
absorbed much of the intellectual culture of the 
Greek world of his day, and a citizen of the Roman 
Empire, it is not surprising that all the sides of 
his personality have left their mark on his 

















language. Sometimes his metaphors are plain 
and straightforward: sometimes he passes imper- 
ceptibly from what is metaphor to what is not, 
weaving ideas into and out of one another in a 
way possible only for one who combined in such a 
rare degree spiritual freshness and intellectual 
subtlety. ‘One of the most striking character- 
istics of St. Paul is a sort of telescopic manner, in 
which one clause is as it were drawn out of another, 
each new idea as it arises leading on to some 
further new idea’ (Sanday-Headlam, Romans’, p. 
Ix ff.). Hence his metaphors become changed 
almost in the same sentence, while the thought is 
being developed. Some of his simple metaphors, 
however, claim consideration first. 

(1) Lhe way.—l Th 1%: ‘What manner of 
entering in (émolay etcodov) we had unto you,’ 
elcodov being used of the act (as in 1 Th 2?), rather 
than of the means, of entering (He 10%, 2 P 1). 
1 Th 2”; ‘that ye should walk worthily of God.’ 
Christianity is called 7 666s, ‘the way’ (Ac 9°, etc.), 
a metaphor which, as Milligan says (Epp. to 
Thess., ad loc.), though found in classical Greek, is 
Hebraistic and is characteristic of the LXX. The 
same idea appears again in karevOvvat Thy oddy Tuar, 
‘direct our way’ (1 Th 3"; ef. Lk 17, 2 Th 3°). 

(2) The athletic ground.—This is obviously a 
metaphor which would appeal to Greeks. Ph 1°; 
‘having the same conflict which ye saw in me and 
now hear to bein me.’ 1 Ti 6%: ‘Fight the good 
fight of faith’ (this would also come under ‘ War- 
fare’) (cf. 1 Th 2, He 10”): the words &@Ano1s, 
dOrelv, ‘contest,’ ‘to take part in a contest,’ are 
obviously borrowed from the athletic ground ; 
likewise dydév, ‘conflict,’ has not our sense of 
‘agony’ at all but was simply used of the games, 
though the word appears metaphorically in Thue. 
ili. 44. 1 Co 9%-27; ‘Know ye not that they 
which run in a race run all, but one receiveth the 
prize?...’ Gal 2?: ‘lest by any means I should 
be running or had run in vain’ (the metaphor 
here might almost equally well be taken from the 
‘Way’). The same thought is in Ph 2): ‘that I 
did not run in vain, neither labour in vain’ (cf. 
Epictetus, Diss, iv. 4. 30: éN6é #6 émi Tov dyava, 
dettov huiv rl €uabes, ras HOAnoas ; ‘Come now to the 
conflict, show us what thou hast learned, how thou 
hast contested’). In 2 Th 3', ‘that the word of 
the Lord may run and be glorified’ is a curious 
mixed metaphor in the typically Pauline style— 
one thought quickly passing into another. 

(3) Warfare.—The athletic games lead on natur- 
ally to warfare. 2Co10%4:; ‘For, though we walk 
in the flesh, we do not war according to the flesh 
(for the weapons of our warfare are not of the flesh, 
but mighty before God to the casting down of 
strongholds).’ In Eph 6"!8 the metaphor is sus- 
tained, and in the beautiful phrases ‘the helmet of 
salvation,’ ‘the sword of the spirit,’ ‘the shield of 
faith’ it is both elaborated and interpreted (cf. also 
1 Co 67, 1 Th 58). In Ro 13": ‘let us therefore 
cast off the works of darkness and let us put on the 
armour of light,’ the metaphor of warfare is com- 
bined with that of light and darkness — equally 
beautiful and equally Pauline. This idea is found 
in Is 115 591”, Wis 5°, For further metaphors 
drawn from warfare, see also 1 Ti 1'8, 2 Ti 2°. 

(4) The family.—l1 Th 2": ‘But we, brethren, 
being bereaved of you for a short season. . .’ 
(droppavitw, however, is used so widely that, as 
Milligan says, the metaphor can hardly be pressed). 
Another instance of this would be 1 Th 2’, where 
the text is uncertain, ‘But we were babes in the 
midst of you, as when a nurse cherisheth her own 
children’ (for vivo, ‘ babes,’ some MSS read #rvox, 
‘gentle’; but the former reading seems to fit in 
better with the context). 

(5) Building is a favourite Pauline metaphor 
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Ro 1": ‘to the end ye may be established,’ t.¢. 
strengthened or built up. 1 Th 3?: ‘to establish 
you and to comfort you.’ 1 Ti 6": ‘laying up in 
store for themselves a good foundation against the 
time to come, that they may lay hold on the life 
which is life indeed’ (here the metaphor is changed in 
the same sentence from ‘ building’ to ‘ grasping’). 
2 Ti 2: ‘Howbeit the firm* foundation of God 
standeth...’ Cf. too 1 Co 144: ‘He that speak- 
eth in a tongue edifieth (lit. ‘buildeth up’) him- 
self.’ 

(6) The sea.—Perhaps St. Paul’s frequent voyages 
suggested to him nautical metaphors. Thus, | Ti 
19; ‘holding faith and a good conscience ; which 
some having thrust from them made shipwreck 
concerning the faith.’ The Greek vavayéw is used 
literally in 2 Co 11”: ‘thrice I suffered shipwreck.’ 
The word is also used metaphorically in Plutarch, 
Demosthenes, and Aischines. 

(7) Mirror.—1 Co 13: ‘For now we see in a 
mirror darkly.’ The significance of this would 
have been more apparent to an ancient than it is 
to a modern reader, for ancient mirrors were 
always of polished metal, and thus their reflexion 
was imperfect. According to Jewish tradition, 
Moses saw in a clear mirror but all the prophets in 
a dark one. Again, in 2 Co 338: ‘with unveiled 
face reflecting, as a mirror, the glory of the Lord.’ 

(8) First-fruits.—1 Co 15%: ‘But now hath 
Christ been raised from the dead, the firstfruits of 
them that slept.’ ‘On the morning of the 16th of 
Nisan, probably the very morning of the Lord’s 
Resurrection, the first ripe sheaf of the harvest 
was offered to God. It was the consecration of the 
whole harvest to Him. So the Resurrection of 
Christ was the pledge of the Resurrection of all in 
union with Him’ (Goudge, zn Jloc.). 

(9) Clothing.—1 Co 15%: ‘For this corruption 
must put on incorruption, and this mortal must 
put on immortality.’ 

(10) Horticultwre.—Ro 11%: ‘ For, if thou wast 
cut out of that which is by nature a wild olive tree, 
and wast grafted contrary to nature into a good 
olive tree: how much more shall these, which are 
the natural branches, be grafted into their own 
olive tree ?’ 

(11) Law.—‘It is unquestionable that various 
legal metaphors, such as adoption, inheritance, 
tutelage, slavery, manumission, were consecrated 
by him to the high office of conveying his doctrine 
and facilitating its comprehension by heathen 
minds, impoverished of spiritual conceptions and 
strangers to the novel truths he proclaimed’ (W. 
S. Muntz, Rome, St. Paul and the Early Church, 
1913, p. 48). This point has been elucidated by 
Deissmann in Light from the Ancient East, Eng. 
tr., p. 326): ‘Among the various ways in which 
the manumission of a slave could take place by 
ancient law we find the solemn rite of fictitious 
purchase of the slave by some divinity. The 
owner comes with the slave to the temple, sells 
him there to the god, and receives the purchase 
money from the temple treasury, the slave having 
previously paidit in there out of hissavings. The 
slave is now the property of the god; not, how- 
ever, a slave of the temple, but a protégé of the 
god.” St. Paul refers to this in Ro 6", Gal 41-7 5}, 
1 Co 6” 7%, ete. ‘St. Paul’s predilection for this 
whole group of images would be most beautifully 
accounted for if we knew him to have been 
previously acquainted with the Greek form of our 
Lord’s deeply significant saying about the ransom 
(Mk 10%= Mt 20%), . . . But when anybody heard 
the Greek word )urpov, ‘“‘ransom,” in the first 
century, it was natural for him to think of the 
delice ary for manumitting slaves’ (p. 331 f.). 

apyri of the Ist cent. A.D. have been discovered 
granting remission of debt. Cf. Philem!® In Col 








METAPHOR 





2'4 there is some reference to an ancient custom, 
but exactly what is uncertain. 7 ; 

(12) Miscellaneous metaphors.—An interesting 
passage is 2 Co 54: ‘ For indeed we that are in this 
tabernacle do groan, being burdened ; not for that 
we would be unclothed, but that we would be 
clothed upon, that what is mortal may be swallowed 
up of life.’ There is here a double metaphor of 
house and garment. The explanation of the 
abrupt transition may be found ‘in the image, 
familiar to the Apostle, both from his occupations 
and his birth-place, of the tent of Cilician haircloth, 
which might almost equally suggest the idea of 
a habitation and of a vesture’ (A. P. Stanley, 
Corinthians?, 1858, p. 427). oxjvos means a “hut, 
tent,’ and then the body as the tabernacle of the 
soul. 

Thence we pass to another metaphor—that of 
swallowing up (the Greek xararivw is also used 
metaphorically by Aristophanes). This passage is 
a further instance of St. Paul’s method of develop- 
ing one metaphor out of another. 

1 Co 79: ‘it is better to marry than to burn’— 
the metaphor is obvious. 

Tit 12: ‘Cretans are always liars, evil beasts, 
idle gluttons’ (lit. ‘bellies’)—a quotation from 
Epimenides. For the comparison of men to beasts 
see also 2 P 2”, The metaphor of the sow is based 
on an apophthegm of Heraclitus (Wendland, 
quoted by Clemen in Primitive Christianity and its 
Non-Jewish Sources, Eng. tr., p. 50). 

So far the Pauline metaphors we have been con- 
sidering have been simple and of fairly obvious 
interpretation. We must now pass to some less 
clear aspects of his figurative language, and this 
will take us rather deeper into his theology. ‘ The 
reader who passes from the early traditions of the 
life of Jesus to the letters of the apostle Paul feels 
himself at once in another atmosphere. A_be- 
wildering variety of ideas-is suggested to him. 
Speculations of theology and philosophy, glimpses 
of Deity and hints of various modes of causation, 
large conceptions of Providence and Creation, 
strange and indistinct forms of Law and Sin and 
Death half persons and half powers, quasi-magical 
notions attached to particular material media, 
are all blended with the impassioned emotion with 
which the writer contemplates the love which 
prompted the Father to send forth his Son, and the 
love which moved the Son to forsake his high 
estate and give himself for men’ (J. E. Carpenter 
in HJ, Suppl., 1909: ‘Jesus or Christ,’ p. 238 f.). 
This view of the Apostle’s theology, though not 
always expressed so well or so clearly, is at the 
back of the minds of many modern critics of St. 
Paul. But is it not safer to say that St. Paul 
merely drew on contemporary philosophy and 
speculation when searching for metaphorical ex- 
pressions wherein to convey the spiritual truths 
he so earnestly desired to emphasize? 

A crucial passage is Ro 8; ‘For I am per- 
suaded, that neither death, nor life, nor angels, 
nor principalities, nor things present, nor things 
to come, nor powers, nor height, nor depth, nor 
any other creature, shall be able to separate 
us... ‘St. Paul held that there was a world of 
spirits brought into being like the rest of crea- 
tion by Christ.’ ‘It is quite in the manner of St. 
Paul to personify abstractions’ (Sanday-Headlam, 
fomans*’, ad loc.). Now, if St. Paul really believed 
the creatures which he enumerates to have a 
spiritual existence in the heavenly spheres, we are 
brought at once into the region of mystical 
theology ; if he is merely personifying for the sake 
of rhetorical effect, we are simply dealing with 
metaphors. St. Paul certainly believed’ in the 
existence of angels, but how did he regard sin and 
death? Sin is to him something more than an act 
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or acts of transgression, more even than a state ; 


it is a power, at least half personified in the mind 
of the Apostle. 
through one man sin entered into the world and 
death through sin,’ and v."4, ‘death reigned from 
Adam until Moses,’ is something more than meta- 
phor. Sin and Death even if not persons are at 
least powers with objective existence. (The close 
connexion between Sin and Death had appeared 
before St. Paul—first perhaps in Sir 25°%—and was 
frequent in Jewish Apocalyptic.) But St. Paul 
passes quickly from what is metaphorical to what 
is not: thus in 1 Co 15% (quoting Is 258): ‘Death 
is swallowed up in victory’; in the mind of the 
Apostle, Death may be half personified, but 
victory hardly. Frequently it has to be left open 
what exactly St. Paul does mean. He does not 
define his terms; and his theology, here as else- 
where, is generally implicit rather than explicit. 
‘In ancient literature it is hard to distinguish 
between a person and a personification. Animistic 
ideas lie deep in the naive, popular consciousness’ 
(H. A. A. Kennedy, St. Paul’s Conceptions of the 
Last Things, 1904, p. 108 n.). 

With these facts in view, we must now consider 
a few specially difficult and obscure passages. 

1 Co 104: ‘ And the rock was Christ.’ St. Paul 
has just been referring to the passing of the 
Israelites through the sea. He says the Israelites 
‘ate the same spiritual meat’ and ‘drank the same 
spiritual drink.’ It is more usual to conceive of 
the Jewish sacraments as types of the Christian. 
St. Paul refers to the Rabbinic legend that the 
rock followed the Israelites during their march. 
‘Wherever the Tabernacle was pitched, the princes 
came and sang to the rock, ‘‘Spring up, O well, 
sing ye unto it,” whereupon the waters gushed 
forth afresh’ (HDB, art. ‘Rock,’ iv. 290). It has 
been remarked: ‘We must not disgrace Paul by 
making him say that the pre-incarnate Christ 
followed the march of Israel in the shape of a lump 
of rock!’ (quoted by Findlay in EGT, ad loc.). 
But (1) it seems clear from elsewhere that St. Paul 
believed in the pre-existence of Christ (Ro 83, 
2 Co 8°) ; (2) St. Paul seems to follow his custom 
of personification. Sometimes water is personified 
in that it is made to speak; cf. Is 55!*, Wis 114, 
Sir 241%21, Rey 2217. Philo also (Quod deterius 
potiori, p. 31 [Mangey, i. 213]) calls the Divine 
Wisdom a rock, and makes it the same as the 
manna. E, A. Abbott (Son of Man, p. 649) has 
taken these passages in support of the conception 
of speaking waters. Meanwhile the other aspect 
of the metaphor is shown in the idea of God as 
a Rock (because He remains faithful and abides). 
‘As in Ro 9° St. Paul affirms of Christ that He ‘‘is 
over all, God blessed for ever,” so here he identifies 
Him with the ‘‘ Rock of Ages” (Is 264 RVm)’ 
(Otton, loc. cit. infra). It seems as if St. Paul, 
taking the Rabbinic legend, without necessarily 
accepting it as literal truth, blended with it the 
ideas of the ‘speaking waters,’ the manna, and 
the everlasting rock of Isaiah. All this is again 
linked up with baptism and the eucharist—the only 
place in the NT where the two great Christian 
sacraments are mentioned together. Again we see 
St. Paul’s intellectual subtlety used as a vehicle of 
spiritual truth. 

For further discussion of the ‘Rock’ see E. A. Abbott, The 
Son of Man, 1910, p. 648; Robertson-Plummer, 1 Corinthians, 
p. 201; HDB, art. ‘Rock’; G. W. Otton, in Interpreter, 
x, [1914] 435-439; G. G. Findlay, in EG7, ‘1 Cor.,’ 1900, ad 
loc.; H. St. J. Thackeray, Relation of St. Paul to Contemp. 
Jewish Thought, p. 210; K. Lake, Hartlicr Epp. of St. Paul, 
IoTiep. 213); Ce Clemens: Primitive Christianity and its Non- 
Jewish Sources, p. 218; see also below, II. 3. 

Gal 43: ‘held in bondage under the rudiments 
(RVm ‘elements’) of the world.’ 4°: ‘how turn 
ye back again to the weak and _beggarly 
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Thus his language in Ro 5, ‘as 
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‘rudiments’ (RVm ‘elements’). Col 28: ‘after 


the rudiments (RVm ‘elements’) of the world.’ 
The difticulty here is the exact significance of 
oroxeta, ‘elements’: it meantin classical Greek (1) 
a letter or syllable (Plato): in the Bible only in 
He 5”; (2) a shadow of a sundial (in Aristo- 
phanes): non-Biblical; (3) element (or ground 
stuff)—Plato, Philo, Josephus, Wis 7}7; then 
specially the stars and planets; then, as every 
element has its deity, (4) divine spirit, demon 
or genius. In Gal. it may be (1) rudiments of 
religion ; (2) physical elements; (3) the attendant 
deities of the physical elements. It is probably 
(3), and only if it were (1) would it really be a 
metaphor. 

See for crocxeta, C. W. Emmet, Galatians, 1912, ad loc. ; 


J. B. Lightfoot, Galatians, 1876, ad loc.; C. Clemen, 
amas Christianity and its Non-Jewish Sources, pp. 106- 


Col 218: 19: a very difficult passage, where the text 
too is uncertain. It is related in idea to the last. 
‘Let no man rob you of your prize by a 
voluntary humility and worshipping of the angels, 
dwelling in the things which he hath seen, vainly 
puffed up by his fleshly mind, and not holding 
fast the Head, from whom all the _ body, 
being supplied and knit together through the 
joints and bands, increaseth with the increase 
of God.’ To the student of metaphors no 
passage could be more interesting—tirst comes 
the metaphor of robbing, then the reference to 
angel-worship, the second metaphor of dwelling 
in things seen (or not seen), the third metaphor 
of being puffed up, the fourth metaphor of holding 
fast the Head, blended with the fifth of Head and 
body. 

But the crux really is & édpaxev éuBaretwy (so %* 
ABD* 33* 314 424** L [vt.4™] Boh. Eth. Mcion. 
Tert. Orig. etc.) or & uh (odv) édpaxery (N°CD» ete. 
GH [Lvt &vg] Syr. [vg hl] Aeth. Chr. ete. 

Some have proposed slightly to emend the text 
and, dividing the letters differently, read: dépa 
keveuBarevwv, ‘vainly treading the air’ (or ‘stepping 
on emptiness ’)—a suggestive metaphor ; but there 
is no necessity to emend. According to Moulton 
(Grammar of NT Greek, ‘Proleg.,’ 1908, p. 239), 
wm is ‘indisputably spurious,’ so we must follow 
the first reading. This has been elucidated by 
Ramsay (Teaching of St. Paul in Terms of the 
Present Day, 1913, p. 288):-‘Among a series of 
very interesting inscriptions from the Sanctuary 
of Apollo of Klaros was one which instantly 
arrested attention : it contained the verb ‘entered ” 
(éveBarevoev), describing the performance of some 
act or rite in the mystic ritual.’ The Colossians 
knew the word in the mysteries. ‘As a quoted 
word, it causes a certain awkwardness in the 
logical sequence ; but when we take it as quoted 
and put it within inverted commas, we under- 
stand that it is like a brick imbedded in the 
living well of Paul’s words’ (p. 299). 

3. Epistle to the Hebrews.—He 3?: ‘In all 
his [God’s] house.’ otxos in the Gospels is used of 
the Temple, here of the people of God (cf. 1 P 
47,1 Ti 3). 4: The word of God is living, and 
active, and sharper than any two-edged sword 
(dicrouovy is lit. ‘double-mouthed’). That it 
‘pierces even to the dividing of soul and spirit’ 
means that it penetrates to the very depths of 
aman’s being. 5!*; ‘such as have need of milk’ 
(ef. 1 P 2%, 1 Co 3'*). Young students were 
called ‘sucklings’ by the Rabbis. 64: ‘and 
tasted of the heavenly gift.’ The idea of 
‘tasting’ divine things is from the OT. 67-8: 
‘the land which hath drunk the rain... re- 
ceiveth blessing’: ef. Plut. de Educ. Pwer. iii. and 
Eurip. Hecwba, 590-6; the idea is ‘the free and 
reiterated bestowal of spiritual impulse’ (Marcus 
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Dods in EGT, ad loc.). 6%: ‘anchor of the soul’ : 
dyxvpa is used metaphorically in Soph. fr. 612: 
unrpt maides &yxvpar Blov, ‘children are anchors of 
life to their mother.’ 722: Jesus is the ‘surety of 
a better covenant’; cf. St. Paul’s legal metaphors 
(in his case drawn mostly from slavery). 10": 
‘the footstool of his feet’ (qf. Ps 110'). 10”: 
our hearts are sprinkled from an evil conscience. 
12': ‘cloud of witnesses,’ ‘the race.’ 12%: ‘root 
of bitterness.’ 12%: ‘Our God is a consuming 
fire” (ef, Dt 44% 93) ° 13%. the ‘saerinces ot 
praise’ is the ‘fruit of lips.’ 13°: the familiar 
Johannine metaphor of the ‘shepherd of the 
sheep.’ 

4, Catholic Epistles.—(a) The Epistle of James 
is peculiarly interesting: traditionally, and in 
the opinion of many modern critics, the work 
of James, the Lord’s brother, it shows many 
parallels with the Synoptic Gospels. ‘The love 
of nature, the sympathy in all human interests, 
the readiness to find ‘‘sermons in stones and good 
in everything” must have characterized the child 
Jesus and coloured all His intercourse with His 
fellows from His earliest years. It is interesting, 
therefore, to find the same fondness for figurative 
speech in the Epistles of His brothers, St. James 
and St. Jude’ (Mayor, Ep. of St. James*, p. Ixii). 
Thus Ja 1; ‘The lust, when it hath conceived, 
beareth sin: and the sin, when it is fullgrown, 
bringeth forth death.’ The same metaphor is 
found in Ps 7" and in Philo (ed. Mangey, i. 
40, 149, 183). 7: ‘The Father of lights, with 
whom can be no variation, neither shadow that 
is cast by turning’; cf. Mal 4?, Ps 27! 36°), Is 
60! 19-20 | Jn 15, Wis 7%: also Test. Abr. (ed. 
M. R. James, p. 37) (where the archangel Michael 
is called ‘ Father of all lights’), Philo (ed. Mangey, 
i. 579, 637), and Plato (Rep. vi. 505, vii. 517). 
Sometimes St. James, in his symbolical language, 
reminds us of the Synoptists. The remarkable 
passage 3° contains several metaphors; most 
striking is v.®: the tongue ‘setteth on fire the 
wheel of nature and is set on fire by hell.’ The 
wheel, catching fire from the glowing axle, is 
compared to the wide-spreading mischief done 
by the tongue. vyéveo.s (tr. ‘nature’) means (1) 
birth; (2) creation; (3) the seen and temporal 
as opposed to the unseen and eternal ; the ‘ wheel’ 
means either the incessant change of life or (if 
the wheel is at rest) the circle of life. Other 
metaphors are 414 5%, etc. 

(6) 1 and 2 Peter.—1 P 1*: ‘sprinkling of the 
blood of Jesus Christ.’ 1%: ‘girding up the loins 
of your mind.’ 2%-7; ‘chief corner stone.’ 2”: 
‘shepherd of your souls.’ The same metaphor 
appears again in 5% %4; ‘flock of God,’ ‘chief 


Shepherd.’ 5: ‘Babylon’ may be either literal 
or metaphorical : probably the former. 2 P 18: 
‘unfruitful.’ 1%; ‘tabernacle’ (cf. 2 Co 5}). 


1%: ‘and the day-star arise in your hearts.’ 
23; ‘make merchandise of you.’ 27; ‘springs 
without water.’ 

(c) The Johannine Epistles have not many 
metaphors—those there are are of course conceived 
of as are those in the Fourth Gospel, e.g. the dwell- 
ing on light inlJn1. In 4!: ‘prove the spirits, 
whether they be of God,’ mveduara do not seem 
to be personified. 418; ‘perfect love casteth out 
fear.’ In 1 Jn 2 and 2Jn7 we have mention of 
the Antichrist (see below under ‘ Revelation’). 
The phrase, ‘Even now have there arisen many 
antichrists,’) seems to show that the word is 
taken generally and metaphorically for false 
teachers. 

(d) Jude has resemblances sometimes to James, 
sometimes to Revelation (cf. Jude® with Rev 127), 
In v.° that the angels are ‘kept in everlasting 
bonds’ is to be taken literally, not metaphorically. 





In vv.'*!3 we have a string of metaphors: the 
wicked are called ‘hidden rocks,’ ‘shepherds 
that without fear feed themselves,’ ‘clouds with- 
out water,’ ‘autumn trees without fruit,’ ‘wild 
waves,’ ‘wandering stars.’ v.%: ‘snatching them 
out of the fire’ (cf. Zec 3”). . . 

5. Revelation.—Metaphor in Revelation raises 
peculiar difficulty. ‘Though elsewhere in the cei 
metaphors are frequent and not always sharply 
detined, here in an Apocalypse they are so much 
part and parcel of the whole book that, short of 
discussing them in detail along with allied problems 
of interpretation, the only possible course in a 
short article is to make a few brief generalizations. 
Ordinary metaphors shade off into theological and 
(occasionally) mythological conceptions, so that we 
cannot separate one trom the other. But it is 
necessary to state briefly the method of interpre- 
tation of the Apocalypse without which the meta- 
phors, as everything else in it, are obscure. This 
seems to be done satisfactorily only if we pursue 
concurrently several different lines of interpreta 
tion : (1) the contemporary-historical (reference i 
events of the writers own day); (2) the eschato. 
logical (the foretelling of the end of all things 
under symbolic imagery) ; and (3) the mythological 
(particularly in ch. 12); also (4) the author un- 
doubtedly had visions wherein he saw spiritual 
things portrayed ; and (5) it is difficult to leave out 
of account the existence of sources. The danger 
of interpretation is not so much to refuse to see 
metaphor, as to see it where it is really not present 
at all: many things which to some critics have 
seemed only ‘crude symbols’ of spiritual truth 
were probably to the writer literal truth of things 
he had seen—none the less real because he had 
seen them not with his bodily eyes but with the 
eye of faith in a vision. How far this was so 
must remain uncertain, but the point must not be 
overlooked entirely. ‘No scene in the great 
Christian Apocalypse can be successfully repro- 
duced upon canvas ; ‘“‘ Theimagery . .. issymbolic 
and not pictorial ” (Westcott)’ (Swete, Apocalypse’, 
p. exxxviii). But because we cannot pictorially 
conceive of a thing, we have no right simply to 
say it is a metaphor. 

As an illustration of the difficulty of interpreta- 
tion in this book we may take the conception of 
Antichrist, mentioned only by name in the Epistles 
of St. John. Here an ancient Babylonian myth, 
which has passed through various stages and has 
left traces in the OT, and which is referred to in 
2 Th 3, is taken over by the Apocalyptist. The 
beast in Rev 13 and 17 is somehow Antichrist, 
though he may also stand for Nero and Domitian. 
Can we say that the term ‘ beast’ is a ‘metaphor’ 
standing for a Roman Emperor? The value we 
attach to the Apocalypse is dependent on whether 
we think it substantially a divine vision vouch- 
safed to the Seer of Patmos or a mere interesting 
congeries of symbols. But a question of termino- 
logy shades off indistinctly into one of theology 
and interpretation. ‘ 

For Antichrist see W. Bousset, The Antichrist Legend, Eng 
tr., 1896; H. B. Swete, ‘ Antichrist in the Province of Asia, 
in Apocalypse of St. John*, pp. Ixxviii-xciii; A. E. Brooke, 
Johannine Epistles, pp. 69-79. 

Il. IN EARLY CHRISTIAN LITERATURE TO 
A.D. 100.—1. Agrapha.—(a) Oxyrhynchus Logion 
5 (No. 30 in HDB v., art. ‘Agrapha’): éyecpov rov 
AOov Kakel evpjoes we, oxicov Td EVNoY Karyw Exel ecu, 
‘Raise the stone and you will find me, cleave the 
wood and there am I.’ The metaphor means that 
we shall find our Lord in the ordinary occupations 
of daily life. (6) Saying quoted in Clem. Alex. 
Strom. 1. 28.177 (No. 58 in HDB): yivecde 5é SéKipor 
Tpamefgirat, Ta pev amodokiudtovres, TO dé kaddv Karé- 
xovres, ‘Show yourselves approved money-changers, 
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rejecting some but keeping what is good’ (rparegirns | that welter of rites and cults in the Greco- 


in the NT only in Mt 25%”). Origen, in Johann. 
xix. 7, also quotes ddx:uor rparetirar ylvecbe; and 
it is quoted elsewhere. Cf. the other Oxyrhyn- 
chus Logion (3) (No. 28 in HDB), ‘and I found 
all men drunken and none was athirst among 
them. And my soul is pained for the sons of men 
because they are blind in their heart and see not, 
poor and they know not their poverty.’ In another 
fragment we have: ‘Jesus saith, Who are they 
that draw us into the Kingdom, if the Kingdom 
be in heaven? Verily I say unto you, The birds 
of the heaven, and every creature that is under 
the earth and in the earth and the fishes of the 
sea, these are they that draw you’ (see Grenfell- 
Hunt, Sayings of Our Lord, 1897, and New 
Sayings of Jesus, 1904). 

2.1 Clement.—viii.: cay Gow al duaprlar duav 
amd THs yijs Ews Tov ovpavod, Kal édv Gow muppdrepar 
K6Kkou, Kai wedavwrepar odxkov, ‘if your sins reach 
from earth to heaven and are redder than scarlet 
and blacker than sackcloth . . .’ (a reminiscence 
of Is 18). xxx.: évivowueba Thy dudvorav, ‘let us 
clothe ourselves with concord.’ xxxiii. : év épyos 
ayabots mavres éxocunOncay ol Sixasor, ‘ All righteous 
men have been adorned with good works.’ xxxvii. : 
Christians are compared to soldiers ; the metaphor 
is sustained throughout the chapter. lvii.: «éupav- 
Tes Ta ovata THs Kapdias Uuav, ‘bending the knees 
of your hearts.’ 2dovra: rs EavTdv 6500 Tovs Kaprovs, 
‘they shall eat the fruits of their way.’ 

3. Odes of Solomon.—These are full of beautiful 
and striking metaphors, of which the following are 
instances. i. 4: ‘Thy fruits are full grown and 
perfect, they are full of thy salvation.’ iv. 9: ‘distil 
thy dews upon us and open thy rich fountains that 
forth to us milk and honey.’ ix. 8: ‘An ever- 
asting crown for ever is truth. Blessed are they 
who set it on their heads.’ xi. 5,7: ‘And I was 
established upon the rock of truth... and I 
drank and was inebriated with the living water’ 
(cf. 1. Co 10: ‘the rock was Christ,’ above). xiii. 2: 
‘Love His holiness and clothe yourself therewith.’ 
xvii. 13: ‘And I sowed my fruits in hearts, and 
transformed them into myself.’ xxii. 4, 5: ‘He 
who gave me authority over bonds that I might 
loose them ; He that overthrew by my hands the 
dragon with seven heads’ (Titus or Pompey [7]; ef. 
Ps 744, Ezk 29°). xxv.8: ‘And I was clothed with 
the covering of thy Spirit, and thou didst remove 
from me my raiment of skin’ (here and in xxi. 2 the 
reference is to Gn 3”!). xxxi.2: ‘error went astray 
and perished at His hand: and folly found no path 
to walk in, and was submerged by the truth of 
the Lord’ (here, as elsewhere in Jewish and early 
Christian literature, qualities are personified). 

See J. H. Bernard, Odes of Solomon (TS viii. 8 [1912)); 
J. Rendel Harris, Odes of Solomon?, 1911, An Early Christian 
Psalter (abridged translation of Odes), 1909. 

4. Didache.—i. 1: dd0i dvo elci, wia THs fwijs, Kal 
ula To0 Bavdrov, ‘the way of life and the way of 
death’ (cf. Christianity as ‘the way,’ Ac 9?, 2 P 





2"). i. 6: lipwrarw 7 Edenuootvyn cou els Tas XeEipds 
cov, ‘Let thine alms sweat into thine hands.’ 


vi. 2: ef ev yap dtvacar Baordcar bdov Tov fvydv TOU 
xuptov, ‘if thou art able to bear the whole yoke of 
the Lord.’ xii. 5: xpurréuwmropos, ‘making trade of 
Christ.’ xvi. 3: kal orpadjoovrac ta mpdBara els 
NvKous, ‘and the sheep shall be turned into wolves.’ 

General results of study of metaphors. —The 
above lists, by no means exhaustive, of metaphors 
in the NT and early Christian literature, show 
how rich and various was the stock of ideas from 
which the writers of Christian antiquity drew to 
illustrate the gospel message with which their 
heart was aflame. It is obvious that to under- 
stand aright we must know something of the back- 
ground of the Early Church in the pagan world, 











Roman and Oriental world whici modern research 
has done so much to make vivid. Yet some are 
probably mistaken in attaching too much import- 
ance, or the wrong sort of importance, to all this: 
the phraseology in which the gospel message was 
first clothed had often extraneous origin; the 
message itself was fresh and unique. External 
influences may account for the form but not for 
the fact. It may be that in some cases a metaphor 
or figure, not only of word but of thought, affected 
the thought which it clothed, and this is the sole 
argument for ‘mythology’in the NT. This leads, 
in conclusion, to the psychological aspect of meta- 
phor. Psychology ‘proves the fundamental con- 
nexion between the religious and the non-religious 
aspects of Life and Thought’ (S. A. Cook, Founda- 
tions of Religion, 1914, p. 91). All spiritual truths 
are conceived through imperfect symbols, but the 
symbol must be examined, and what is essential 
separated from the outward form, before the truth 
within can be clear. 

LiteraturE.—For Metaphor as a whole: F. E. KGénig, artt. 
‘Style of Scripture’ and ‘Symbols and Symbolical Actions’ in 
ADB v., Stilistik, Rhetorik, Poetik, in Bezug auf die biblische 
Litteratur, komparativisch dargestellt, 1900; L. E. Browne, 
The Parables of the Gospels (Hulsean Prize Essay), 1913; W. 
Sanday, Christologies Ancient and Modern, 1910, ch. ix.: 


‘The Guiding Principle of Symbolism.’ 
For the books of the NT, the best Commentaries; especially 


Sanday-Headlam, Romans5 (ICC), 1902; Robertson - 
Plummer, 1 Corinthians (ICC), 1911; H, L. Goudge, 
1 Corinthians (Westminster Com., 1903); J. Armitage 


Robinson, Ephesians, 1903; G. Milligan, Thessalonians, 1908 ; 
J. B. Lightfoot, Philippians, 1878; J. B. Mayor, Ep. of St. 
James, 1910; A. E. Brooke, Johannine Epistles (ICC), 1912 ; 
H. B. Swete, Apocalypse of St. John*, 1907. 

General: C. Clemen, Primitive Christianity and its Non- 
Jewish Sources, Eng. tr., 1912; H. St. J. Thackeray, Relation 
of St. Paul to Contemporary Jewish Thought, 1900; G. A. 
Deissmann, Light from the Ancient East, Eng. tr.2, 1911. 
Other authorities quoted in the text. L. D. AGATE. 


MICHAEL (Heb. 5x2», ‘Who is like God ?’).— 
In Dn 10?! Michael is described as the ‘ prince,’ 7.e. 
the patron or guardian angel of Israel, in antithesis 
to the ‘ prince’ of Persia and the ‘prince’ of Greece 
(v.2°), In the account of the troublous times of the 
Last Days in 12!, Michael, ‘the great prince,’ is 
Israel’s champion, by whom deliverance is wrought. 
These are the only references supplied by the OT, 
but they exercised a powerful influence upon the 
Jewish tradition that grew up regarding Michael 
(in which he further appears as one of the seven 
archangels and the chief of the four great arch- 
angels), and through this upon NT conceptions. 
In the NT he is twice mentioned by name (Jude®,, 
where he is described as ‘ the archangel,’ and Rev 
127), and in both cases discharges functions that: 
are in keeping with the position assigned him im 
Daniel. (1) In Jude® (ef, Dt 34), which is basedi 
on the apocryphal Assumption of Moses (see Orig. de 
Princip, il. ii. 1), he stands forward as the repre- 
sentative of Israel to dispute the Devil’s claim to 
possess the body of Moses, a claim made, according 
to the apocryphal book, on the two grounds that 
the Devil was the lord of matter and that Moses 
had been guilty of slaying the Egyptian (see Charles, 
Assumption of Moses, 1897, p. 105tf.). (2) In Rev 12? 
as in Dn 12 Michael] plays a leading part in the 
conflict that is to issue in the Messianic triumph 
of the Last Days. In accordance with the Jewish 
eschatological idea of a celestial battle which is to 
precede this triumph ($26. Orac. iii. 796 ff.), there 
is war in heaven, and Michael and his angels go 
forth to war with the great red dragon (otherwise: 
described as ‘ the old serpent, he that is called the 
Devil and Satan,’ v.*) and his angels, with the 
result that the latter are overthrown and cast. 
down to the earth. The significant thing here is. 
the position assigned to Michael. It is by him, 
not by the ‘man child who is to rule all the nations 
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with a rod of iron’ (v.°), that the dragon is over- 
come and cast out from heaven (cf. Bousset, Der 
Antichrist, 1895, p. 151 ff.). 

There are two other passages in the NT where 
Michael, though not mentioned, appears to be 
referred to. (1) In Ac 7% he is probably to be 
identified with the angel who spoke to Moses in 
Mount Sinai. According to Gal 3! the Law was 
‘ordained by angels,’ and in He 2? ‘the word’ is 
described as ‘spoken by angels’ (cf. Jos. Ant. Xv. 
v. 3). In Jub. i. 27, ii. 1, however, it is the angel 
of the presence who instructs Moses and delivers 
to him the tables of the Law, and in what was 
probably the original Asswmption of Moses (pre- 
served only in Greek fragments) ‘Michael the 
archangel’ is expressly said to have taught Moses 
at the giving of the Law. (2) In 1 Th 4% ‘the 
voice of the archangel and the trump of God’ sug- 
gests another reference to the Michael of Jewish 
tradition. This is the only place in the NT besides 
Jude® where the word ‘archangel’ occurs, and 
though the archangel in this case is not named, it 
is natural to suppose that the great archangel is 
meant. ‘The voice of the archangel’ and ‘the 
trump of God’ are evidently to be taken as parallel 
expressions (cf. Mt 24%1, ‘He shall send his angels 
with a great sound of a trumpet’), and it is a 
common feature of the later Jewish tradition of 
the Day of Judgment that the trumpet is blown 
by Michael the archangel (see Bousset, op. cit. p. 
166). J. C. LAMBERT. 


MIDIAN (AV Madian, Ac 7?9).—This was the 
name of a people broken up into several clans and 
inhabiting N.W. Arabia. One clan, the Kenites, 
dwelt near Mount Sinai, and to it Moses fled from 
Pharaoh (Ex 2%). Its chief was Jethro (or Reuel), 
whose daughter Moses married (v.”). In the days 
of the Judges they extended further north and 
made inroads into central Palestine. But they 
were severely defeated by Gideon (Jg 6. 7), and are 
soon after lost to history. The town of Modiana 
mentioned by Ptolemy (Geog. vi. 7) as being on 
the N.W. coast of Arabia may be a late trace of 
them. Midian is probably used by later Jewish 
writers with a spiritual reference, symbolizing the 
Church’s final triumph over its foes (e.g. Is 9 60°, 
Hab 37). 

Literature. —G. A. Smith, HGHL, 1897, p. 525; also art. 
‘Midian’ in HDB. J. W. DUNCAN. 


MILETUS (MéAnros).—Miletus was an ancient 
Greek colony on the coast of Caria, and became 
the most flourishing of the twelve free cities which 
formed the Ionian League. Five centuries before 
Christ it ‘had attained the summit of its prosperity, 
and was accounted the ornament (mpécxnua) of 
Ionia’ (Herod. v. 28), being unquestionably the 
greatest of Greek cities at the time. Favourably 
situated on the S. shore of the Gulf of Latmos, and 
possessing four harbours, it controlled the trade of 
the rich Meander Valley, and was without a rival 
in the commerce of the Aigean. 

‘The citizens,’ says Strabo (xv. i. 6, 7), ‘have achieved many 
great deeds, but the most important is the number of colonies 
which they established. The whole Euxine, for example, and 
the Propontis, and many other places, are peopled with their 
settlers. . . . Illustrious persons, natives of Miletus, were 
Thales, one of the seven wise men, his disciple Anaximander, 
and Anaximines the disciple of Anaximander.’ 

After the capture of Miletus by Darius, who 
massacred the inhabitants (494 B.c.), and by Alex- 
ander the Great (334), its days of greatness and 
glory were ended. The trade of the Meander 
Valley was diverted to Ephesus, and, before the 
coming of the Romans, Miletus, though still called 
a ‘metropolis’ of Ionia, had become a second-rate 
commercial town, which the conquerors did not 
think it necessary to link up to any important city 


by one of their greatroads. Having no longer any 
political importance, it became more and more 
isolated, and nature gradually completed its ruin 
by filling its harbours and almost the whole gulf 
with the silt of the Mzander(Pliny, HN ii. 91, v. 31). 
Its site—known as Palatia, from the ruins of its 
great theatre—is now 5 or 6 miles from the sea, 
and the island of Lade, which Strabo (XIV. i. 7) 
mentions as lying ‘close in front of Miletus,’ is now 
a small hill in the plain. 

St. Paul did not select such a decaying city as a 
base of missionary operations, and its connexion 
with the record of his activity is a mere accident. 
At the end of his third journey, when he was 
hastening to Jerusalem to attend the Feast of 
Pentecost, he deliberately chose at Troas a ship 
which was not to touch at Ephesus, where it was 
probably still unsafe for him to appear, and where 
in any case his time would have been very short 
(Ac 20!6). But when the coaster in which he was 
sailing, and whose movements he naturally could 
not control, came to Miletus, he unexpectedly 
found that he would be detained there for some 
days, and it occurred to him that in the interval 
he might send a messenger to Ephesus—30 miles 
distant in a straight line, and somewhat further by 
boat and road—and summon its elders to meet him. 

If his ship sailed from Samos (or Trogyllium, ac- 
cording to D) early in the day, and thus took ad- 
vantage of the northerly breeze which rises in the 
/Egean every morning during the summer and dies 
away in the afternoon, he would reach Miletus, 25 
(or 20) miles distant, before noon., His messenger 
probably didnot make the great detour by Heracleia 
at the head of the gulf, but waited for the gentle 
south wind (called the Jmbat), which blows after 
sunset, to take him across to Pyrrha or Priene. 

Strabo makes the ancient topography clear. ‘From Heracleia 
to Pyrrha, a small city, is about 100 stadia by sea, but a little 
more from Miletus is Heracleia, if we include the windings of 
the bays. From Miletus to Pyrrha, in a straight line by sea, is 
30 stadia; so much longer is the journey by sailing near the 
land’ (xIV. i. 8, 9). 

Passing through Priene, crossing Mt. Mycale, 
and speeding along the coast road, the messenger 
might reach Ephesus by midnight. The elders 
would travel south next day to Priene or Pyrrha, 
and get the northerly wind to take them over the 
bay to Miletus on the following morning. St. Luke 
writes as an eye-witness of the meeting, fellowship, 
and parting of St. Paul and the Ephesians, the 
record of which has given Miletus an abiding con- 
secration. The Apostle’s address to the elders, 
with its lofty ideal of pastoral duty, reads ‘as an 
unconscious manifesto of the essence of the life and 
ministry of the most influential exponent of Chris- 
tianity’ (J. V. Bartlet, Acts [Century Bible, 1901], 
p. 327). 

Miletus is mentioned again in 2 Ti 4”: ‘ Trophi- 
mus I left at Miletus sick.’ This has been regarded 
as proving that St. Paul, released from his Roman 
prison, resumed his work in the East, and after all 
revisited the scene of his pathetic farewell. But 
many scholars prefer a different construction. As- 
suming that the passage in question occurs in a 
brief note (2 Ti 4% 1-18. 20. 219) sent to Timothy from 
Macedonia, and afterwards editorially incorporated 
in a longer letter written to him from Rome, they 
date the visit to Miletus before the one recorded 
in Ac 20%. When St. Paul was leaving Ephesus, 
intending to return by Macedonia to Corinth (1 Co 
16°), he may have had reasons for first visiting 
Miletus, and been obliged to leave Trophimus, 
who became sick there; or, though he did not 
personally visit Miletus, he might use a condensed 
expression, which meant that his friend, shaving 
been sent to Miletus and detained there by sick- 
ness, was unable to return to Ephesus before the 
time of sailing, and so was left behind. 
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Miletus has extensive ruins, of which the most 
remarkable is the theatre, and the site has been 
excavated by Wiegland for the Berlin Academy 
(SBA W 1900 ff.). JAMES STRAHAN. 


MILLENNIUM.—See EscHaToLoGy, PAROUSIA. 


MILLSTONE (xAos; in Rev 18% TR, following 
B, has widov; L WH, following A, have pvtduwor ; 
Chas pudcxdv ; Lat. mola).—The mill of the ancients 
(as of many Syrians to-day) was a quern—two 
circular stones, of which the upper and smaller 
rotated upon the other. The hard and monoton- 
ous labour of grinding was imposed on women; in 
wealthier houses, on female slaves (Ex 115, Mt 24“). 
If the upper stone was small, it was turned by one 
person ; if it was of greater size, two, three, or 
even four slaves required to work together at the 
task. The heavy toil was often somewhat lightened 
with asong. The writer of the Revelation alludes 
to these things in two successive verses. A great 
millstone flung impetuously (dpuyjuarr, ‘with a 
rush,’ or ‘indignantly’; see LXX Hos 5°) into the 
sea, to rise no more, is his image of the overthrow 
of Imperial Rome (Rev 187!). So complete is the 
desolation he foresees, that the sound of the mill 
(gwv} wwAov, the GdH émimvros of the classics; cf. 
LXX gwvi rijs addnPovons in Ee 124), the familiar 
murmur of domestic life, will never be heard again 
in the ruined city, which will have become a city 
of death (Rev 18%"). 


LITERATURE.—J. Yates, art. ‘Mola’ in Smith’s DGRA2; G. 
M. Mackie, Bible Manners and Customs2, 1903; W. Carslaw, 
art. ‘Mill, Millstone’ in HDB; A. R. S. Kennedy, art. ‘Mill, 
Millstones’ in EBi; C. M. Doughty, Travelsin Arabia Deserta, 
1888, ii. 179. JAMES STRAHAN. 


MIND.—1. The noun.—While in the OT ‘heart’ 
is used to represent man’s whole mental and moral 
activity (cf. Gn 6° ‘every imagination of the 
thoughts of his heart’), psychological terms begin 
to be employed in the NT with more discrimination 
and precision, and ‘mind’ comes into use to denote 
the faculty of thinking, and especially the organ 
of moral consciousness ; the fundamental Gr. word 
being vofs, with which must be associated its deriva- 
tives vénua, didvoa, évvora. It is suggestive, how- 
ever, of the persistence of the OT psychology and 
terminology in the early Apostolic Church that, 
outside of the Pauline Epistles, vois, the specific 
word for ‘mind,’ occurs only in Lk 24*, Rev 1318 
179, though é:dvoa and évvoa are occasionally found. 
In the AV of Ac 14”, Ph 1”, He 123 ‘mind’ repre- 
sents yvx7, which in the RV is properly rendered 
‘soul’; in Philem 4, Rev 17! it stands for yrwun, 
‘judgment,’ ‘opinion’; in Ro 8%” for gpdvnyua, 
which denotes not the mental faculty itself, but its 
thoughts and purposes. } 

As illustrating St. Paul’s use of vos and helping 
us to appreciate the distinctive meaning he at- 
taches to the word, it is important to notice two 
contrasts in which he sets it, in the one case with 
‘flesh’ (cdp) and in the other with ‘spirit’ (vetua). 
In Ro 72-25 he contrasts the mind with the flesh, 
i.e. with the sinful principle in human nature ; and 
the law of his mind, which is also the law of God, 
with the law in his members or the law of sin. 
Here the mind is clearly the conscience or organ 
of moral knowledge, man’s highest faculty, by 
which he recognizes the will of God for his own 
life. And when in Ro 88 the Apostle speaks of 
‘the mind of the flesh’ (cf. Col 218, ‘fleshly mind’), 
the suggestion is that man’s highest faculty has 
been debased to the service of what is lowest in his 
nature, so that the mind has itself become fleshly 
and sinful. In 1 Co 1415-1, again, where vois 
(which EV renders here by ‘ understanding’) is 
contrasted with mwvedua, the antithesis is between 





man’s natural faculty of conscious knowledge ana 
reflexion and that higher principle of the Christian 
life which is Divinely bestowed, and which, as tn 
the case of the gift of tongues, may manifest itself 
in ways that lie beyond the reach of consciousness. 
The mind, as man’s highest natural faculty, thus 
stands between the flesh, as the lower and sinful 
principle in his nature, and the spirit, which is the 
distinctive principle of the Divinely given Chris- 
tian life. And, as the mind may be dragged down 
by the flesh until it becomes a ‘mind of the flesh,’ 
so it may be upraised and informed by the spirit 
until it becomes a ‘mind of the spirit’ (Ro 88; ef. 
12?, Eph 4%). See artt. FLESH, SOUL, SPIRIT. 

2. The verb.—The verb ‘to mind’ is used in- 
transitively, in the sense of to intend or purpose, 
in Ac 2013 (Gr. uédXNovres, RV ‘intending’). With 
the same signification ‘to be minded’ occurs in 
Ac 27 (Gr. BovdecOa), v.17 (TR BovdeverOa, WH 
BotdecGat). More frequently ‘to mind’ (Gr. ¢pov- 
etv) is found in the transitive sense of ‘to think 
about,’ ‘to direct one’s mind to’ (Ro 8°, Ph 31% 1%), 
Sometimes ¢poveiv is translated ‘to be minded,’ and 
in such cases the phrase is equivalent in meaning 
to the transitive verb (Gal 51, Ph 3%). The parti- 
ciple ‘minded’ is met with in the AV in a number 
of phrases—‘ likeminded’ (Ro 15°, Ph 22), ‘feeble- 
minded’ (1 Th 5%), ‘doubleminded’ (Ja 18 48), 
‘highminded’ (Ro 11%, 1 Ti 617, 2 Ti 34), ‘sober- 
minded’ (Tit 2), which are represented in the 
original by various verbs and adjectives. For 
‘carnally minded’ and ‘spiritually minded’ in Ro 
8° (76 ppdynua THs capkés . . . TOO mvevparos) should 
be substituted as in the RV ‘the mind of the flesh,’ 
‘the mind of the spirit.’ 


LiTERATURE.—Grimm-Thayer, Greek-Eng. Lex. of the NT2, 
1890, 8.v. vods; H. Cremer, Bib.-Theol. Lex. of NT Greek, 
1880, p. 435 ff. ; J. Laidlaw, The Bible Doctrine of Man, 1895, 
p. 123ff.; B. Weiss, Biblical Theology of the NT, Eng. tr., 
1882-83, i. 475 f.; HDB, art. ‘ Mind.’ J. C. LAMBERT. 


MINISTER, MINISTRY.—In discussing these 
two terms we have to consider six groups of Greek 
words which occur in the Bible in connexion with 
ministering or serving. They run in triplets, each 
triplet consisting of a concrete noun, an abstract 
noun, and a verb—‘ minister,’ ‘ministry,’ and ‘to 
minister.’ These six groups are—didkovos, diaxovla, 
Stakovetv ; SodAos, Sovdeia, SovAeveww ; vnpérys, [Varnp- 
eola], vrnpereiv; [Adrpis], AaTpeia, AaTpevew ; ecroupyds, 
Aerroupyia, Netroupyetv ; Oepdmwv, Oepareia, Oepameverv. 
All these are found in the NT excepting tmrnpecia, 
which occurs in the LXX in Job and Wisdom, 
and )drpis, which occurs only in the enlarged text 
of Job 2°. With regard to nearly all of them it 
will be found that both the AV and the RV use 
different English words to translate the same Greek 
word, while different Greek words are sometimes 
translated by the same English word. This could 
hardly be avoided without doing injustice to the 
meaning of various passages. In all languages 
words have different shades of meaning, and in 
some cases the same word has two or more very 
different meanings ; there are very many instances 
of this in the Greek of the NT. 

The fact that we have no less than six sets of 
words to express the idea of ‘minister’ and 
‘ministry’ is strong evidence that there was as 
yet no regular organization of ministers with 
distinct titles indicating specific duties. This im- 
pression is confirmed when we find that English 
translators are unable to reserve a separate English 
word for each of the different Greek words. Kvi- 
dently these different Greek terms do not each 
represent a class of officials; but individuals who 
undertake work of a similar character are called 
by the same name. On the other hand, the name 
varies, without there being in all cases a correspond- 
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ing change of meaning. The same person, from 
somewhat different points of view, might bear four 
or five of the six names; and even from the same 
oint of view might bear more than one of them. 
n the earliest congregations of Christians it was 
soon found that some individuals had certain gifts, 
and they exercised these gifts for the good of the 
congregation. Such useful persons were distin- 
guished by words already in use for similar services, 
At a later time, when the Christian ministry 
became organized, some of these words acquired a 
technical meaning and designated Church officers 
with specific duties. It will be useful to exhibit 
the diversity of translation somewhat in detail. 
didxovos is found in Mt., Mk., and Jn., in all four 
groups of the Pauline Epistles, and nowhere else 
inthe NT. In the Gospels it is rendered ‘servant,’ 
in the Epistles ‘ minister,’ except Ph 1! andl Ti 3® ??, 
where it is rendered ‘deacon.’ 6dcaxovia occurs in 
Ac. and in all groups of the Pauline Epistles, except 
l and2Th.; elsewhere thrice. The usual transla- 
tion is ‘ministry’; but we have ‘ ministration’ 
(2 Co 37-89 938), ‘ministering’ (2 Co 84 9!), ‘ relief’ 
(Ac 11°), ‘serving’ (Lk 10%), also ‘service’ and 
‘administration.’ The RV changes ‘ ministry’ to 
‘service’ (1 Ti 1!?), ‘service’ to ‘ ministry’ (Rev 2"), 
‘ministry’ to ‘ministering’ (Eph 4”, 2 Ti 4%), 
‘ministry’ to ‘ministration’ (2 Co 6%), and ‘adminis- 
tration’ to ‘ministration’ (2 Co 9!”).  dcaxoveiv is 
always ‘to minister’ in Mt. and Mk., always ‘ to 
serve’ in Jn., and nearly always ‘ to minister’ in 
the Epistles: in Lk. and Ac. both translations are 
used—‘ toserve’ most frequently. The RV changes 
‘administer’ to ‘minister’ (2 Co 8!% 2°), and ‘use the 
office of a deacon’ to ‘serve as deacons’ (1 Ti 3! 18), 
Aecroupyés is rendered ‘ minister’ in nearly all places ; 
Aecroupyia is ‘ministration’ in Lk., ‘service’ in Ph., 
and ‘ministry’ in Heb. ; Aecroupyetv is always ‘ to 
minister.’ The translations of tanpérns vary between 
‘attendant,’ ‘minister,’ ‘ officer,’ and ‘servant.’ 
The RV changes ‘ minister’ to ‘attendant’ (Lk 4”, 
Ac 13°), and ‘servant’ to ‘officer’ (Mk 1454). darnper- 
ety is ‘to serve’ (Ac 13%) and ‘to minister’ (Ac 20 
243). These instances of variations in rendering 
the same word may suffice. The different shades 
of meaning between the groups of Greek words are 
of more importance; but the fact that ‘ minister’ 
and ‘ servant,’ with their cognates, appear in the 
translations of so many of the groups is evidence 
that the meanings frequently overlap. 

The triplets connected with dodd\os and Gepdrwy 
are somewhat closely allied. The doidos, ‘slave’ 
or ‘bondservant,’ is in a permanent condition of 
servitude to the person whom he serves, and he 
cannot free himself from it. The Gepdrwy renders 
temporary and voluntary service. Both words 
may be used of man’s relation to God: Moses is 
called the depdmrwv (He 3°, the only place in the NT 
in which the word occurs) and the dof\os (Rev 15%) 
of God; and in the LXX both words are used to 
translate the same Hebrew word (ebed): e.g. Nu 127, 
Jg 2%. Gepameta is used (abstract for concrete) of a 
body of domestic servants (Lk 12), and of the 
special service of healing (Lk 9", Rev 222),  depar- 
evew means ‘to serve’ in any way, and also ‘to 
treat medically’ and ‘to heal.’ The verb is very 
frequent in the writings of the beloved physician, 
and, except Ac 17%, always in the medical sense. 
Except indirectly in the metaphor of the healing 
leaves (Rev 227), this triplet is not used of spiritual 
ministry by man to man; and neither @epamela nor 
Jeparevew is found in any Epistle. Nor is the do0dos 
triplet used of man’s spiritual ministry to his fel- 
lows. Both doddos and dovdevew are used of service 
to God or to Christ, but the nearest approach to 
spiritual service to man is Ph 2”, where Timothy 
is said to ‘serve’ with St. Paul ‘in furtherance of 
the gospel.’ 











It is probably correct to say much the same of 
Umnpérns and imnperev. They indicate a more dig- 
nified kind of service than that of the doddos, but 
they are commonly used of attendance to physical 
needs or externa] duties rather than of ministration 
to souls. The ‘attendant’ in Lk 4” is one who 
looks after the fabrie and the books, not one who 
preaches in the synagogue. Ac 13° probably means 
that John waited on Paul and Barnabas, attend- 
ing to their bodily wants, so as to leave them free 
to preach. He had not been set apart for missionary 
work as they had been (Ac 137). The exceptions 
are Lk 12, Ac 26!6, and 1 Co 4!, where the idea of 
spiritual ministration is prominent. But in none 
of these three passages is there any allusion to the 
derivation of the word (‘under-rower’), as if it 
meant a rower in aship of which Christ was captain. 

The three remaining triplets are different, for all 
of them are frequently connected with the idea of 
religious service. In the art. DEACON, DEACON- 
ESS it has been pointed out that didxovos, which 
in classical Greek commonly implies ignoble service, 
such as waiting at table, in Christian language has 
high associations. We find the nobler use of the 
term in the teaching of that anima naturaliter 
Christiana, Epictetus. ‘The philosopher should 
without distraction be employed only on the service 
of God.’ ‘I think that what God chooses is better 
than what J choose: I will attach myself as a 
servant to Him.’ ‘I obey, assenting to the words 
of the Commander and praising His acts; for I 
came into the world when it pleased Him, and I 
will also depart when it pleases Him.’ ‘I depart 
as Thy servant, as one who has. known Thy com- 
mands and Thy prohibitions’ (Diss. Il. xxii. 69, 
Xxiv. 65, xxvi. 28, IV. vii. 20). In the LXX d:dxovos 
and d.axovia are rare (ten times in all), and dcaxoveiv 
does not occur. St. Paul calls heathen magistrates 
“servants (didkovo.) of God’ (Ro 134); and all idea 
of ignoble service is excluded when apostles are 
called didxovoe (1 Co 3°, 2 Co 35, Eph 37, Col 1%). 
The whole triplet has for its root-idea the supply- 
ing of serviceable labour, whether to the body or 
the soul. diaxovia is used often of the sending of 
money to help the poor brethren in Judea (Ac 119 
12%, 2 Co 84 91-12. 13, Ro 1531), Archippus is told to 
take heed to the ministry (dtaxovia) which he had 
received in the Lord (Col 4!7) for work in the Church 
of Colosse, but we are not told what kind of 
ministry it was. 

There are several passages in which the didxovos 
triplet seems to be used of personal service to St. Paul 
rather than of ministerial service in the Church : 
dudxovos (of Tychicus, Eph 67!, Col 47), diaxovia (of 
Mark, 2 Ti 4"), dcaxovetvy (of Timothy and Erastus, 
Ac 19%; of Onesimus, Philem ®; and of Onesi- 
phorus, 2 Til!8). dcaxovety is clearly used of supply- 
ing bodily needs in Ac 673, where the Seven are 
elected ‘to serve tables.’ But the Seven are not 
called d:dkovor, and there is no evidence in the NT 
which can connect them with the ‘deacons’ at 
Philippi or Ephesus. To call the Seven the first 
deacons is a conjecture which can be neither proved 
nor disproved. 

It may be mere accident that @cpameia and 6epa- 
mevey are never used in the NT in the classical 
sense of Divine worship, although both are used in 
this sense in the LXX (Jl 1% 2%, Is 547, Dn 722, 
Jth 117), For Divine worship, the NT writers use 
either Aarpela and Aarpeverv or Necroupyia and Aecrovp- 
yetv, words which may signify adoration of God in 
general and sometimes sacrifice in particular. )ar- 
pela or Aarpevew is used of heathen worship (Ro 1%), 
of Jewish worship (Ac 77, Ro 94, He 8° 9! 132), of 
Christian worship (Ro 121, Ph 3*), and of worship 
in heaven (Rev 7% 22%), In Apost. Const: viii. 15, 
ad fin., ‘mystical Narpela’ is used of the eucharist. 
But in the LXX, in connexion with religious wor- 
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ship, the group Aecroupyds, Netroupyia, Necroupyety is 


more common. The classical use of these words 
for the rendering of public services, or contribu- 
tions to the State, at Athens, prepared the way 
for the religious use; and it is probable that the 
employment of these expressions by the writers 
of the NT in describing Christian worship is not 
entirely due to the influence of the LXX. Numerous 
papyri of about 160 B.c. or earlier show that der- 
oupyia and Neroupyetv were frequently used in Egypt 
in this ceremonial sense (Deissmann, Bible Studies, 
Eng. tr., 1901, p. 140). The different members of 
the triplet occur in the writings of St. Luke and St. 
Paul, and all three in Hebrews: e.g. Lk 1°3, Ac 13, 
Ph 2", He 8° 10" (see Westcott, Ep. to Hebrews, 
1889, ad loc.). In his full notes on Ph 2" (Philip- 
pians*, 1878) Lightfoot remarks : ‘The Philippians 
are the priests; their faith (or their good works 
springing from their faith) is the sacrifice: St. 
Paul’s life-blood the accompanying libation. Com- 
mentators have much confused the image, by 
representing St. Paul himself as the sacrificer.’ 
This passage is one of those which point to ‘ the 
fundamental idea of the Christian Church, in which 
an universal priesthood has supplanted the exclusive 
ministrations of a select tribe or class.’ In the NT 
all Christians have in Christ that immediate access 
to God which is the special privilege of priests, and 
the sacrifices which they offer are spiritual—their 
wills, praises, and prayers. The priesthood belongs 
to Christians, not as individuals, but as members 
of the Church, in the ‘ royal priesthood’ of which 
each has a share; and the sacrifice which each 
brings is service and self-consecration, made accept- 
able by union with the sacrifice offered by Christ. 
When certain selected individuals exercise priestly 
functions on behalf of the whole, they act as organs 
or representatives of thecommunity. But we need 
to consider the point at which ‘sacrifice’ and ‘ priest- 
hood’ become metaphors. 
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the Christian Church, ii., Eng. tr., 1912. 

A. PLUMMER. 

MINISTRATION (Ac 6').—Neither AV nor RV, 
except in the margin, indicates that ‘ ministration’ 
(Staxovia) in y.1 and ‘serve’ (dcaxovety) in v.? are 
cognate words ; or that ‘ministration’ in v./ is the 
same word as ‘ministry’ in v.*, The ‘ministra- 
tion’ or ‘serving tables’ is the distribution of food 
at the common meals: tables of exchange for 
money cannot be meant. Hellenist converts com- 

lain that Hebrew distributors ‘overlooked’ Hel- 

enist widows. The Twelve forthwith initiate and 

regulate the first attempt at self-government made 
by the Church. They state the number and quali- 
fications of the new officials, leave the election to 
the whole body of Christians, and ordain the 
elected. A, PLUMMER. 


MINSTREL (avAnris, from avtyés, ‘ pipe’).—The 
word appears twice in the NT. In Mt 9” avdnrds 
is translated ‘minstrels’ in the AV, and more 
correctly in the RV ‘flute-players.’ In Rev 18” 
avd\nrav is rendered ‘pipers’ in the AV, while the 
RV retains ‘flute-players’; but the latter version 
specifies the general term sovoixdy in the same 
verse as ‘minstrels’ (see PIPE, FLUTE). 

ARCHIBALD MAIN. 

MIRACLES.—In this article we may consider 
the meaning of the words used in the NT for 
‘miracles,’ and the evidence for the apostolic belief 
in them; the evidence will then be compared with 
that for miracles in the succeeding ages, and the 
evidential value of miracles will be weighed. But 


the limits assigned preclude a general investigation 
of the a priori credibility of miracles as such. As, 
however, this has been done very fully by Bernard 
in HDB iii., it is scarcely necessary here to repeat 
what has there been well said. 

1. Meaning of the words used.—(a) The principal 
NT words for what we should now call a ‘ miracle’ 
are onuetov, Tépas, dUvapis, épyov. Of these, onpetov, 
‘sign,’ denotes that which conveys spiritual and 
symbolic instruction; 7répas, ‘wonder’ or ‘pro- 
digy,’ denotes a work above the ordinary working 
of nature ; d¥vauus denotes a work showing ‘ power’ ; 
while épyov, ‘work,’ is in itself a neutral word, 
the context of which in many passages, especially 
in Jn, (5° etc.), shows it to denote a ‘miracle’ (so 
Mt 11?; but in Jn 174 the word includes the whole 
of Jesus’ deeds). Itis noteworthy that the mighty 
deeds of our Lord and His disciples are never called 
‘prodigies’ (répara) alone ; the only apparent ex- 
ception to this rule is in Ac 2'® (‘I will show 
wonders in heaven’), which, however, is a quota- 
tion from J] 28°, and ‘wonders in heaven’ are 
coupled with ‘signs on earth,’ and both are inter- 
preted by St. Peter as ‘powers and wonders and 
signs’ in v.”. A Christian miracle is not a mere 
prodigy exciting astonishment, but is intended for 
instruction; and here we see at once the great 
difference between the NT miracles and most of 
those of the apocryphal Gospels, which are mere 
exhibitions without any teaching purpose, and are 
often repulsive to the Christian sense of reverence. 
It must be added, also, that herein lies the differ- 
ence between the NT miracles and most of those 
commonly known as ‘ecclesiastical’ (see below, 4). 
The mighty deeds related in the NT did, indeed, 
excite wonder and fear (Mk 2} 44! 6°! 787, Lk 7}8, 
Ac 3), but this was not their only or even their 
chief object. Hence, when répas is used it is 
always combined with onpetov (Jn 4%, Ac 2)9 43 450 
512 68 756 14% 15}°, and [of false prophets] Mt 244, Mk 
13%, and [with d’vayis added] Ac 2”, Ro 15°, 2 Co 
12!2, 2 Th 2°, He 24) ; d’vayis and onuetov are joined 
in Ac 8%, It may be noticed that daiua is not 
used in the NT of miracles, but @avudora (‘ wonder- 
ful things’) is used in Mt 21, rapdéoéa (‘strange 
things’) in Lk 5%, évdofa (‘glorious things’) in 
Lk 13". 

(6) Turning to the English versions, we are 
struck by the confusion occasioned by the indis- 
criminate use of the word ‘miracle.’ In AV it 
often represents oypetov (in the singular in Lk 238, 
Jn 4°4, Ac 4'% 22, and in the plural in Jn 2". 33 32 
62 26 781 916 ] 147 1937 Ac 68 86 1512, Rev 134 164 19%) ; 
in these passages RV rightly substitutes ‘sign’ 
except in the text of Lk 23°, Ac 4!8 22, where 
‘miracle’ is with some inconsistency retained. 
Again, in AV ‘miracle’ represents dvvaus in Mk 
9, Ac 272818 1911, 1 Co 1210. 48, Gal 35, He 24, while 
in these passages there is an unfortunate confusion 
even in the RV text (though RVm gives ‘ power’), 
as we find ‘mighty work’ in the first two passages, 
‘miracle’ in the next five, and ‘powers’ in the 
last ; if ‘powers’ was thought somewhat unintelli- 
gible, ‘mighty works’ or ‘mighty deeds’ might 
with a little ingenuity have been used in all these 
places. The confusion in AV is increased by 
onueia being translated ‘wonders’ in Rev 13! and 
‘miracles’ in v.14, and by dvvdues being translated 
‘mighty deeds’ in 2 Co 12"; in Mk 6°, AV un- 
necessarily inserts ‘the miracle,’ which is not in 
the Greek. Itisaserious misfortune that ‘miracle’ 
should be so much used in the AV to represent 
onuetov, for the connotation of the English word is 
exactly what that of the Greek word is not, and it 
has given the English reader an erroneous idea of 
the purpose of the works of our Lord and the dis- 
ciples; it was not so much to produce wonder as 
belief. 
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2. Evidence for miracles in the Apostolic Age. 
—(a) The Gospels are all full of the mighty deeds 
worked by our Lord, nor is it possible to separate 
the miraculous from the non-miraculous in these 
histories. The Synoptic Gospels do not profess to 
be written by eye-witnesses, but the Fourth Gospel 
does claim to give first-hand testimony (Jn 21, 
confirmed by many internal ifdications), though it 
was written more than half a century after the 
events which are recorded. It narrates healings 
(4168. 58 62), giving sight to the blind (9%), raising 
the dead (11%), and several ‘ miracles of nature’— 
water made wine (2°), feeding the five thousand 
(64%), walking on the sea (6'%), the miraculous 
draught of fishes (21°); also the Resurrection (20. 
21) and ‘many other signs’ (20). It is to be noted 
that in all the Gospels the evidence for ‘ miracles’ 
of nature is as strong as that for miracles of heal- 
ing, and that the evidence of Jn. does not differ in 
kind from that of the Synoptists. For the evi- 
dence of the Gospels, reference may be made to 
Sanday’s art. ‘Jesus Christ’ in HDB ii. 625f. 
Though the witness of the Synoptists is not in 
form at first hand, it still rests on very good 
authority, and there is excellent reason for believ- 
ing that the evidence of Mk. is in effect that of 
St. Peter himself (see DCG ii. 121 f., and, for 
the autoptic character of the Second Gospel, 20. 
124), Also the first-hand evidence of St. Paul 
that he himself had the power of working miracles 
(see below) indirectly gives good testimony to the 
fact that our Lord worked them, for we can hardly 
imagine that St. Paul could have thought that he 
himself had the power from Christ unless his 
Master also had it. For a classification of the 
Gospel miracles see DCG ii. 186 ff. (T. H. Wright). 

Further, in the Gospels it is recorded that our 
Lord bade the disciples heal the sick, raise the 
dead, cleanse the lepers, cast out devils (Mt 108); 
and that they would have power to do so if only 
they had faith is implied in 17%. So in the ap- 
pendix to Mk. (16!”") the signs which would follow 
believers are said to be casting out devils in Christ’s 
name, speaking with new tongues, taking up 
serpents, drinking poison without hurt, and healing 
the sick by laying on of hands. 

(6) We may proceed to consider how these pre- 
dictions are borne out by the Acts and Epistles. 
It will be convenient to separate the evidence 
ee is at first hand from that which is at second 

and. 

(i.) Under the former head will come those mighty 
deeds and outward charismata which are attested 
by those who claimed to see, or to do, or to possess 
them. In the ‘we’ sections of Acts (accounts of 
events in which the author took part) and in St. 
Paul’s Epistles we read of several mighty works, 
prophecies, and visions, attested at first hand. In 
Ac 16% the Python is cast out of the ventriloquist 
girl; in 16 there is an earthquake, the doors of 
the prisons are opened, and the prisoners’ bonds are 
loosed ; in 20" we read of the raising of Eutychus 
(g.v.), though it is not said that he was dead (the 
reverse seems to be implied in ¥.°); in 219 of the 
prophesying of Philip’s daughters ; in 21" of the 
prophecy of Agabus; in 28° of St. Paul’s shaking 
off the viper without hurt (ef. ‘Mk’ 16'8 as above) ; 
and in 28% of the healing of Publius’ father by St. 
Paul by the laying on of hands; and of the healing 
of others, in which St. Luke himself seems to have 
taken part (see v.!°: ‘honoured ws’). Further, 
the narratives in Ac 9° 9258 9612f of the appear- 
ances of our Lord to St. Paul at his conversion 
are brought almost to the level of first-hand evi- 
dence by the corroboration of Gal 16, St. Paul 
claimed that Christ worked miracles through him 
(Ro 15%, 2 Co 1212), and testifies to the fact that 
some (not all) of his converts also had the power 








(Gal 3°, 1 Co 12% 2830 14”), These works, which 
are instances of mvevyarixd or spiritual [gifts], in- 
clude healings and other ‘powers,’ speaking with 
tongues and interpretation of tongues, and pro- 
phecy. We have it at first hand that the Jews 
expected such signs of Christian preachers (1 Co 
1), The visions of St. Paul are attested by him- 
self in 2 Co 1274. ‘ 

(ii.) Of other works and charismata in the NT, 
we have not, outside the Gospels, first-hand evi- 
dence; yet even what we have must be pronounced 
exceptionally good when we remember the oppor- 
tunities which St. Luke had of converse with those 
who actually saw the events. At the outset we 
note that St. Peter in his speeches attributes to our 
Lord ‘ power and wonders and signs’ (Ac 2”), and 
the healing of demoniacs (10). Then, signs and 
wonders, healings of the sick and of demoniacs, 
are attributed to the apostles generally (2” 512. 16)" 
In 37 94 St. Peter heals the lame man and Aineas ; 
in 5°19 he inflicts sudden death on Ananias and 
Sapphira ; in 9% he raises Dorcas from the dead ; 
and in 5% the sick are brought so that his shadow 
may fall on some of them, though it is not said 
that they were thereby cured. In 6° Stephen works 
wonders and signs ; in 8& 8 Philip works signs and 
powers at Samaria. In 15” Barnabas and Paul 
relate to the Apostolic Council how signs and 
wonders had been worked by them. In 13" St. 
Paul strikes Elymas blind; in 14” he heals the 
impotent man at Lystra ; in 19!‘ he works ‘ special’ 
(ob ras TuXovcas) powers at Ephesus, and even his 
garments taken to the sick and the demoniacs heal 
them. In He 2% the first preachers of the gospel 
are said to have worked signs and wonders and 
powers. Divine interpositions are recorded in Ac 
519 1210 where an angel opens prison doors. We 
read of speaking with tongues and prophesying at 
Pentecost (24) and at Ephesus (19°), and the same 
thing is probably implied in 8!-, because Simon 
Magus saw that the Holy Ghost was given at 
Samaria. Another prophecy of Agabus (this time 
at second hand) is quoted in 11%. Numerous 
visions of our Lord are recorded: in Ac 1** (be- 
tween the Resurrection and the Ascension), 97% 
etc. (to St. Paul at his conversion), 9'° (to Ananias), 
2218 9311 (to St. Paul at Jerusalem) ; and something 
of this sort is implied by the direction of the 
Spirit in 16%. Visions of angels are recorded in 
86 (to Philip), 10% (to Peter), 2773 (to St. Paul on 
his voyage to Italy); in 16° St. Paul sees the 
‘certain man of Macedonia.’ 

Miraculous deeds are ascribed to non-Christians 
and also to Satan and his ministers. The Jewish 
exorcists might expect to cast out demons, though 
as a matter of fact they were not successful in 
doing so(Ac 194%), Simon Magus by his ‘magic’ 
did wonderful things, so that he was named ‘that 
power of God which is called Great’ (8). The 
Lawless One in 2 Th 2° is marked by ‘ power and 
signs and lying wonders’; in Rev. the second beast 
(138*), the spirits of demons (16'4), the false pro- 
phet (19°), who is apparently to be identified with 
the second beast (see H. B. Swete, Apoc.?, 1907, p. 
206), work signs, just as our Lord had said that 
false Christs and false prophets should show signs 
and wonders (Mt 2474, Mk 1372). 

_ 3. Examination of the evidence.—In consider- 
ing the facts enumerated above, it is quite possible, 
and even probable, that we must deduct several of 
the incidents mentioned as not being in any real 
sense miraculous, even though they might have 
seemed so to the bystanders. It is, for instance, 
probable that Eutychus was not really dead. 
Agabus’ prophecies may have been but shrewd 
forecasts of events. The viper in Malta‘may not 
in reality have been poisonous. It is conceivable 
that Dorcas was in a state of coma and not really 
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dead. The visions, the gift of tongues and of pro- 
phesying may not belong properly to the category 
of the miraculous. Yet when all possible deduc- 
tions have been made, there can be no doubt that 
the NT is saturated with miracles, and that the 
writers were firmly persuaded that Jesus and His 
disciples had worked them. 

How, then, are we to interpret the ‘signs,’ 
‘powers,’ and ‘ wonders’ of the NT? There is an 
increasing disposition at the present time among 
those who formerly would have denied all miracles 
to accept as genuine many of the NT narratives, 
especially those of healings and of expulsions of 
demons; and this is due to the greater knowledge 
which we now have of the power of mind over 
matter. But much depends on what we mean by 
a ‘miracle.’ To the man in the street it usually 
conveys the idea of a contravention of nature. 
This, however, is not a good definition. Augustine, 
in an often-quoted passage, remarks that a miracle 
(portentwm) is not against nature, butagainst known 
nature (de Civ. Dei, XXI. viii. 2). What may ap- 
pear to one eye to be a contravention of the laws 
of nature is often found in a later age to be in 
reality in accordance with them. As an example, 
wireless telegraphy would have seemed in the Ist 
cent. to be a miracle, whereas we now know it to 
beanatural phenomenon. Many, therefore, of the 
‘signs’ of the NT, not only those which we are 
now beginning to see are no contravention of 
nature, such as the healings in nervous cases, but 
also others, may before long be found to be in 
accordance with law. When we ourselves shall 
have risen from the dead, and see ‘ face to face,’ we 
may find that our Lord’s resurrection and our own 
are the necessary outcome of law. The theory of 
‘relative miracles’ was propounded by Schleier- 
macher, and has perhaps hardly been done justice 
to, though it is not possible to assent to all his 
reasoning. The theory substitutes for a contra- 
vention of naturea miracle of knowledge. Certain 
persons had a greater hold on the secrets of nature 
than their contemporaries; but this was by a 
Divine interposition. Even in the case of Jewish 
and heathen magicians this may to some extent be 
true; it is not necessary to brand men like Simon 
and Elymas and Apollonius of Tyana (a Cappa- 
docian of the lst cent. of our era) as mere impostors. 
It follows, then, that while the stories of miracles 
are narrated in the way that was best suited to 
the comprehension of the Apostolic Age, several of 
them, had they been written in our day, would 
have been given in different language (Sanday, 
HDB ii. 625*). 

It is answered to what has been suggested here, 
that this reasoning makes the miracles to be no 
miracles at all. But this is not a substantial 
objection, and is based only on the presupposition 
that miracles are contraventions of nature. A 
miracle of knowledge implies Divine intervention 
as much as—nay, more than—a breach of natural 
law. Sanday remarks: ‘ The essential point is the 
Divine act; and that, I think, is proved. We are 
beginning to learn the lesson that an act is not 
less Divine because it is fundamentally in accord- 
ance with law’ (Life of Christ in Recent Research, 

. 218). 

7 It may be that what has been said does not 
directly apply to ali the ‘signs’ recorded in the 
NT. Yet these suggestions may at least give us 
pause if we are inclined to think that the ex- 
cellent evidence which we possess cannot stand 
against the a priori improbability of a. miracle 
happening. 

4. Miracles in the sub-Apostolic and later ages. 
—It is important to compare NT records with 
those of subsequent ages in this respect. _ 

(1) Let us first examine two actual miracles 


which have been thought to have happened in the 
2nd century. 

(a) Miracles at Polycarp’s death (see Lightfoot, 
Apostolic Fathers, pt. ii.: ‘Ignatius’, 1889, i. 614 ff., 
iil. 392 f.).—The Letter of the Smyrnzans (Martyr- 
dom of Polycarp), written c. A.D. 156 immediately 
after the event, relates (§§ 9, 15f.) that on the 
saint’s entering the stadium, a voice was heard 
from heaven, saying, ‘Be strong, Polycarp, and 
play the man’; no one saw the speaker, but the 
bystanders heard the voice. A little later, they 
saw a marvel—the flame enveloping the martyr 
like a sail, and a fragrant odour was perceived. 
When the executioner stabbed Polycarp to death 
‘there came forth [a dove and] a quantity of blood, 
so that it extinguished the fire.’ Here the only 
real ‘miracle’ is the dove; but all mention of it 
is omitted by Eusebius, who quotes the letter at 
length (HE iv. 15). It is therefore probable that 
mepiorepa kal is either, as Lightfoot thinks, an 
insertion by a later writer, perhaps by pseudo- 
Pionius, a 4th cent. biographer of Polycarp, or else 
a corruption, perhaps of repi crvpaxa, ‘about the 
sword-haft’ (Christopher Wordsworth), or of epi 
atepvad (Ruchat), or of ém’ dpicrepa (Le Moyne). 
The life of pseudo-Pionius (for the text and trans- 
lation of which see Lightfoot, ‘Ign.’? iii.) describes 
several miracles, but the MS breaks off in the 
middle, and does not give Polycarp’s death: the 
Life is followed in the MS immediately by the 
Letter of the Smyrneans. 

(6) The Fhundering Legion (c. A.D. 174).—A 
letter of Marcus Aurelius details the incident of 
the Christian soldiers praying for rain, and of its 
falling in abundance. The letter, however, is ‘a 
manifest forgery’ (Lightfoot, ‘Ign.’?i. 488). There 
may be elements of truth in the story, but it can 
hardly be called a miracle, unless every answer to 
prayer be deemed such. Thus the two descriptions 
of actual miracles fail us. 

(2) Next, let us examine the testimony of the 
writers who succeeded the apostles. 

(a) Papias, a ‘hearer of John and companion of 
Polycarp’ (Iren. Her. V. xxxiii. 4), in words quoted 
by Eusebius (HZ iii. 39), says that in the time of 
Philip the Apostle one rose from the dead, and 
that Justus Barsabbas (Ac 1%) drank deadly poison 
without hurt. This, however, was in the Apostolic 
Age. 

(6) The writer of the Didache (10f.) and Hermas 
(Mand. 11) speak of the existence of true and false 
prophets in the Christian Church in their time. 

(c) Justin testifies to the healing of demoniacs in 
his day (c. A.D. 150; Apol. ii. 6, Dial. 30, 76: in 
the last passage he apparently speaks of this as 
the fulfilment of the promise that they should 
tread on scorpions, etc., Lk 10"); he says that one 
received the gift of healing, another of foreknow- 
ledge, etc. (Dial. 39), and that ‘prophetical gifts 
remain with us even to the present time’ (82). 

(d) Irenzeus (c. A.D. 180; Her. Il. xxxii. 4) says 
that Christians ‘in Christ’s name bates [works] 

. some cast out devils... others have fore- 
knowledge and see visions and prophesy, others 
heal the sick by laying on of hands. ... Even 
the dead have been raised up and remained among 
us for many years.’ Note the change of tense 
here. The raising of the dead in Irenzus’ own 
time is not alleged, and the reference may be to 
Dorcas or to such a case as is mentioned by Papias. 
Irenzeus ascribes the miracles of heretics to magic. 

(e) At the end of the 2nd cent. Tertullian speaks 
of the healing of demoniacs in his day: Apol. 23, 
37 (‘ without reward or hire’), 43 (heathen demon- 
iacs healed). : 

(f) In the 8rd cent. Origen says (c. Cels. i. 2) that 
traces of the signs and wonders of the First Age 
were still possessed by those who regulated their 
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lives by the precepts of the gospel; and (ib. “ii. 
24), speaking of heathen ascriptions of healing: to 
A‘sculapius, that by the invocation of Jesus’ na ne 
some Christians of his time had marvellous power 
of healing; he would seem to speak chiefly of 
mental diseases. ; f 

These passages show that healings, especially in 
nervous cases, continued in the 2nd cent. and 
later; but there are indications that even they 
were not very frequent, and there is no good evi- 
dence of thé other miraculous works of which we 
read in the NT being continued. In the Churc/, 
Orders we read of the benediction of oil for hea .ing 
and for the exorcism of candidates for baptism, 
and these features may pisbedy be due to the 
lost original of several of the Orders, which may 
be dated about the beginning of the 3rd century. 
But here we have passed from the stage of miracle 
to that of ordinary liturgical usage. At the 
end of the 4th cent. Chrysostom implies that 
miracles had ceased—and this in the face of the 
fact that that century saw the rise of miracle-loving 
hagiography. He says (de Sacer. iv. 6 [416]) that 
his contemporaries, though they all came together 
with myriads of prayers and tears, could not do as 
much as the ‘aprons’ (cwuKxlyéa) of St. Paul once 
did (Ac 192), 

The evidence, then, seems to show that miracles 
gradually died out, and that after the Apostolic 
Age they scarcely went beyond ‘healing by sug- 
gestion.’ The case is very different after the 4th 
cent., when lives of the saints and martyrs are full 
of miracle, and eventually the power of working 
miracles became a test of saintship, in direct con- 
trast with the restraint of Holy Scripture, in which 
it is said that ‘John did no sign’ (Jn 10%), and no 
miracle is ascribed to the great majority of the 
heroes of the OT. Moreover, most of the ‘ ecclesi- 
astical’ miracles are mere prodigies, and can in no 
sense be called ‘signs.’ In many cases they are 
demonstrably the invention of later biographers, 
and contemporary writers show no knowledge of 
them. But we cannot a priori deny the possibility 
of miracles happening in any age of the Christian 
Church, and it is quite probable that some mighty 
deeds of later times, notably healings, may have a 
modicum of truth in them, and may be such as 
would have been termed onueia in the NT. (For 
miracles in the Columban Church see J. Dowden, 
Celtic Church in Scotland, London, 1894, ch, viii.) 

5. Evidential value of NT miracles.—The object 
of the miracles was to arrest attention (Jn 273 3°) ; 
they were not, however, faith-compelling (Mt 11%, 
Jn 12°’), Since the apostles believed (see above, 3) 
that even evil men and evil spirits could work 
miracles, they would not have said that a miracle- 
worker must be a true teacher. Nowa miracle, 
because of its anomalousness, requires more proof 
than an ordinary event. The latter, if properly 
vouched, at once becomes probable; not so the 
former, unless it has a certain degree of a priori 
likelihood. Sitch we find in the belief in the 
spiritual world. If we believe in a God who is not 
aloof from the world, but loves His creatures, it is 
not improbable that He should, for good cause, 
intervene. The method of intervention may be 
unusual, and not in accord with the ordinary course 
of nature as we know it (cf. Augustine, above, 3); 
but if an unusual event such as the Incarnation 
happens, it is not improbable that such interven- 
tions should accompany it. It follows, however, 
that we cannot rest our argument for the existence 
of God, or for the truth of Christianity, merely on 
the fact that miracles happened, and it was a mis- 
take in the reasoning of the 18th cent. apologists 
that they to a large extent did so. If for other 
reasons we believe in the Godhead of our Lord, we 
can also believe that He worked miracles, and 





empowered His disciples to do so—whether for one 
generation or for longer we need not stop to dis- 
cuss, 

It was never professed that miracles were worked 
to make those who were without any faith believe. 
The Risen Christ appeared only to believers, 
though this does not mean that the disciples be- 
lieved merely because they wished to believe ; 
here their ‘ hardness of heart’ is of great evidential 
value. And miracles were only worked when there 
was a certain amount of faith (Mk 6°, Mt 13°; cf. 
Lk 16%). Indeed, it is seen that miracles did not 
make the great impression on the First Age that 
they would make now. Did they happen now, the 
impression would be so great that they would be 
almost faith-compelling, and this is a very good 
reason for their having ceased. Even the disciples 
were not so much impressed by the Resurrection 
that they believed it without any doubt. Some 
of those who had seen the Risen Lord at first be- 
lieved, then disbelieved (Mt 28": ‘some doubted’), 
and only after a time were fully confirmed in the 
faith. So, again, though the story of the raising 
of Lazarus made a stir at the time in Jerusalem, 
it is quite intelligible that the impression did not 
extend very far or last very long. To say, there- 
fore, that St. Mark could not have known of the 
raising of Lazarus because he does not mention it 
in the account of Jesus’ ministry in another part 
of the country is to import 20th cent. ideas into the 
narrative of the Apostolic Age. 

The conclusion would seem to be that miracles 
have never been intended to be a direct proof of 
the truth of the gospel, or of the holiness of those 
who worked them; and their absence does not 
imply want of authority or of saintliness. But 
when at great crises of the world’s history they 
were worked, they at once arrested attention, and 
so led men on to believe in doctrines which for 
other reasons commended themselves to the sense 
of humanity. 


LITERATURE.—Out of a voluminous literature may be men- 
tioned: W. Sanday, Life of Christ in Receit Research, 
Oxford, 1907, ch. viii., and art. ‘Jesus Christ’ in ADB ii. 
(section on the ‘ Miracles of Jesus’); J. H. Bernard, HDB iii., 
art. ‘Miracle’; T. H. Wright, DCG ii., art. ‘Miracles’; J. R. 
Illingworth, Divine Immanence, London, 1898; R. C. Trench. 
Notes on the Miracles of our Lord, do., 1870, which is never out 
of date; G. Salmon, Non-Miraculous Christianity, London, 
1881. For other works see HDB and DCG as above. 

A. J. MACLEAN, 

MIRROR (Zoor7pov, 1 Co 132, Ja 1%; the classical 
word was xdtomrpov, whence xaromrplicc@a, in 2 Co 
38; Lat. speculum, late Lat. miratorium, from 
mirart, whence Fr. miroir).—The mirrors of the 
ancients consisted of a thin disk of metal—usually 
bronze, more rarely silver—slightly convex and 
polished on one side. Glass mirrors coated with 
tin, of which there was a manufactory at Sidon 
(Pliny, HN xxxvi. 66, 193), were little used, and 
the art of silvering glass was not discovered till the 
13th century. Corinthian mirrors were considered 
the best, and it is interesting that St. Paul’s two 
figurative uses of the word occur in his letters to 
Corinth. 

1. To bring home to the imagination the limita- 
tions of human knowledge, he says that in the 
present life we see only by means of a mirror darkly 
(dv éodmrpov év aiviypyarr, 1 Co 13). In a modern 
mirror the reflexion is perfect, but the finest 
burnished metal gave but an indistinct image. 
To see a friend in a mirror, and to look at his own 
face, was therefore to receive two different impres- 
sions. So this world of time and sense, as appre- 
hended by the human mind, imperfectly mirrors 
the true and eternal world, leaving many things 
‘enigmatic.’ Mediate knowledge can never be so 
sure and satisfying as immediate. Plato (Rep. vii. 
514) in his well-known simile of the cave compares 
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our sense-impressions to shadow-shapes that come 
and go, giving but hints of the real world beyond ; 
and the figure of the mirror is found in such 
Platonists as the writer of Wisdom (7**) and Philo 
-(de Decal. 21). J. H. Newman directed that his 
memorial tablet at Edgbaston should bear the 
words—Ex umbris et imaginibus in veritatem. 
Many writers have supposed that St. Paul refers 
not to a mirror but to a semi-transparent window- 
pane: ‘velut per corneum specular obsoletior lux’ 
(Tertullian, de An. 53). But a window of tale 
would be dlorrpov (Lat. speculare), not écorrpov. 
Tertullian has indeed the right interpretation in 
adv. Prax. 16, ‘in imagine et speculo et enigmate.’ 

2. St. Paul says that we all, with unveiled face 
mirroring (karorrpiféuevor) the glory of the Lord, 
are transfigured (cf. Mk 9?) into the same image 
(2 Co 38). While Moses, who saw God and for a 
little while outwardly reflected His glory, gradu- 
ally lost the supernatural radiance, the disciples of 
Christ steadily beholding (cf. Jn 1"*) and reflecting 
His moral glory, become daily more like Him: 
‘the rays of Divine glory penetrate their innermost 
being and fashion them anew’ (Bousset, Die Schrift- 
en des NT, 1908, ii. 179). The older interpretation 
—‘beholding as in a mirror’—loses the parallel 
between Moses’ direct vision of God and ours (by 
faith) of Christ, and fails to do justice to the 
‘unveiled face.’ 

3. James (1-*) compares the law of liberty—a 
splendid paradox—to a mirror in which a man sees 
himself as he is. The mere hearer of the law is 
like a person who gives a hasty glance at his face 
in a mirror and then turns his attention to other 
things ; but he who continuesto look into the mirror 
of the law till the moral ideal fascinates him and 
the categorical imperatives win his passionate 
assent, so that his own will is more and more 
conformed to the will of God—that man shall learn 
the secret of true happiness. JAMES STRAHAN. 


MITYLENE (MervAjv7).—Mitylene,or—according 
to the usual spelling in classical writings and on 
coins—Mytilene, was the chief town in the island 
of Lesbos, lying on the S.E. coast, about 12 miles 
from the mainland of Asia Minor. Built on a 
peninsula which had once been an island, it had 
two excellent harbours, the northern for merchant- 
men, the southern for triremes. 

Horace calls it ‘Mitylene pulchra’ (Zp. 1. xi. 17), and Cicero 
praises it as ‘urbs et natura de situ et descriptione edificiorum 
et pulchritudine, in primis nobilis’ (Leg. Agr. ii. 41). Mitylene 
was the home of Alceus and of Sappho, ‘an extraordinary 
person (@avpacrov 7 xpyua), for at no period within memory 
has any woman been known at all to be compared to her in 
poetry’ (Strabo, xl. ii. 3). For its old renown the Romans 
left the city free—‘libera Mitylene’ (Pliny, v. 39). 

Mitylene is mentioned only incidentally in Acts 
(204), The ship in which St. Paul sailed from 
Assos to Patara in the month of April lay over- 
night either in the northern harbour of Mitylene 
(which Strabo mentions as péyas cal BaGds [XIII. i. 
2]}), or else in the roadstead outside. Mitylene 
was about 30 miles S. from Assos—an easy day’s 
sail. It was contrary to the general practice to 
sail at night in the Aigean, where, throughout the 
summer season, the N. wind commonly blows fresh 
in the morning and dies away towards evening. 
In later Christian times the whole island of Lesbos 
came to be called Mitylene. The Turks, who 
captured it in A.D. 1462, have corrupted its name 
into Midiilli. 

LiTERATURE.—Conybeare-Howson, Life and Epistles of St. 
Paul, new ed., London, 1877, ii. 261; H. F. Tozer, The Islands 
of the Aigean, Oxford, 1890, p. 134 f. ; W. M. Ramsay, St. Pawl 
the Traveller and the Roman Citizen, London, 1895, p. 291 ff. 

JAMES STRAHAN. 

MNASON.—Mnason, an ‘early disciple’ (dpxaly 

padnry, i.e., probably, a disciple from the beginning 
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(ef. Ac 11'5, ev dpxy7]), is mentioned in Ac 216 as the 
host of St. Paulin Jerusalem. The ambiguity of the 
text has caused much discussion. Grammatically 
it may mean either that Mnason accompanied St. 
Paul and his friends from Czesarea to Jerusalem 
and then took in St. Paul, or that St. Paul’s 
friends brought him to Jerusalem to lodge with 
Mnason. Moreover, Cod. D and Syr. p. marg. 
(Tisch.) introduce a variant reading which makes 
Mnason entertain St. Paul ina village on the way. 
But the difticulty is met by observing that the 
mind of the author of Acts is picturing the com- 
pany after v. as already in Jerusalem, as having 
Mnason as host, and being welcomed by the dis- 
ciples. Nothing further is knownofMnason. The 
name occurs as a personal one some 30 times in 
the C7G, Greec. sept., vol. i., and also in I<aibel, no. 
2393 (368). Cod. & and one or two Versions read 
‘Jason’ for ‘Mnason’; cf. ‘Mambres’ for ‘Jam- 
bres’ (see JANNES AND JAMBRES). 
W. F. Coss. 
MODERATION.—See TEMPERANCE. 


MOLOCH.—Moloch (Ac 7%%) occurs in a quota- 
tion from Am 5%, The Hebrew has ‘your king’ ; 
thus the LXX may either be an explanatory gloss 
or represent another text. Moloch is spoken of in 
the OT as the god of the Ammonites, and is evi- 
dently the national deity, just as Chemosh is the 
god of Moab, and Jahweh the God of Israel, 
though the worship of other gods is not precluded. 
The Israelites regarded Moloch as an ‘abomina- 
tion,’ and their temporary adoption of the worship 
of Moloch in the Valley of Hinnom gave rise to 
the ominous meaning attaching to ‘Gehenna.’ 

F. W. WORSLEY. 





MONEY.—See WEALTH. 
MONOGAMY.—See MARRIAGE, 
MONTH.—See TIME. 


MOON.—There is only one reference to the 
natwral light of the moon—there will be no need 
of the moon to shine in the heavenly Jerusalem 
(Rev 21%). The change in colour or obscuring of 
the moon denotes some great judgment, e.g. the 
moon will be turned into blood before the great 
Day of the Lord (Ac 2”). So again at the opening 
of the sixth seal ‘ the moon became as blood’ (Rev 
62). At the sounding of the fourth trumpet a 
third of the moon’s disk is obscured (Rev 8"). In 
Rey 12! the woman who appears as a sign in heaven 
has the moon under her feet as a footstool (see 
Sun). In Col 2 St. Paul warns the Colossians to 
let no man judge them in respect of a holy day or 
of the new moon—a monthly festival of the Jews. 
These things had served their purpose under the 
old dispensation and were but shadows and types of 
the realities of the new. See Hoty Day. 

MORLEY STEVENSON. 

MORALITY.—See Eruics, 


MORNING-STAR.—See DAY-STAR. 





MORTIFY.—This word translates (AV and RV) 
davarodv (Ro 81%) and vexpodv (Col 3°), Elsewhere in 
the NT the former word is applied only to the in- 
fliction of physical death (by the Greek medical 
writers to ‘ mortification’ in the pathological sense), 
the latter to senile decay of the vital powers (Ro 
4° He 11%). In the passages cited the words are 
synonymous, and are used, as the contexts plainly 
show, in an ethical sense. Although St. Paul is 
far from disparaging the necessity of wholesome 
self-discipline (1 Co 9*7), the idea, readily suggested 
by the associations of the word ‘mortify,’ of a 
gradual subjugation of the bodily appetites by the 
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practice of bodily austerities, is here foreign tc his 
thought. His exhortation is to ‘put to death the 
(evil) practices of the body’ (Ro 8"), and this is to 
be done, not by physical means, but by the ‘ spirit’ ; 
and again to put to death ‘the members which 
are upon the earth’ (t.e. the impure and selfish 
lusts of which the bodily members are the ratural 
instruments — fornication, uncleanness, etc. , and 
for this end the rules of an arbitrary asce.icism 
are of no value (Col 2!%-°), 

The main emphasis of St. Paul’s doctrine of 
sanctification is ever on the wositive issue of the 
believer’s vital union with Christ—that ‘newness 
of life’ which by its native force expels and ex- 
cludes the lustings of the lower nature (Ro 13%, 
Gal 518, Eph 5%, 2 Ti 2”); yet necessarily the 
negative principle is also involved. By man, in 
his present state, spiritual life is realizable only 
through the slaying of sin; union with the Cruci- 
fied implies crucifixion of the passions and lusts 
(Gal 5%). While ‘raised together with Christ,’ we 
“seek the things that are above’ (Col 3!), the con- 
verse fact that in Christ ‘we died’ (Col 3) carries 
with it the converse requirement, as it does also 
the power, to kill out what is base and sensual and 
to‘hold all natural appetites in rigid subordination 
to the highest ends of life. RoBert LAw. 


MOSES.—Just as, in the Synagogue, the Law 
(the Torah), was accounted the most important 
division of the Canon, and as Holy Scripture in its 
entirety might thus @ parte potiori be designated 
the ‘Law’ (6 vduos, the térah), so in the primitive 
Church Moses was regarded as the supreme figure 
of the OT. 

4. Moses as the author of the Pentateuch.— 
Moses was honoured as the author of the ‘ Law,’ 
z.é. the Pentateuch: Re 10° (‘ Moses writeth’) ; ef. 
Ac 3” 797, His name had become so closely identi- 
fied with the books of the Torah that we even find 
it said, ‘ Moses is read’ (Ac 15”, 2 Co 3" [ef. v.14]). 
The Mosaic origin of the Pentateuch was an 
assumption of Jewish tradition and, as such, seems 
to have been taken over by Jesus and His apostles 
without criticism of any sort. It is to be noted, 
however, that they attached no special importance 
to the belief that Moses himself wrote the Penta- 
teuch. This isin no sense the point of the above 
references, as the name ‘Moses’ is used either 
metonymically for the Law (‘the Old Covenant’) 
as in Ae 1571 and 2 Co 3” (cf. v.14), or asa designa- 
tion of the correlative, z.e. the first, portion of 
Holy Scripture or Divine revelation; cf. e.g. 
Ro 10% (where Moses is referred to only as the 
mouth-piece of God, exactly like ‘Isaiah’ in the 
next verse). Occasionally, however, special em- 
phasis is laid upon the fact that Moses, as a 
prophet, gave utterance to certain sayings, since, 
as the recognized representative of Judaism, he 
forms in some sense a contrast to Jesus; cf. Ac 737 
and 3” (‘ Moses said’) with Jn 5% (Ro 10°). 

2. Moses as a prophet. —Among the early 
Christians generally Moses was honoured as pre- 
eminently a prophet. While the religion of the 
OT revolved around the two foci, Law and Promise, 
primitive Christianity—in contrast to later Judaism 
laid the chief emphasis upon the Promise ; and, 
if the Jews exploited Moses in their controversies 
with the Christians, the latter could always appeal 
to his Messianic prediction ; cf. Ac 3% 787 2622 983, 
Lk 2477-44, Jn 54-47 (Dt 18: «The Lord thy God 
will raise up unto thee a prophet from the midst 
of thee, of thy brethren, like unto me’). More 
especially in the speech of Stephen a strong 
emphasis is laid upon the prophetic character of 
Moses (Ac 737); here, moreover, Moses does not 
merely foretell the coming of Christ, but in his 
calling, and even in his experiences, he is also, as 





indicated in the passage cited from Dt., a prototype 
of Christ, having been first of all disowned by his 
eople (vv.29), then exalted by God to be their 
ee er and deliverer (v.*), and at length once more 
rejected by them (vv.*#), St. Paul, too, uses the 
figure of Moses as a type of Christ: the Israelites 
in their exodus from Egypt ‘were all baptized 
unto Moses’ in the Red Sea (1 Co 10°); and in 
He 3? Moses is spoken of as typifying Christ’s 
faithfulness in the service of God’s house. That 
Christ is called the Mediator of the New Covenant 
(He 88 12%) doubtless presupposes that Moses was 
the mediator of the Old (cf. Ac 7%, Gal 3%). In 
the speech of Stephen the life of Moses is sketched 
at some length, and is furnished with certain par- 
ticulars which were derived from the oral tradition 
of the Synagogue (the Haggada), as e.g. in Ac 7” 
(‘instructed in all the wisdom of the Egyptians’) 
—just as the names of the Egyptian magicians, 
Jannes and Jambres, are given by St. Paul (2 Ti 
38). Further, among the heroes of the faith 
enumerated in He 11, Moses wins more than a 
passing reference as a pattern of faith (vv.7***). 
High as Moses stands in the Old Covenant, 
however, his glory pales before that of Christ, as 
the transient and the material gives place to the 
permanent and the spiritual (2 Co 37-8, He 3%). 
Moses was but the servant of God, while Jesus 
Christ is God’s Son, who not merely superintends, 
but actually governs God’s house, and was in fact 
its builder (He 33°). In the fading away of the 
dazzling glory on the face of Moses (Ex 34°89) St. 
Paul finds a symbol of the transient glory of the 
Old Covenant mediated by Moses, while the glory 
of the Lord (z.e. Christ), and thus also of the New 
Covenant, is imperishable (2 Co 3!*-18; ef. vv.7-}). 
3. Moses as the law-giver.—This brings us to 
the function of Moses as the law-giver. As 
Judaism became more and more definitely legal- 
istic, an ever higher position was assigned to the 
great intermediary of the Law. He towered above 
every other character in the OT, and Judaism 
became neither more nor less than Mcsaism. To 
impugn the Law in any way was to speak blas- 
phemy, not only against Moses, but even against 
God (ef. the charge against Stephen, Ac 614). The 
primitive Church, on the other hand—as was said 
above—laid great,stress upon the prophetic and 
prototypic character of Moses, as also upon his 
subordinate position in relation to Christ. But 
as long as Moses remained the great canonical 
standard, the Church could not renounce his legis- 
lative authority. Even the Lord Jesus Himself 
had sanctioned the Law of Moses, and co-ordinated 
it with the Prophets (Mt 517°, Lk 16!” ; ef. vv.% 31), 
and the primitive community in Jerusalem could 
never have entertained the thought of disparaging 
the authority of Moses for Christians as well as 
Jews. Still, the relation of the disciples of Jesus 
to the Mosaic Law could not permanently remain 
the same as that of the unbelieving Jews; the 
differentiating factor of belief in Jesus was felt 
more and more to be paramount, and at length it 
was fully realized that salvation could be secured 
not by the Law but by faith, or grace, and that 
it came not from Moses, but from Jesus Christ. 
Thus too had come the time when the believing 
Gentiles must be fully recognized as brethren, and 
received into the Church without circumcision.* 
Yet this does not in any sense imply that the 
mother church in Jerusalem and the rest of the 
Jewish Christians believed themselves to be 
exempt from the obligation of the Law. On the 
contrary, we are told in Acts that the many 
thousands of Jewish Christians continued to be 
‘zealous for the law’ (212°), and in a continuation 


* A detailed explanation of this development is given in the 
art. Law. 
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of the passage we are shown that the rumour of 
St. Paul’s having taught the Jewish Christians in 
his churches to forsake Moses was without founda- 
tion (vv.?!-26), while we learn from St. Paul’s own 
letters that within certain limits he desired the 
distinction made by Moses between Jew and 
Gentile to be maintained in his churches (cf. 1 Co 
78, Gal 58; see also art. LAw, p. 690°). Further- 
more, even as regards a Gentile Christian com- 
munity, the Apostle could appeal to particular 
regulations of the Mosaic Law as expressions of 
the Divine will in contrast to the dictates of human 
reason (1 Co 9*; ef. 1 Ti 5'8, where the same OT 
passage—Dt 254—is placed side by side with a 
saying of Jesus)—just as elsewhere he frequently 
refers to special provisions of the Law, or to the 
Law asa whole. Yet this in no way detracts from 
the validity of the principle that all things are 
spiritually judged (1 Co 2"), and that nothing is 
to be enforced according to the letter which killeth 
(2 Co 3°), the regulative canon being that the 
external statutes, ‘the commandments in ordin- 
ances’ (Eph 2"), are merely the shadow of things 
to come, while the body is Christ’s (Col 2!7)— 
whence it follows that the outward regulations of 
the Law are to be applied in a typological (or 
allegorical) way. A further result was a certain 
relaxation of the Mosaic ordinances relating to 
ractical life, enabling the Jewish Christians to 
ive in brotherly intercourse with the believing 
Gentiles. 

In this connexion, however, certain difficulties 
arose which seemed actually to necessitate some 
limitation of Gentile Christian liberty, and it was 
this state of things that led the primitive Church 
to promulgate the ‘ Apostolic Decree.’ According 
to Ac 15!*21, St. James, the brother of the Lord, 
justified his proposal regarding the Decree by the 
circumstance that ‘Moses from generations of old 
hath in every city them that preach him, being 
read in the synagogues every sabbath.’ The point 
of this statement ismuch debated. Does St. James 
mean thereby that the apostles do not need to 
trouble regarding the dissemination of the Mosaic 
legislation, and that they should therefore lay upon 
the Gentile Christians nothing beyond the four pro- 
hibitions specified by him, since Moses had from of 
old been sufficiently represented throughout the 
Diaspora (soe.g. Zahn)? If this be the true inter- 
pretation, the statement of St. James fails to ex- 
plain why these particular prohibitions were fixed 
upon. We must thus rather look for an interpre- 
tation according to which v.” provides a reason why 
precisely these four injunctions were laid upon the 
Gentile churches. Such a reading of the passage 
would be as follows: Since, not only in the Holy 
Land, but also in heathen lands, the doctrines of 
Moses are every Sabbath inculcated upon those who 
attend the Synagogue, it is necessary that the 
believing Gentiles—like the so-called ‘ God-fearing’ 
(oi ceBouevorrdv Gedv)—should give some consideration 
to the Mosaic Law, and should at least abstain 
from taking part in those heathen practices which 
were most revolting to the Jewish mind. The pro- 
hibitions of the Apostolic Decree, which resemble 
those imposed upon Jewish proselytes, were prob- 
ably framed in conformity with Lv 17. 18, which 
contain, inter alia, laws to be observed by aliens 
resident in the land of Israel. They seem at first 
sight to be a strange mingling of moral and purely 
ritual laws, the prohibition of sexual immorality 
being conjoined with three interdicts about food 
(cf. Ac 15”). But while this collocation has 
certainly an appearance of arbitrariness, a glance 
at Rev 22-4 (where we undoubtedly hear an echo 
of the Apostolic Decree), as also a comparison with 
1 Co 107, shows us that abstinence from idolatrous 
sacrifices and abstinence from sexual immorality 





are closely related, and that ropveia here refers not 
merely to the forbidden degrees of marriage but also 
to ceremonial prostitution; the Gentile Christians 
must abstain both from taking part in the sacri- 
ficial meals of the heathen world and from the im- 
moralities connected therewith, z.e. from practices 
regarded among the heathen as adiaphora (cf. 1 Co 
612), As recards the other two restrictions, it is 
clear that they converge upon a single point—the 
supreme necessity of maintaining the sacredness of 
blood in every form, as already recognized in the 
so-called Noachian dispensation: the believing 
Gentiles must no longer partake of blood either 
in the flesh or by itself (e.g. mixed with wine, as 
drunk by the heathen in their sacrificial feasts) ; 
in other words, only the flesh of ritually slaughtered 
animals may be eaten. 


The essential equivalence of these two prohibitions might also 
explain the uncertainty attaching to the reading mxrov in the 
textual tradition. Here, however, another consideration arises. 
In the Western text, which omits cai mvixrov (mvixrav), we find 
an addition which points to an entirely different conception of 
the Apostolic Decree, viz. cai 60a wn GéAovow éavtois yiverOar 
€répots uy mrovecy (1520; so D, Iren., Tert., Cypr., some Minus- 
cules, and the Sahidic). The ‘golden rule’ being thus added 
to the prohibitions of idolatrous sacrifices, fornication, and 
blood, the Decree is transformed into a short moral catechism, 
in which are forbidden the three cardinal vices—idolatry, forni- 
cation, and murder (alua=‘ shedding of blood’). But although 
the genuineness of this form of the text is defended by able 
scholars, such as Blass and Harnack, it should in all probability 
be rejected as of secondary origin. For not only is the golden 
rule introduced most inaptly in a formal respect, but the purely 
ethical character of the decree as thus transformed presupposes 
the conditions-of a later time—a time when the Church was 
no longer concerned with the specific problem that had called 
for the attention of the Apostolic Council; in the West, where 
the ‘ ethical’ form of the Decree took its rise, Jewish Christianity 
was a relatively insignificant force, and what was wanted there 
was a brief compendium of the anti-heathen morality of Christi- 
anity. At the same time, however, the altered form of the 
Decree shows that the Church never regarded it as an inviolable 
law, but thought of it simply as a provisional arrangement 
which might be varied to suit local and temporary circum- 
stances. 


In Rev 2 the prohibitions of idolatrous sacrifices 
and (ritual) immorality are once more brought to 
view, while in 1 Co 6°" St. Paul urges the same 
restrictions, though without appealing to the 
Apostolic Decree. Nor, strangely enough, does 
he mention the Decree in Gal 2)’ ; this, however, 
would be sufficiently explained on the ground that 
the Apostle had emphasized its provisions (which, 
be it remembered, were not new, but had already 
found a regular place in the Jewish propaganda) 
in his missionary labours in the Galatian region 
(Ac 16°). In that case it was not necessary that 
he should complicate the deliverance of the Council 
as to the recognition of his gospel and his apostolic 
status by mentioning the Decree, and all the less 
so because the account in Ac 15 does not imply that 
St. Paul himself was charged with the duty of en- 
forcing its provisions in his missionary sphere. 

We may sum up the whole by saying that while 

rimitive Christianity originally set Moses and 
ome side by side, it came at length, in the pro- 
cess of development, to contrast them with each 
other, and St. John, in the Prologue to his Gospel, 
gives expression to this result in his great saying : 
©The law was given by Moses; grace and truth 
came by Jesus Christ’ (1). 


LireraturE.—H. H. Wendt, Apostelgeschichte8, in Meyer’s 
Kommentar, 1899; G. Hoennicke, Apostelgeschichte, Leipzig, 
1913 ; text-books of NT’ Theology, by B. Weiss (Eng. tr., 1882- 
83), H. J. Holtzmann (21911), P. Feine (1910), G. B. Stevens 
(1899); E. B. Reuss, Hist. of Christian Theology in the 
Apostolic Age, Eng. tr., 1872-74, i. 189, 205, etc. ; J. R. Cohu, 
St. Paul, 1911, p. 40ff.; A. E. Garvie, Studves of Paul and his 


Gospel, 1911, p. 192 ff. OLAF Mok. 
MOTHER.—See FAMILY. 


MOUNT, MOUNTAIN (8pos).—‘ Mountain’ is a 
somewhat elastic term expressing not only an 
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isolated peak, but an extended range, or even a 
whole district of high elevation. Palestine being 
an exceptionally mountainous country, it was 
natural that Biblical writers should often allude to 
its physical features; but it is noteworthy that 
they spend little time in describing the mere 
scenery. ‘To the ancients méuntains played a con- 
spicuous part in religion ; they werenot infrequently 
the scenes of theophanies, and when great men, 
such as Aaron and Moses, died, they were buried 
on the tops of mountains. Mountains are also the 
natural image for eternal continuance and stability. 
But even these monuments of firmness and sta- 
bility are pictured as moved out of their place in 
the final cataclysm (Rev 614 16”). 

In apostolic history four conspicuous mountains 
are especially referred to: the Mount of Olives, 
Sinai, Zion, and ‘the Mount’ (of Transfiguration). 

14. The Mount of Olives (7d dpos trav édady, 
Ac 1}?).—In this passage it isrelated that after the 
Ascension the disciples returned ‘unto Jerusalem 
from the mount called Olivet.’ Apostolic history 
thus begins, geographically, where Gospel history 
leaves off (cf. Lk 24°53, Mk 6! 7°), The Mount 
of Olives, called by the Muslims Jebel et-Tur 
(‘ Mountain of Light’), and Jebel ez-Zeitun (‘ Mount 
of Olives’), is the name of the somewhat elevated 
range (c. 2,650 ft.) lying due east of the Holy City 
and separated from it by the deep Kidron ravine. 
Its northern portion is called Scopus by Josephus 
(BJ v. ii. 3); its southern is known to the Arabs 
as Batn el-Hawa, and by many is identified as the 
‘Mount of Offence.’ The distance from Jerusalem 
to its summit is 2,000 cubits, or about 6 furlongs. 
This was fixed by the Rabbis as the maximum 
distance to be travelled on the Sabbath day. The 
view from Olivet is one of the most extensive in 
all Palestine, including the Holy City, the hill 
country of Judzea, much of the Jordan Valley, a 
portion of the Dead Sea, and the broad sweep of 
the mountains of Gilead and Moab. 

2. Mount Sinai (2d, Ac 7° 3, Gal 4% %, He 8% 
12!8 *).—In the first of these passages (Ac 7° 3) 
the martyr Stephen recalls to his murderers’ minds 
Moses’ vision of the Burning Bush (Ex 31), and 
thus defends himself against the charge of speak- 
ing against Moses and the Law. In the second 
(Gal 4°25) St. Paul makes Hagar, Abraham’s 
bondwoman, representative of the earthly Jeru- 
salem and the bondage of the Law, whereas Sarah 
was free and represents the heavenly Jerusalem 
and the freedom of the gospel. Hagar’s son 
Ishmael was a child according to the course of 
nature, whereas the birth of Isaac was according 
to the promise, and therefore a Divine event. The 
whole OT story is here allegorized, and is intended 
to show the incompatibility of a spirit of bondage 
with a spirit of sonship. Mount Sinai is usually 
identified with Jebel Musa (c. 7,000 ft. in altitude), 
though some prefer to identify it with Jebel Serbal 
(c. 6,500 ft.), a few miles to the N. W. of the former, 
both being located in the southern portion of the 
Sinai Peninsula. Of the two passages in Hebrews, 
the first (8°) affirms that the tabernacle constructed 
in the wilderness was a mere copy and shadow of 
the heavenly things, made by Moses according to 
the pattern that was showed him in the Mount 
(ef. Ex 25%). Even the furniture of the earthly 
tabernacle had its heavenly archetypes; so also 
the priesthood of Aaron and his descendants is but 
a copy of the priesthood of Jesus. In the other 
passage from Hebrews (12'8-*4) the terrors of the Old 
Covenant, given at Sinai, are contrasted with the 
glories of the New. The words ‘a mount’ are not 
in the original of y.*, but they are implied by the 
words ‘mount Zion’ in v.” (cf, v.””). The Apostle 
paints the theophany of Sinai (Ex 19) vividly, in 
order to appal his readers with the awful sanctity of 





the mountain where God proclaimed His Law. So 
great was the sacredness of the mountain, indeed, 
that even unconscious trespass was visited by 
death. ; 

3. Mount Zion (Zuiv, He 12”).—Over against 
Sinai, which quaked at the giving of the Law, the 
Apostle places Zion, using it, however, in a spirit- 
ual sense: ‘But ye are come unto mount Zion, 
and unto the city of the living God, the heavenly 
Jerusalem,’ etc. The contrast between the two 
Dispensations is thus emphasized : Sinai, sensible, 
provisional, and accompanied by the physical 
phenomena of the world; Zion, ideal, super-sensible, 
abiding, final, and pertaining to the world above. 
To the Apostle, Zion is here not the earthly Jeru- 
salem, but the heavenly world of realities, ‘Jeru- 
salem the golden.’ As there was a Zion below 
after the order of the world, there is also a Zion 
above true to the ideal; the one here is only the 
symbolic abode of God, that above is His real 
abode; yea, the abode also of the Lamb (Rev 14"). 

4. ‘The Holy Mount.’—The expression occurs in 
St. Peter’s description of the transfigured glory of 
Christ, ‘when we were with him in the holy 
mount ’ (év 7@ Sper TG arylw, 2 P 138). Doubtless the 
Mount of Transfiguration is meant (cf. Mt 17!*). 
This was very probably one of the spurs of Mount 
Hermon, Jebel esh-Sheikh, ‘the mount of the chief.’ 
It is the highest peak in all Palestine and Syria, 
rising 9,050 ft. above sea-level, and covered with 
snow during a great part of the year. The name 
‘Hermon’ signifies that it was considered sacred. 

5. The other references in apostolic history to 
‘mountains’ are for the most part mere figures of 
speech. For example, St. Paul says in his match- 
less peean on love (1 Co 137), ‘ And if I have all 
faith, so as to remove mountains.’ Mountains 
were the image of eternal stability, yet, though 
one had faith to remove the unmovable, without 
love one would be nothing. In He 11° there is an 
allusion to the sacrifices which the heroes of faith 
endured in OT times, wandering ‘in deserts and 
mountains’ — mountains being symbols of the 
difficulties and dangers of life. On the other hand, 
the apostle John, attempting to describe the 
terrors of the Final Judgment, pictures kings as 
hiding themselves ‘in the caves and in the rocks of 
the mountains,’ and as saying ‘to the mountains 
and to the rocks, Fall on us and hide us, ete.’ 
(Rev 61516), the swift agony of being crushed to 
death being considered preferable, as the implica- 
tion is, to being left face to face with an angry 
God. The same Seer, when the second angel 
sounded, beheld a great burning mountain cast into 
the sea (Rev 88). Perhaps he had seen such pheno- 
mena in his lonely life of exile amid the islands of 
the A#igean! The allusion in Rey 179 is likewise 
figurative, ‘The seven heads are seven mountains.’ 
Finally, the Apostle is ‘ carried in the spirit to a 
mountain great and high’ (Rev 21!°), from which 
as a vantage-ground of elevation he saw ‘the holy 
city Jerusalem, coming down out of heaven from 
God.’ This was St. John’s mode of describing 
heaven. There is a peculiar ecstasy associated 
with mountain tops, even to the most prosaic. 

GEORGE L. RoBINson. 

MOURNING. — Mourning is primarily the ex- 
pression of sorrow for the dead; but the term is 
also applied to the grief over sin and to the distress 
over calamity. 

1. A list of mourning customs among the 
Hebrews will be found in the art. ‘Mourning’ in 
HDB. Among them are weeping and wailing of 
an intentionally demonstrative and unrestrained 
kind, the rending of garments, the Wearing of 
sackcloth, the sprinkling of dust and ashes on the 
head, the striking of breast and head, fasting, 
ejaculations of woe, the recital of elegies for the 
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departed, Reference is made to several of these 
customs in the description given in Rev 18 of the 
mourning over the destruction of Babylon. The 
worldly kings, the merchants and mariners, act as 
mourners: they weep and wail, cast dust upon 
their heads, utter exclamations of woe, and in 
turn dirgefully declare the past glories of the 
fallen (v.21), The term xoreréy (used in Ac 8? to 
indicate the lamentation of the devout men over 
Stephen; cf. xéwovrac [Rev 17 18°]; derivation, 
kémrev, ‘to strike’) indicates the association of the 
beating of head and breast with mourning. In 
Ac 9% the widows gather round the body of 
Dorcas, weep and recount her good deeds. In Ja 
5! the rich are bidden to weep and howl, i.e. as 
wailing mourners. 

2. The Pauline version of the eucharist intro- 
duces the words, ‘Do this in remembrance of me’ 
(els Thy Euhy avdurvynow), and the rite is regarded as 
a proclamation of the Lord’s death till He come 
(1 Co 11****), This language suggests a comparison 
with the customs of commemorative mourning for 
she dead (cf. the annual lamentation for Jephthah’s 
jJaughter [Jg 11°]; see art. ‘Jahrzeit’in JZ). If 
the Pauline version of the eucharist has been 
influenced by the mysteries, the mourning customs 
for Attis and Adonis (‘weeping for Tammuz,’ see 
J. G. Frazer's Adonis, Attis, Osiris?, 1914) may 
not be without significance for the study of this 
feature of the Lord’s Supper. 

3. The gravity with which sin was regarded is 
suggested by the application of terms of mourning 
to the grief over transgression. Sinners are bidden, 
as a sign of humble penitence, to be afilicted, 
mourn, and weep. Laughter is to be turned to 
mourning (Ja 4°; ef. 1 K 177). Among the welcome 
indications of a repentant Corinthian church is its 
mourning (édvpyds [2 Co 77]). The idea in the 
writer’s mind in Rev 1? (‘ Behold, he cometh with 
the clouds, and every eye shall see him, and they 
that pierced him, and all the tribes of the earth 
shall mourn over him’) was probably the mourning 
of guilt, regret, and shame—there was no need to 
mourn a living Christ returning in glory. Possibly, 
however, the words indicate that now all nations 
recognized that the ignominiously crucified One 
was worthy of a world’s mourning. 

4, National calamity is presented under the 
figure of a bereavement (cf. the mourning for 
Israel [J] 1% 1*]). Babylon in her strength boasts, 
“No widow am I, and shall in no wise see 
mourning’ (Rev 187). In a day she knows the 
widowhood of retributive disaster (v.*). The re- 
presentation changes—widowed Babylon is herself 
mourned for by others (vv.*1¥) ; see 1. 

5. The emphasis placed by the early Church on 
the overthrow of death as an elemental power by 
the resurrection of Jesus, on the certainty of a 
future life, the conception of a fuller, richer exist- 
ence beyond the grave—a ‘clothing upon’ rather 
than a stripping of personality—all tended to rob 
death of its sting and the grave of its victory. 
The believer had no need to sorrow as did the rest 
that had no hope. On the other. hand, it is signi- 
ficant that the parting of St. Paul from his children 
in the faith at Miletus, who expected to see him 
no more, was with loud lamentation (Ac 20%), and 
the Apostle felt that the severance from the 
brethren at Caesarea was breaking his heart (21). 
Faith lights up the tomb, but does not make the 
human heart unnatural. Human grief ‘will have 
way’ until, as in the Apocalyptist’s vision, God 
shall wipe away all tears from men’s eyes, and 
death and mourning shall be no more (Rev 
21) H. BULCOCK. 


MOUTH, LIPS.—As in the OT, the mouth (ora) 
and lips (el\n) are sometimes named simply as a 
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result of the particularization to which graphic 
description tends, especially in the Oriental world 
(2.9. Ac 8* 118, He 11%, Rev 3). We may 
usually, however, trace the influence of Hebrew 
psychology, which ascribed psychical or ethical 
quality even to peripheral organs, regarding them 
as constituent parts of the unity of personality (cf. 
H. W. Robinson, in Mansfield College Essays, 1909, 
p. 275). Isaiah’s lips were purged of their unclean- 
ness by the coal from the altar (Is 6*7) ; with this 
we may compare the command of the high priest 
to smite St. Paul on the mouth (Ac 232)—a com- 
mand prompted by the apparent blasphemy of 
which that organ had been guilty. The same idea 
underlies the demand that the mouths of evil 
speakers be stopped (Tit 1", émicroulfew ; cf. Ro 3'9 
and the contrasted statement of 2 Co 64), Even 
in such purely imaginative descriptions as those of 
Christ seen in Vision, with the sword proceeding 
from His mouth (Rev 1%, ete. ; cf. 2 Th 238), or of 
the frog-vomiting mouths of the three evil powers 
in the Apocalypse (16'*), the latent psychology helps 
to explain the harshness of the metaphor. ‘The 
mouth as the organ of speech, the chief source of 
human influence, is frequently in the Apocalypse 
the instrument of good or evil’ (H. B. Swete, /he 
Apocalypse of St. John’, 1907, p. 207).* The 
detached ethical quality of the organ of speech 
gives added force to such apostolic words as ‘ mortify 

ourmembers. . . putaway. . . shameful speak- 
ing out of your mouth’ (Col 3°) ; ‘in their mouth 
was found no lie’ (Rev 145); ‘out of the same 
mouth cometh forth blessing and cursing’ (Ja 31) ; 
‘the poison of asps is under their lips’ (Ro 38= 
Ps 140°). 

In apostolic writings, the mouth has a three-fold 
function in regard to the proclamation of truth— 
viz. revelation, evangelization, and confession. It 
was the instrument of the original revelation of the 
OT, given, e.g., through the ‘mouth’ of David 
(Ac 16 4%) or of the prophets (321). It is the 
instrument of gospel-preaching (Ac 15’, Eph 6°; 
ef. Odes of Solomon, xlii. 6), and the Epistle vA 
Barnabas claims that ‘every word, which shall 
come forth from you through your mouth in faith 
and love, shall be for the conversion and hope of 
many’ (xi. 8). It is the instrument of that con- 
fession which is necessary in order to unite the 
whole personality, body and soul, with its Re- 
deemer: ‘the word is nigh thee, inthy mouth... 
with the mouth confession is made unto salvation’ 
(Ro 108°), This confession elsewhere appears as 
‘a, sacrifice of praise,’ ‘the fruit of lips which make 
confession to his name’ (He 13"; cf. Is 57% and 
the LXX of Hos 14). The unity of outer word 
and inner experience in the case of the true Chris- 
tian is frequently emphasized in the Odes of 
Solomon, ¢.g. xxi. 7: ‘my heart ran over and 
was found in my mouth: and it arose upon my 
lips.’ On the other hand, the painful contrast 
possible between the spoken testimony and the 
real character of the life was not absent even from 
these early Christian communities; e.g. Hermas 
speaks of those ‘that have the Lord on their lips, 
while their heart is hardened’ (Mand. XII. iv. 4; 
ef. Sim. IX. xxi. 1, 1 Clem. xv. 2, 2 Clem. iii. 4). 

See also artt. MAN and TONGUE. 

H. WHEELER ROBINSON. 

MURDER.—The prevalence of murder was one 
of the dark facts in the social and political back- 
ground of the early Apostolic Church. Fanaticism 
of a fierce and ruthless type was in the air, and 
human life was frequently as little regarded as is 
normal under such conditions. The resentment of 
the Zealots against the authority of Rome was a 

* In Rev 109 10 the mouth is the organ of taste; according to 


the curious statement of Hp. Barn. x. 8, the weasel conceives 
through her mouth. 
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persistent fact in the situation from the third 
decade to the final catastrophe in A.D. 70, and 
when cruelty and oppression were carried to excess 
by Felix it was inevitable that there should arise 
in opposition a body of extremists to whom murder 
was merely a detail in a policy. 

Thus during the time of Felix and Festus there 
arose the Szcariz (see ASSASSINS), whose Jewish 
patriotism took a murderous shape. Their weapons 
were daggers (sicw ; cf. Latin sicarius, ‘a imur- 
derer.’ The law passed under Sulla against 
murderers was Lex Cornelia de Sicariis), Armed 
with these, they moved with stealth through the 
crowds at festival seasons, seeking to remove their 
opponents by assassination. Then, in orderto turn 
aside any possible suspicion, they gave way to loud 
expressions of grief. We find a reference to this 
group in Ac21*8, where the chief captain (6 xAlapyos), 
finding that St. Paul speaks Greek, asks: ‘ Art 
thou not then that Egyptian, which before these 
days stirred up to sedition and led out into the 
wilderness the four thousand men of the Assassins 
(rerpaxtoxirlous dvdpas Tov oixapiwyv)?? The Sicarii 
must have been the easy instrument at hand to 
every clever impostor, and the incident referred to 
here was the most notable example. An Egyptian 
Jew gave himself out as a prophet and held out to 
a crowd in the wildnerness the alluring promise 
that the walls of Jerusalem would fall down at 
his word and so make the city theirs once more. 
Felix, however, put down the movement and took 
many prisoners. Josephus gives two accounts of 
this false prophet, in one of which (BJ Il. xiii. 5) 
he says that the majority of the 30,000 followers 
were captured or slain, and in the other (Ant. Xx. 
viii. 6) that four hundred were killed and two 
hundred taken prisoners. 

That murder was not unknown even among 
those identified with the Church may be inferred 
from 1 P 4%, where the writer addresses a warning 
to Christians. They are not to resent the fiery 
trial, but to rejoice as those sharing the sufferings 
of Christ—only ‘Let none of you suffer as a 
murderer (ws govevs).’ In later days it was a 
commonplace of anti-Christian abuse to charge 
Christians with the horrors of child-slaying and 
cannibalism, but there seems to be no sufticient 
reason for reading into the passage quoted any 
reference to these charges. As C. Bigg has said, 
‘A Christian might quite well be guilty of murder. 
The times were wild, and conversions must often 
have been imperfect’ (ICC, ‘ Epistles of St. Peter 
and St. Jude,’ Edinburgh, 1901, p. 177). 

R. STRONG. 

MURMURING.— The non-classical ‘vernacular 
terms’ (H. A. A. Kennedy, Sources of NT Greek, 
1895, p. 38 ff.) yoyyvouds and yoyyvtew are used seven 
times in the LXX in reference to Israel in the 
wilderness. The verb is used in the same con- 
nexion in 1 Co 10!°—‘ Neither murmur ye, as some 
of them murmured, and perished by the destroyer,’ 
the allusion being apparently to the rebellion of 
Korah against the authority of Moses and Aaron, 
which was followed by the punishment of violent 
death (Nu 16). The OT reference and the evil 
of partisanship which had become conspicuous at 


Corinth (1 Co 1)? 3° 4% 18) suggest that the ‘mur-. 


muring’ the Apostle had in mind was that of 
schismatic discontent in the Church, rather than 
that of complaint against Providence because of 
the limitations of the human lot—the sense which 
the term most naturally suggests to us. 

The second Pauline passage where the term 
occurs (‘Do all things without murmurings and 
disputations ’ [Ph 214}), follows an appeal for Church 
harmony (vv.3"4; cf. 4?) and is obviously a warning 
similar to that of 1 Co 10% The quotation from 
the Song of Moses (Dt 32° LXX) in the following 
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verses hints that the history in the wilderness is 
again in the author’s mind. 

The ‘murmurers’ of Jude’s letter (v."*) are the 
false teachers who have crept into the Church and 
are fostering discontent for their own advantage, 
challenging (Church) authority and railing at 
‘dignities’ (v.8). Again there is a reference to the 
incident of Korah (v.). 4 : 

The murmuring of the Grecian Jews against the 
Hebrews (Ac 6')—a complaint against Church ad- 
ministration—is the only instance where murmur- 
ing has not a conspicuous reproof. Even here the 
language of the Apostles (vv.” 4) may hint censure. 

In 1 P 4° (‘using hospitality one to another 
without murmuring’) the reference appears to be 
to the grumbling against the obligation, imposed 
by Church tradition, of mutual hospitality among 
Christians (ef. the communistic spirit of Ac 2%). 
The AV translation ‘without grudging’ (so also 
Weymouth) misses the above significance. 

The term thus appears to have been used by the 
NT writers in a specific sense (suggested by the 
classical instance of Korah) of disloyalty in one 
way or another to the Church, its traditions, its 
harmony and unity. 1 Co 10” and Jude ® suggest 
that, as in the case of Korah, such murmurings are 
really against God Himself. H. BULCOCK. 


MUSIC.—See PRAISE, and artt. on various 
Musical Instruments. 


MYRA (Mvpa, a neut. plur. ; often written Muppa, 
as in B).—Myra was ‘a city of Lycia’ (Ac 27°), 
situated on a hill 24 miles from the sea (Strabo, 
XIV. iii. 7), and the name often included the sea- 
port of Andriaca. In the time of the Ptolemys, 
Myra shared with other Lycian towns the benefits 
of a great maritime traffic which was developed 
between Egypt and Asia Minor; and when Rome 
became mistress of the world, the conditions of 
navigation in the Mediterranean made Myra a 
place of growing importance. The corn-ships of 
Alexandria, which brought food to the population 
of Rome, were in the habit of sailing due north to 
Lycia, making Myra a place of call, and then pro- 
ceeding westward. This long route was the short- 
est in the end. Instead of sailing straight for 
Italy, and, in doing so, contending with the 
westerly winds which prevail in the Eastern Medi- 
terranean during the summer months, it was better 
seamanship to make for the 8. W. of Asia Minor, 
and then get under the protection of the south 
coast of Crete. When, therefore, the centurion 
who brought St. Paul from Cersarea found an 
Alexandrian corn-ship in the harbour of Myra, 
about to continue her course to Italy, this was 
no surprising occurrence. It was not an unlucky 
event which made a disastrous change in his plans, 
as T. Lewin suggests (The Life and Epistles of St. 
Paul®, 1875, ii. 187). It was exactly what he had 
expected. Before he began his voyage he no doubt 
calculated on being able to trans-ship into one of 
the vessels of that great fleet of corn-ships which 
linked the names of Alexandria and Myra in the 
common talk of all men of the sea. 

St. Nicholas, one of the bishops of Myra, became 
the patron saint of Levantine sailors. Myra was 
still an important city in the Middle Ages, being 
known as the portus Adriatici maris when ‘the 
Adriatic’ included the whole Levant. 

Both Myra, which is now called Dembre, and 
Andriaca have some interesting ruins. 

LITERATURE.—W. M. Ramsay, St. Paul the Traveller and 
the Roman Citizen, London, 1895, p. 298f.; E. Petersen and 
F. v. Luschan, Reisen in Lykien, Milyas wnd Kibyratis, 
Vienna, 1889, JAMES STRAHAN. 


MYSIA (Mucia).—Mysia was an ill-defined 
country in the N.W. of Asia Minor, having the 
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figean, the Hellespont, and the Propontis on the 
W. and N., Bithynia on the N.E., and the 
equally ill-defined regions of Phrygia and Mysia 
on the 8.E. and S. The absence of landmarks 
between the land of the Mysians and that of the 
Phrygians gave rise to the saying, xwpls ra Muodv 
kal Ppvysv oplouara. * Thereason is this: strangers 
who came into the country were soldiers and 
barbarians ; they had no fixed settlement in the 
country of which they obtained possession, but 
were, for the most part, wanderers, expelling 
others from their territory and being expelled 
themselves’ (Strabo, x. iv. 4). For the most 
part a mountainous country, Mysia was not so 
productive as Lydia and Caria. It was sometimes 
regarded as including the 'Troad in the W., some- 
times as separated therefrom by the river Hsepus. 
The river Caicus and Mount Temnos were usually 
taken as the southern limits, and the district of 
Phrygia Epictetus, which extends a considerable 
distance eastward—as far as Doryleum and 
Nakoleia—was at one time in the hands of the 
Mysians. The Romans, who showed little regard 
for ethnical distinctions, absorbed Mysia in the 
great province of Asia. 

Mysia is referred to in an important but difficult 
passage of Acts (1678). St. Paul and Silas, having 
in the second missionary tour ‘come over against 
Mysia’ (€\@dvres xara tiv Muciav), were restrained 
by the Spirit of Jesus from going into Bithynia ; 
whereupon they turned westward, and ‘ passing 
by Mysia (zape\6évres Thy Muctav) they came down 
to Troas’ (Ac 1678). For a discussion of the 
vexed question as to the apostles’ movements 
before they came to the borders of Bithynia and 
over against Mysia see PHRYGIA and GALATIA. 
Assuming that St. Paul and Silas were travelling 
from Pisidian Antioch northward through Phrygian 
Asia, Ramsay observes that they would be ‘ over 
against Mysia’ when they reached such a point 
that a line drawn across the country at right 
angles to the general line of their route would 
touch Mysia (The Church in the Roman Empire, 
1893, p. 75n.). This point would be the city of 
Doryleum. From there they turned due westward, 
and, ‘ passing by,’ or neglecting, Mysia—this does 
not mean passing along its borders, but going 
straight through it without pausing to do any 
evangelistic work in it—they came down to the 
Aigean. The other reading, dveAddvres, preferred 
by Blass despite its weak authority (D and Vul- 
gate), seems in Acts and the Pauline Epistles in- 
variably to designate a missionary tour, which is 
in this case out of the question, as the apostles 
have just been forbidden to preach in Asia (Ac 16°). 
The distance from Doryleum to Troas is about 
240 miles. The route would lead through the 
valley of the Rhyndacus and the town of Apameia, 
where there is a local tradition of a Pauline visit 
(ExpT x. [1898-99] 495). JAMES STRAHAN. 


MYSTERY, MYSTERIES. — 1. Meaning and 
usage.—The word ‘ mystery’ (uvorjpiov) is derived 
from the Greek pveiv, ‘to initiate’; but it is also 
connected with pieyv, ‘to shut the eyes or the 
mouth.’ Consequently it stands for rites and truths 
which must be closely guarded by those who possess 
them. J. E. Harrison (Prolegomena to the Study of 
Greek Religion, Cambridge, 1903, p. 154) ventures 
to suggest as its source ptsos, ‘pollution.’ And, 
since in her judgment the aim of the mysteries 1s 

rimarily purification, the svlcos, or pollution, 
rom which the liberation is desired, gives the cere- 
monies of purification their name. But this deriva- 
tion restricts the compass of the word, and leaves 
its use in the Scriptures unintelligible. Whence 
did it come into Christian use? Was it taken 
over from pagan sources, or did it reach the writers 
VOL. 11.—4 


of the NT and of the early Christian literature 
through Jewish channels? There~is sufficient 
ground to decide for the latter view. The word 
occurs several times in the LXX (e.g. in Dn 
218. 19. 27. 28. 2. 30.47 46); it meets us again in some 
of the apocryphal books (Sir 3% 22” 2716, Wis 
22 6%, To 127-4, Jth 2?, 2 Mac 13%). In these 

assages the word is applied to dreams and their 
interpretation, or else to the political and milita 
plans of the king which have not been divulged. 
These plans are the king’s secrets, which no one 
should know until he has revealed them or put 
them in operation (G. Anrich, Das antike Myster- 
ienwesen, p. 144; Hans von Soden, ZNTW xii. 
[1911] 197). Von Soden says that without doubt. 
the passages in the book of Daniel suggest the 
origin of the NT use of uvornpiov, ‘mystery.’ The 
idea of the king’s secrets becomes that of God’s 
secrets, the plans of God, which remain hidden 
until He reveals them. This is already apparent 
in the Book of Enoch (ciii. 2, civ. 10, evi. 19). In 
the Gospels the word occurs in this sense. But 
singularly it is found in only one Synoptic passage 
(Mk 44, Mt 13", Lk 8°), which, according to Carl 
Clemen, contains no word of the Lord (Der Einfluss 
der Mysterienreligionen, p. 24), whereas in the 
Fourth Gospel, which some critics view as the 
most Hellenistic of all the Gospels, it is not found 
at all. From this solitary occurrence we may in- 
fer that the word had no attraction for the writers 
as a means for expressing their thought. But 
evidently it had a charm for St. Paul. He uses it 
21 times in his Epistles, of which 1 Corinthians, 
Ephesians, and Colossians give us by far the 
largest number of examples. In every case the 
word retains its LXX meaning, which leads Von 
Soden to affirm that St. Paul did not borrow the. 
word from the Greek, but from Jewish sources. 
It may have already become characteristic of 
Jewish eschatology, but Von Soden intimates that 
it was now a term of Jewish Christian theolo 
which St. Paul both used and developed still 
further (see A. Schweitzer, Geschichte der paulin- 
ischen Forschung, Tiibingen, 1911, p. 141 ff.). It 
is possible that St. Paul made this term con- 
spicuous in his Epistles in order to oppose it to the 
same term as used in the mystery-religions. But it 
has yet to be demonstrated that he was familiar with 
their thought, terms, and rites. W. M. Ramsay’s 
fine discussion of the matter in his Teaching of 
Paul in Terms of the Present Day, London, 1913, 
pp. 283-305, needs more proofs than those given by 
him to carry conviction. The only one of the 
mysteries prevalent in St. Paul’s sphere of work 
was the Attis-cult, but he gives no hint of a know- 
ledge of it save in the obscure passage in Col 2 
discussed by Ramsay. 

The word occurs in the earl 
with noticeable infrequency. It is absent in the 
writings of Clement, Barnabas, and Hermas. It 
appears three times in the Epistles of Ignatius (ad 
Eph. xix. 1, ad Magn. ix. 1-3, ad Trail. ii. 3) and 
twice this number in the anonymous Epistle to 
Diognetus (iv. 6, vii. 1-2, viii. 10, x. 7, xi. 2, 5). 
In the Didache, or Teaching of the Twelve Apostles, 
it occurs only once (xi. 11). In these passages 
pvorhptoy is no central conception and no sacra- 
ment, although ‘T. Zahn explains the term 
‘mysteries’ in Ignatius, ad Trail. ii. 3, as baptism 
and the Lord’s Supper (lgnatius von Antiochien, 
Gotha, 1873, p. 323)—an explanation rejected by 
both Lightfoot and Srawley. The mysteries are 
in the main the Incarnation and the Atonement of 
Christ. 

The Apologists using the word took another 
step. In the writings of Aristides, Athenagoras, 
and Tatian the word is wanting; but in Justin it 
occurs many times, and usually signifies not any 
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articular rite, but ‘the whole complex of re- 
igion’ in which the Passion of Christ pre-eminently 
appears (Apol. i. 13; Dial. 74, 91, 106, 121). It is 
placed by him on the same plane with symbol or 
parable or type, a usage which continues until the 
time of Augustine. The serpent is a mystery or 
symbol (Apol. i. 27); a prophecy is a mystery : 
‘that which God said to David symbolically [év 
pvornplw] was interpreted by Isaiah as to how it 
would actually come to pass’ (Dial. 68, quoted by 
E. Hatch, Essays in Biblical Greek, Oxford, 1889, p. 
60). Justin, however, does not go much beyond his 
predecessors except to emphasize cosmological and 
ethical aspects. But he is the first to compare 
the Christian pvorjpiov in its individual features 
with the pagan mysteries (Apol. i, 66; cf. i. 25, 
27). This was ominous, for it tended to weaken 
the idea that the Christian mystery is peculiar and 
distinct, although Justin shows in his condemna- 
tion of the pagan rite that he had no thought of 
bringing about this result. 

Irenzeus uses the term in a Gnostic sense. It 
stands for what he calls ‘these portentous and 
profound mysteries,’ against which he writes his 
famous work, c. Hereses. Therefore little light is 
thrown by him on the word ‘ mystery’ as it was 
used in the early Church. However, from him is 
drawn much of the information which enables us 
to determine to some extent the Gnostic concep- 
tion of ‘mystery.’ Apparently he represents it as 
magical in character (see, ¢.g., Her. I. xiii. 2). 
The Gnostic conception is important, for it is 
regarded by some as introducing the change of the 
idea of mystery in the Christian Church. Carl 
Schmidt, Harnack, and others view the sacra- 
mentalism of Gnosticism as an anticipation of 
Christian sacramentalism. But to this Catholicism 
replies that the relationship was just the reverse, 
and, therefore, that Gnostic sacramentalism found 
its source in the sacramental ideas of the Church 
(Schmidt, TU viii. [1892] 525; A. Struckmann, 
Die Gegenwart Christi, Vienna, 1905, p. 97 ; CQR 
xlii. [1896]412). Neither position has thus far been 
sufficiently substantiated to carry conviction. 

Two great writers at the end of the 2nd cent. 
did exercise a marked influence on the Christian 
conception of ‘mystery.’ One was Clement of 
Alexandria, who brought the Christian sacra- 
mental idea still nearer to that of the pagan 
cults. Von Soden affirms that ‘with him an 
essential extension and a hellenizing change of the 
use of pvorjpiov begins’ (ZNTW xii. 205), and E. 
Bratke in his article ‘Die Stellung des Clem. 
Alex. zum antiken Mysterienwesen,’ in SK Ix. 
[1887] i. 647) is an ardent advocate of the same 
belief. Anrich takes a similar view but is more 
cautious in his support of it (Das antike Mysterien- 
wesen, p. 140). From the time of Clement the 
Christian sacraments began to be called the 
Christian mysteries ; and, while it is possible that 
they already bore this name, the influence of 
Clement’s writings must have done much to estab- 
lish it. He speaks of Christ as initiating us into 
the mysteries, and quotes from Euripides, Bacche, 
470-473: ‘Seeing those who see he bestows his 
mysteries. Of what fashion are these mysteries? 
Secret except to the initiate’ (Strom. iv. 25). 
Christianity is the true Divine mystery, a mystical 
miracle ; consequently the Church is an institution 
of mysteries (Protrept. 11). We, as perfected 
Christians, are permitted by Jesus to communicate 
‘those divine mysteries’ and ‘that holy light’ to 
persons capable of receiving them (Strom. i. 1). 
In the same chapter Clement says that ‘there are 
some mysteries before other mysteries.’ He also 
draws a direct parallel between Christianity on 
one side and the Eleusinian and Dionysiac cults on 
the other (Protrept. 12). Clement had no inten- 


tion, as Bratke seems to imply (SK Ix. 662; cf. 
Anrich, Das antike Mysterienwesen, p. 140), of 
breaking down all demarcations between Christi- 
anity and heathenism, nor was he bent on an 
accommodation of one to the other. But his use 
of mystery remmaaeye 2 which he probably drew 
from the philosophy of his day rather than directly 
from the cults, must have affected the Christian 
conception of mystery and given it the idea of 
a secrecy that could be uncovered only to the 
initiated. His doctrine of the sacraments is still 
a matter of dispute; especially is his view of the 
Lord’s Supper difficult to determine. Almost all 
the Protestant historians of dogma deny that 
he believes in a real presence of the body and 
blood of Christ within and under the consecrated 
elements. Catholic peege ges confidently attri- 
bute to him this belief (C. Bigg, The Christian 
Platonists of Alexandria, Oxford, 1913, p. 105; 
A. Harnack, History of Dogma, ii. [London, 1896] 
145; Struckmann, Die Gegenwart Christi, p. 117; 
P. Batiffol, L’Hucharistie®, Paris, 1913, pp. 248- 
261). 

The other great writer who exercised a marked 
influence on the Christian conception of ‘ mystery’ 
was Tertullian. He accepted the term sacra- 
mentum as the Latin rendering of pvarjpov. The 
earliest use of the Latin word in connexion with 
Christian life occurs in one of Pliny’s letters (Ep. 
x. 96 (97]) wherein he speaks of the Christians as 
binding themselves by an oath (‘seque sacramento 

. . obstringere’). But Pliny’s use of the term 
throws no light on its ecclesiastical meaning, for 
ecclesiastical Latin had not yet come into exist- 
ence (E. C. 8S. Gibson, The Thirty-Nine Articles of 
the Church of England, London, 1896-97, vol. ii. 
p. 594). The adherents of the mystery-religions 
were familiar with the word as designating their 
rites of initiation, particularly the oath of alle- 
giance taken at some point in them. It would be 
hazardous to state dogmatically how early the 
word took its place among their religious terms. 
But ‘ the votaries of Mithra likened the practice of 
their religion to military service. When the neo- 
phyte joined he was compelled to take an oath (sic- 
ramentum) similar to the one required of recruits 
in the army’ (F. Cumont, Oriental Religions, p. 
xix). Livy records in his history of Rome the 
recognition, on the part of the Romans, of the use 
of the sacramentwm in the mysteries. In a speech 
of one of the consuls condemning the Bacchanalian 
rites, the consul asks, ‘Can you think that youths, 
initiated under such oaths as theirs, are fit to be 
made soldiers?’ (‘ hoc sacramento initiatos juvenes 
milites faciendos censetis ?’, xxxix. 15; ef. x. 38). 
As anelement in mystery terminology sacramentum 
would naturally assume a religious significance, 
and we understand why its use in the cults awoke 
hostile suspicions of them among the Romans of 
the Republic and the early Empire. Even Ter- 
tullian occasionally applies the word to the rites 
of the mystery-religions (adv. Marc. i. 13, adv. 
Valent. 30, Scorp. 10). Thus its association with 
the mysteries and its resulting religious character 
might easily suggest it as a rendering of puor%pioy 
itself. Points of contact between the two terms 
would become apparent (F. Kattenbusch, art. 
‘Sakrament’ in PRE® xvii. 250). And this must 
have happened speedily, for sacramentum repre- 
sents uvorjp.ov in the old Latin texts, with some of 
which Tertullian was evidently familiar. But he 
himself employed the term in a varied applica- 
tion. On the one hand, he applied it to types and 
prophecies in the OT (adv. Mare. iii. 18, iv. 40; 
adv. Jud. 9, 10, 11, and many other passages in 
these two works). In this use it is purely a trans- 
lation of the biblical puorjpiov. On the other 
hand, he employed it very frequently in the sense 
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of an oath of allegiance or an obligation (de Cor. 
Mil. 11, adv. Valent. 30). Between these two ap- 
plications all other uses of the word fall—namely, 
as designating baptism, the Eucharist, the rule of 
faith, salvation, and religion itself. Nothing could 
show more clearly that the word is not always a 
strict rendering of ‘mystery,’ and Tertullian at 
times seems to have realized this himself. 

But how did sacramentum come to have the 
significance of obligation and pledge? Two con- 
ceptions are implied in the term: (1) that of a 
deposit of money, given by persons about to engage 
in a law-suit, relinquished to the deity by the 
loser, and thereby becoming actually a sacred or 
devoted thing; (2) that of the military oath of 
allegiance taken on the standard. The idea of 
sacred obligation is thus common to both concep- 
tions. The two were brought closer together by 
the payment of award for military service (Tacitus, 
Hist. 1. lv. 2). Thus sacramentwm as a military 
oath assumed the meaning of a sacred bond be- 
tween the pledge-giver and the pledge-receiver. 
This characteristic was carried into the significance 
of sacrament in the terminology of the Church and 
gave her sacramental rites the nature of pledges. 
But the idea embodied in puornpov was. still 
retained, so that sacramentum became as well the 
outward sign of an inward meaning or a spiritual 
grace. From this it isapparent that sacramentum 
has a wider and more varied meaning than the 
Greek term, which it, rather than arcanum, was 
chosen to represent. 

The full conception held by Tertullian of the 
sacraments is still a debated question. G. 
Thomasius (Die christliche _Doginengeschichte?, 
Erlangen, 1886-89, i. 425), Harnack (History of 
Dogma, ii. 145, n. 2), and Roman Catholic theo- 
logians (Struckmann, Die Gegenwart Christi, p. 
229 ff.) attribute to him realistic views, while the 
great majority of Protestant theologians believe 
that he held symbolical conceptions. But Harnack 
is quite sure that ‘Leimbach’s investigations of 
Tertullian’s use of words have placed this [that 
Tertullian did not accept a symbolical doctrine] 
beyond doubt.’ 

2. The kinds of mystery - religions. — The 
mystery-religions differed from each other in vari- 
ous ways. Some were State religions, such as the 
mysteries of Eleusis,near Athens, and the mysteries 
of Samothrace, an island in the Thracian Sea. 
Others, enjoying no State recognition, were cele- 
brated in secret associations by private individuals. 
To the latter class the Orphic mysteries and the 
mysteries of certain Oriental gods belong. Again, 
some centred about a male, others about a female 
divinity. The mysteries of Mithras constitute an 
example of the former, the mysteries of Cybele 
and Attis, and the mysteries of Isis, examples of 
the latter. Miss Harrison remarks (Prolegomena, 
p. 150f.) that ‘in general mysteries seem to occur 
more usually in relation to the cult of women 
divinities, of heroines and earth-goddesses,’ which 
is a well-supported statement. In the majority of 
the cults the female deity plays the chief part ; the 
male deity, Attis, or Adonis, or Osiris, occupies an 
inferior position. This may be explained by the 
assumption that the ceremonies of these cults had 
their remote source in pre-historic rites which 
were intended to renew the strength of the harvest 
field and enable it to produce abundant returns. 
Consequently Mother Earth, with her vegetation 
unfolding in the spring and disappearing in the 
autumn, was prominent in the primitive days, and 
retained her pre-eminence in the persons of the 
Egyptian Isis, the Pheenician Astarte, the Phry- 
gian Cybele, and the Greek Demeter, although 
J. G. Frazer (GB, pt. v., Spirits of the Corn and 
of the Wild, London, 1912, i. 40) distinguishes 
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Demeter from Mother Earth. We reach here a 
striking contrast between the cults on the one side 
and Christianity on the other. While the pagan 
deity had his female associate, the Christ of 
the Christian in the earlier centuries was wholly 
unaccompanied. It was not until 400 years had 
elapsed that Mary the Virgin assumed a position 
in which her relation to Christ could feebly suggest 
the old association of female and male deities in the 
mysteries. 

In many other respects the mysteries differed 
from one another. Dissimilarities marked off those 
of Eleusis from those of Isis; and the mysteries of 
Mithras possessed a genius or spirit of their own. 
And yet they were united in one purpose and aim. 
They were essentially similar ; so that they mutu- 
ally recognized each other and excluded no one on 
the ground that he belonged to another cult or 
compelled him on his initiation into the new to 
relinquish his membership in the old cult. To- 
gether they were supposed to confer on the initi- 
ate protection against danger, to bring healing to 
his infirmities, and to assure him of a happy pil- 
grimage through this world and a blessed immor- 
tality in the next. The question of the moral in- 
spiration of the mysteries has been for some time 
a centre of earnest discussion. Eminent scholars 
are in disagreement here. So great an authority 
as E. Rohde (Psyche, Freiburg i. B., 1894, i. 298- 
300) believes that the pagan cults were not uplifting 
in their effect on the initiate. Others, as H. Lietz- 
mann (An die Romer [=Handbuch zum NT, ii.], 
Tiibingen, 1906, on Ro6!*) and K.H.E. de Jong (Das 
antike Mysterienwesen, p. 69), are equally positive 
in the belief that the moral effect of the mysteries 
was elevating and helpful. The fact that the 
mysteries were pre-eminently ritualistic and formal 
would support the former view. Their rites of 
initiation appear to have been regarded as fully 
capable of accomplishing all that was necessary 
to bring their subject into union with the deity. 
Amid such conceptions it is likely that little em- 
phasis would be laid on the need of an upright 
moral life as an aid. On the other hand, the im- 
pressive and, in some respects, beautiful ceremonies 
would have their influence on the mind and heart 
of the candidates. It is possible that revolting 
features characterized the ceremonies of some of 
the cults. But, if such features, relics of the old 
Nature religions, accompanied the ceremonial, they 
were offset by others fitted to exercise an uplifting 
power. Isis herself was viewcd and extolled as the 
guardian of chastity ; and consequently her initia- 
tions could have been no stimulation to a careless 
life. The testimony of the early Christian writers, 
however, and even of Flavius Josephus (Ant. 
XVII. ili. 4), concerning the moral tone of the 
mysteries should not be contemptuously dismissed. 
Granted that they were inclined to exaggerate the 
dark side of the ceremonial of the pagan cults, they 
can hardly be charged with complete falsification 
of their true character. On the whole, it is highly 
probable that Rohde was nearer the truth in his 
unfavourable estimation of the soundness of the 
moral tendencies of the mysteries. 

(a) The mysteries of Elewsis.—Of the State cults 
the most famous were the mysteries of Eleusis and 
of Samothrace. The Eleusinian mysteries existed 
for at least 1,000 years, and were brought to an end 
in A.D. 395 by Alaric. The oldest documentary 
evidence of their existence is contained in the 
Hymn to Demeter (v. 274, 473-482), which may 
have been composed as early as the 7th cent. B.C. 
This poem narrates the story of the search of De- 
meter for her lost daughter Persephone, who while 
gathering flowers in a lonely field had been seized 
by Pluto and enthroned as his wife in his subter- 
ranean realm. Demeter, indignant at the outrage, 
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checked the sprouting of sown grain and deprived 
the farmer of his harvest until her daughter should 
be restored to her. The rich fields lay desolate 
until Zeus, fearing lest the people should perish 
with hunger, commanded Pluto to surrender his 
bride to her mother. The unscrupulous ruler 
obeyed, but craftily induced Persephone to swallow 
the seed of the pomegranate, whose magic properties 
would compel her annually to come back to him 
and remain in the under world for a part of the 
year. Consequently Persephone returned to the 
world from which she had been stolen, and Demeter 
in her joy released the powers of the seed, and 
taught the happy Eleusinians her sacred rites and 
mysteries. The myth clearly had its origin in a 
time when men were used to deify the energies 
of the vegetable world, and to see in its springing 
life the embodiment of the deity herself. The 
gender of the deity was determined by causes which 
are still the sport of speculation; but in the 
Eleusinian mysteries the corn deity was a goddess, 
Demeter, who, originally solitary in her glory, was 
subsequently associated with a second goddess, 
Kore or Persephone. Demeter may have been the 
original Mother Earth, but Frazer (GB, pt. v., 
Spirits of the Corn and of the Wild, i. 41), on the 
alleged authority of the Hymn to Demeter, regards 
her as separate from Mother Earth and as exclus- 
ively the personification of the ripened and har- 
vested grain; while Kore represents the grain in 
its sown and sprouting state. Asthe corn goddess, 
reappearing from the soil, Kore naturally was re- 
lated to Demeter as offspring and daughter, and 
appropriately received her celebration and worship 
in the early spring. But the perplexities which 
attend the myths will be dissipated only when the 
mythology of the old Aigean or Minoan civilization, 
which is just coming into view, is better known, 
for the myth of Demeter and the myth of Kore 
probably have their roots in it. 

At the time of the composition of the hymn, 
Eleusis was a petty independent State, and cele- 
brated its mysteries without the co-operation of the 
neighbouring Athens. Its government then was 
in the hands of a ruler who combined in himself 
the powers of both priest and king, and who always 
belonged to the family of the Eumolpide descended 
from Eumolpus, a supposed Thracian soldier and 
immigrant described in the hymn as founding the 
mysteries under the instructions of Demeter her- 
self. As a result of the conquest of Eleusis by 
Athens the mysteries became the ruling cult of the 
whole of Attica, and subsequently, through the 
supremacy of Athens, the chief cult of the Greek 
world. But the conservatism of religion kept it 
centred at Eleusis and under the supervision of the 
Eumolpide. The hierophant, or revealer and inter- 
preter of the sacred objects, was always chosen 
from this family, and was the object of such pro- 
found reverence that the mention of his name dur- 
ing his lifetime was a legal offence. The quali- 
fications required for his election were advanced 
age, personal charm, and a beautiful voice, which 
was needed particularly for the recitation of the 
sacred formule. As second in rank, another 
priestly family, that of the Kerykes or ‘Heralds,’ 
shared the authority of the Eumolpide. They were 
also the ‘torch-bearers,’ symbolizing under this 
term the search of Demeter for her lost daughter 
in the under world. These two families, the latter 
belonging to Athens, worked together for several 
centuries directing the mysteries, and apparentl 
continuing in their co-operation the ancient council 
of Eleusis. With them were associated priestesses, 
few in number, belonging to the family of the 
Phillide and enjoying a dignity almost equal to 
that of the priests themselves, and performing 
functions of an important character. But the 


enumeration of these individuals does not exhaust 
the official life of the cult. For there were several 
officers, four in all, who were not of the priestly 
circle; they were chosen by the people of Attica, 
and had under their care the financial affairs of the 
cult. Yet this arrangement did not exclude the 
priestly families, for one of their number must 
always be a member of the financial committee. 
The polity of the mysteries is noticeable, for it had 
no influence on the polity of the Christian Church. 
Bratke, who believes that the mysteries, through 
the writings of Clement of Alexandria, strongly 
influenced the sacramental life of the Church, ex- 
cludes their influence in relation to the official 
ordering of the Church (SK 1x. 695 ff.). It is singu- 
lar that, if their influence was so potent in her sac- 
ramental sphere, it should have failed to extend its 
activity to her polity also. But no sign of this 
activity is perceptible in the ecclesiastical official 
life. The Christian deaconess might be designated 
as corresponding to the Eleusinian priestess. But 
women performed important religious functions 
everywhere in the Western religious world, both 
in the State cults and in the mystery-religions, 
except the cult of Mithras; and it is quite in 
keeping with their general recognition that they 
should assume some prominence in Christian wor- 
ship. They held in the primitive Church, how- 
ever, a position far less official than that allotted 
to the pagan priestess, and it was only after the 
lapse of several centuries that the deaconess ac- 
quired her limited sacerdotal character. 

As a primary stage of initiation into the mysteries 
at Eleusis, mysteries were celebrated in the month 
of February at Agra, a suburb of Athens. Our 
information concerning their rise, their ceremonial, 
and their mystic significance is very defective. It 
is probable that they were once exclusively 
Athenian, and on the incorporation of Eleusis be- 
came subordinated to the Eleusinian rites. Clement 
of Alexandria calls them the ‘ minor mysteries which 
have some foundation of instruction and of pre- 
liminary preparation for what is to come after,’ 
namely, the great mysteries at Eleusis (Strom. v. 
11). The goddess who presided over them ap- 
pears to have been eqolumely hore or Persephone, 
the daughter of Demeter. e learn from Hip- 
polytus, a writer of the 3rd cent., that ‘the in- 
ferior mysteries are those of Proserpine [Perse- 
phone] below’ (Philos. v. 3). The scholiast on the 
Plutus of Aristophanes (845) also tells us that ‘in 
the course of the year two sets of mysteries are 
performed to Demeter and Kore—the greater were 
of Demeter, the lesser of Persephone, her daughter,’ 
although the genuineness of this passage is subject 
to doubt. Dionysus, also, was a sharer in the 
mysteries, and was known by the name of Iacchos. 
On the Ninion Pinax, a monument dedicated by a 
woman named Ninion to the ‘ Two Goddesses,’ he 
is represented as a full-grown man and as the 
bearer of the torch. Apparently he has no essen- 
tial connexion with the mysteries, especially at 
Eleusis, and might be regarded as a visitor. The 
exact date of his entrance into the mysteries has 
not been determined. About these three deities 
the interest of the mysteries turns. On Demeter, 
Kore, and Iacchos the devotion of the worshippers 
is centred. 

In the month of Boédromion, early in the autumn 
(September), the initiation intothe greater mysteries 
occurred. On the 13th of the month the nox, 
soldiers still in their young manhood, went out, 
armed with spear and shield, to Eleusis to bring 
back the ‘holy things’ to the Eleusinion, which 
lay at the foot of the Acropolis of Athens. The 
‘holy things’ were really in charge of the priestess, 
and, on their arrival in Athens on the following 
day, they were met by the Athenian priests and 
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magistrates. On the 15th of the month the real 
festival began. The candidates were assembled for 
initiation, and the order was proclaimed by the 
hierophant in the Stoa Poikile that no one of un- 
clean hands or of unintelligible speech should share 
in the mysteries. Thus two classes of persons were 
rigorously excluded. The first was composed of 
those who had been guilty of murder or homicide. 
These were invariably denied admission to all cults. 
The second class was composed of barbarians, or 
else of persons with defective speech, which would 
prevent their pronouncing clearly and distinctly 
the sacred words. All others, including children, 
whatever their position in life might be, were 
eligible for the reception of the secret rites of 
Demeter. It has been doubted whether slaves were 
numbered among them, but the doubt is not well 
supported. No dogmatic questions were asked, as 
in the Samothracian mysteries, all being admitted 
without assent to confessions of any sort. The 
only requirement to which all alike were subjected 
was ceremonial purity. Consequently on the 16th 
of the month the candidates again assembled and 
began their march of six miles to the sea, shouting 
as they went, Gade wtorat, ‘to the sea, ye mystics.’ 
The salt waters of the mysterious ocean were sup- 
posed to possess great purifying powers, and a relic 
of the belief may be seen in the sacramental use of 
salt in Christian sacramental practice. Euripides 
(Iph. Taur. 1193) alludes to the belief in his words 
O@ddacoa KAUfe ravTa TavOpwTwy Kaka (‘ the sea washes 
away all evils of men’). Each candidate had pro- 
vided himself with a young sacrificial pig which he 
drove before him, and on his arrival at the shore 
took it with him into the sea. Thus both were 
purified and the pig rendered fit for the sacrifice. 
The blood of the pig sprinkled on the candidate 
completed the purification, and the candidate him- 
self, with head veiled, seated on a ram’s skin and 
grasping a winnow, was ready for the initiation. 
But at this point the festival of Asclepius, the 
Epidauria, which had been recognized in Athens 
as early as 421 B.C. and which had no vital con- 
nexion with the initiation, intervened, and lasted 
throughout the 17th and 18th of the month. 
During its celebration the candidates for the Elen- 
sinian mysteries remained quietly at home, while 
the interval gave an opportunity to late comers to 
begin their initiation, or to complete the initial 
ceremonies, if they had already realized a part of 
them. On the 19th day of the month, perhaps one 
of the most solemn in the celebration, the proces- 
sion of purified candidates set out from the Eleu- 
sinion on its tedious march over the sacred way 
leading to Eleusis. It followed the sacred image 
of Iacchos, which was borne aloft before it, and it 
carried back to EJeusis the ‘ holy things’ which the 
égn8o had brought to Athens. The number of 
those who composed it was comparatively great, 
sometimes 10,000 persons being in line; of course 
these could not all have been candidates, for the 
hall of initiation at Eleusis could not have con- 
tained somany. They were in part the initiated 
who accompanied the candidates and sang hymns 
in praise of Iacchos on the way, or at certain places 
indulged in coarse ribaldry and witticisms in order 
to hold aloof the evil spirits. On the evening of 
the 20th the mystics reached the ‘holy city,’ which 
they entered with flaming torches, and passed the 
following day in rest or in offering the sacrifice. 
Probably on the 22nd the initiation took place in 
the Telesterion, a large square building surrounded 
by thick walls to shield its secrets from prying eyes. 
It was set almost in the centre of an extensive 
enclosure, which contained the large and small 
propylea or massive gateways, through which the 
candidates were conducted past the small temple of 
Pluto along the sacred way leading to the doors of 


the Telesterion. Seats of stone, partly hewn from 
the native rock and partly constructed, rose tier 
on tier around the hall with a capacity for accom- 
modating about 3,000 persons. The original build- 
ing of course did not have this magnitude, for the 
Telesterion was repeatedly rebui!t, each time on a 
larger scale. What part the outer buildings played 
in the initiation isnot known. Possibly the descent 
of Kore into the under world and Demeter’s search 
for her may have been represented in the temple of 
Pluto; but this is doubtful, for the ruins of the 
temple reveal no subterranean construction. It is 
more probable that the final initiation was begun, 
continued, and completed in the Telesterion. What 
the nature of the mystic ceremony was is not easy 
to determine. Clement of Alexandria tells us that 
‘Deo [mystic name for Demeter] and Persephone 
may have become the heroines of a mystic drama; 
and their wanderings, seizure, and grief Eleusis 
celebrates by torchlight processions’ (Protrept. 2). 
Perhaps it would be precarious to take the word 
‘drama’ literally. It may have had the character 
of a passion play, as L. R. Farnell suggests (HBr! 
xix. 120); or it may have expressed the rehearsal 
of the story of Demeter in the pantomimic dance 
accompanied by songs, sacramental words, and 
other ceremonies, as De Jong suggests (Das antike 
Mysterienwesen, p. 19f.). But beyond such con- 
jectures we know nothing of the manner in which 
the experiences, of which Demeter and Kore were 
the subject, were presented. In some way they 
were rendered so vivid, solemn, and impressive 
amid the dim light as to lift the observer up into a 
consciousness of union, even of identity, with the 
immortal goddess. Nor do we know what the 
‘holy things’ were which the hierophant revealed 
at the most solemn moment of the initiation. 
Farnell (HBr! xix. 120) suggests that they ‘in- 
cluded certain primitive idols of the goddesses’ and 
perhaps ‘‘‘a cut corn-stalk.”’ A. Dieterich (Hine 
Mithrasliturgie, Leipzig, 1903, p. 125) would find 
among them symbols significant of phallic worship. 
The presentation of the corn token rests on the 
authority of Hippolytus, who says that ‘the 
Athenians, while initiating people into the Eleu- 
sinian rites, likewise display to those who are being. 
admitted to the highest grade of these mysteries, 
the mighty, and marvellous, and most perfect. 
secret suitable for one initiated into the highest. 
mystic truths: [I allude to] an ear of corn in 
silence reaped’ (Philos. v. 3). Hippolytus may not 
be trustworthy in his statement. But the majority 
of our authorities, such as Frazer, Farnell, and De 
Jong, are inclined to think that such a token was 
really shown. De Jong believes that the rendering 
of the words referring to it should be ‘ display 

in silence a reaped ear of corn’ (Das antike Mys- 
terienwesen, p. 23, n. 1). Dieterich’s suggestion of 
the presence of the phallic symbol rests on the 
retention of the old reading épyacduevos, which C. A. 
Lobeck (Aglaophamus, p. 26) found unintelligible 
and changed to éyyevoduevos. His contention is that 
we have no right to alter a text, especially the text 
of a mystic formula, simply because we cannot 
understand it in its actual sense (Hine Mithras- 
liturgie, p. 125). If Dieterich’s interpretation of 
the difficult term is correct, we can hardly regard 
this element in the Eleusinian mysteries as morally 
elevating, even taking into view its religious sig- 
nificance. - It may be that at this point in the 
ceremonies a ‘holy marriage’ was celebrated in 
imitation of the marriage of Demeter and Zeus, or 
of Kore and Pluto. Its possibility rests mainly on 
the assertion of Asterius, who lived at the close of 
the 4th cent. and who briefly alludes to the act 
(Encomium in SS. Martyres [PG xl. 325]). De 
Jong seems to place great reliance on his witness 
(Das antike Mysterienwesen, p. 22), while Farnell] 
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regards the passage embodying it as doubtful. 
With this sacred marriage the words of Hippolytus 
may be connected: ‘by night in Eleusis . . . [the 
hierophant] enacting the great and secret mysteries, 
vociferates and cries aloud, saying, ‘‘ August Brimo 
has brought forth a consecrated son, Brimus,” that 
is, a potent [mother has been delivered of] a potent 
child’ (PAilos. v. 3). Brimo is commonly believed 
to have been another name for Demeter ; but Miss 
Harrison explains it as another name for the Thes- 
salian Kore and designating in the Eleusinian 
mysteries simply a maiden (Prolegomena, p. 553). 
Brimus, the child, is understood by J. N. Svoronos 
(‘Erklirung der Denkmaler des eleus. mystischen 
Kreisen,’ in Journal international darchéologie 
numismatique, iv. [1901]) to be Pluto, by Dieterich 
to be Iacchos (Hine Mithrasliturgie, p. 138). 
Frazer attributes reality to this feature of the 
ceremonies, and explains it as magical, ‘intended 
to make the fields wave with yellow corn’ (GB°, 
pt. i., The Magic Art, London, 1911, ii. 138). If 
the ‘holy marriage’ really occurred in the mysteries, 
it must have been a relic of the old Nature-religions 
preserved in the cult and having the meaning which 
Frazer gives it. One more interesting feature of 
the mysteries of Demeter is the xuxedv, or sacred 
drink. Clement of Alexandria refers to it in the 
only confession he ascribes to the initiate: ‘I have 
fasted, I have drunk the cup (kvxewy); I have re- 
ceived from the box; having done (having tasted) 
I put it into the basket, and out of the basket into 
the chest’ (Protrept. 2). The cuxewy was a mixture 
of grain, water, and other ingredients, which was 
the first food that Demeter had taken after her 
long wanderings and fastings. Among these in- 
gredients the sacramental wine must have been 
absent, for, while it was offered to other deities, it 
was not used in the cult of the underground gods 
(K. Kircher, Die sakrale Bedeutung des Weines vm 
Altertwm, Giessen, 1910, p. 21; P. Stengel, Op- 
Serbrauche der Griechen, Leipzig, 1910, p. 129). 
Stengel explains its absence on the ground that 
the chthonic cult reaches back to a remote time 
when the Greeks had not yet begun to cultivate 
the vine, and by reason of the conservatism of 
religion were disinclined, on the introduction of 
wine into use, to make any change in the practices 
of the religious cult. Moreover, the ancients were 
loath in their reverence for the chthonic deity to 
use anything which did not spring directly from the 
soil. However, the xuxewv was ‘a sort of soup’ 
(Miss Harrison, Prolegomena, p. 156) or ‘a kind of 
thick gruel,’ as Frazer describes it (GB°, pt. v., 
Spirits of the Corn and of the Wild, p. 161, n. 4). 
The part which it played in the progress of the 
ceremonies cannot be determined. But apparently 
it was not an important part, and therefore, in this 
respect, the xkuxewy cannot be likened to the Lord’s 
Supper. It was a feature of the experience of 
Demeter in her search for her daughter, and, as 
every feature of that experience was closely fol- 
lowed in the pantomime, the manner in which she 
broke her protracted fast would be imitated. It 
is quite possible that sharing in the sacred drink 
meant also a formal induction-into the community 
life of the mysteries and a reinforcing of the bonds 
which were binding its new members to the old. 
More than this—e.g. that the reception of it im- 
plied a belief of the presence of the deity with, 
in, and under its elements—ean hardly be claimed 
for it. On the 23rd day, the last day of the 
festival, the final ceremony was performed. The 
worshippers assembled and, casting water from 
two vessels, now toward the east, and again toward 
the west, looked up to the heavens with the brief 
ery ‘ Rain!’ and then looking down to the earth 
cried ‘ Be fruitful!’ or ‘Conceive!’ The prayer, 
pregnant with significance, throws back a bright 











light on the real meaning of the mysteries cele- 
brated at Eleusis. i 

We have no means of determining the extent 
of the influence of these mysteries. Numerous 
sanctuaries, dependent on the main sanctuary at 
Eleusis, arose in other parts of Greece. We hear 
of a sanctuary or chapel even in Italy. Of these 
daughter institutions we know but little that we 
can call trustworthy. The ‘truce of God,’ which 
suspended all hostilities during the Eleusinian cele- 
bration, was proclaimed in lands as distant as 
Syria and Egypt. Emperors, such as Hadrian and 
Marcus Aurelius, gladly became initiated adherents 
of the cult, and when Valentinian I., in the year 
364, forbade religious celebrations at night, he 
was obliged to make an exception of the cere- 
monies at Eleusis. An influence so extensive makes 
it possible that St. Paul knew of the mysteries. 
But if he did, it is singular that he did not allude 
to them in his speech at Athens on Mars’ Hill. 
The slightest apparent allusion to them would have 
been eagerly seized by those who affirm his famili- 
arity with mystery-religions. But his silence would 
seem to show that he knew little or nothing of the 
Eleusinian mysteries, or else viewed them with a 
disfavour which the courtesy of the moment com- 
pelled him to refrain from revealing. Their in- 
fluence on the Church can only be assumed, not 
proved. Svoronos, as quoted by De Jong (Das 
antike Mysterienwesen, p. 29), affirms that the Greek 
Church is the successor of the Eleusinian cult, that 
she borrowed much from Eleusis. If this be true, 
the act of borrowing could have taken place only 
at a comparatively late period. Examples of this 
act are found in her celebration of important cere- 
monies at night, in her processions with their icons, 
in the revealing of holy objects, in the confession 
of sins before the Eucharist, and in the adoration 
of the Virgin Mary. With these are supposed to 
correspond the initiation at night in Eleusis, the 
procession bearing the image of Iacchos, the dis- 
closure of ‘holy things’ in the Telesterion, the ex- 
clusion of the unworthy, and the practice of con- 
fession at Samothrace, the mourning of Demeter, 
having for her Christian parallel the ‘mater 
dolorosa,’ and the worship of Demeter, whose cult 
ceased just before the worship (hyperdulia) of the 
Virgin assumed unusual importance, and, therefore, 
seems to have replaced that of Demeter. One could 
speak more contidently of the exactness of these 
similarities if one knew accurately what the cere- 
monies in the Telesterion really were. Moreover, 
the origin of the ceremonial customs and rites of 
the Greek can be traced and has been traced to 
other sources than to the cult at Eleusis ; and when 
more than one source can be ascribed to a practice, 
its assumed origin in a particular quarter is ren- 
dered doubtful. At all events, this comparison does 
not come within the limits of the primitive Church, 
for such rites as make the comparison possible had 
not yet been developed. 

(b) The mysteries of Samothrace.—The Samo- 
thracian mysteries are far less known to us than 
the Eleusinian. They get their name from the 
fact that their chief seat was in the island of 
Samothrace, which was an object of superstitious 
regard from pre-historic times to a comparatively 
late period, The cult itself is very ancient, and 
seems to be a relic of the religious life of the old 
Pelasgian or Aigean civilization which -flourished 
even as far as Sicily before the Greek civilization 
arose. ‘The ruins of its ancient sanctuaries in 
Samothrace reveal remnants of the same massive, 
Cyclopean walls, which are found elsewhere in the 
islands and on the coasts of the Mediterranean. 
Its mysteries were important in ancient times, and 
from the 4th cent. rivalled the Eleusinian. They 
attained their greatest distinction under Philip 
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and his queen Olympia, who were initiated into 
them, and under the Ptolemys, who patronized 
them and cared for their sacred buildings. Later 
the cult extended its influence among the citizens 
of the Roman Republic. Among its adherents were 
such Roman soldiers and leaders as M. Claudius 
Marcellus. We know little about its ceremonies 
and formule, which is a misfortune, for such 
knowledge might have thrown light on the growth 
of the religious terminology which St. Paul found 
and used. They centred in the Kabeiroi, concern- 
ing whom we have only the most meagre informa- 
tion. They seem to have belonged to the class 
of spirits known as demons, goblins, and satyrs. 
Originally they were chthonian deities or gods of 
the under world, as the excavations on the island 
reveal. Their name is probably of Pheenician 
origin, for it appears to be connected with the 
Semitic Kabeirim, the ‘mighty ones.’ They were 
really gods native to the islands of the A’gean sea ; 
but inasmuch as they were gods of navigation, the 
Pheenician sailors naturally were interested in 
them and gave them the name by which they 
came to be generally known. On Samothrace 
they were called presumably Axieros, Axiokersos, 
Axiokersa, and Casmilos. Like all deities of in- 
determinate character, they were identified at 
various times with deities of another name. The 
possible affinity of their mysteries with those of 
Eleusis led to the subsequent retirement of these 
barbaric names, and the substitution in the place 
of the first three of the names of Demeter, Kore, 
and Pluto or Hades. Cybele and Dionysus rival 
Demeter and Pluto as usurpers of the native 
Samothracian names. A worship of the Kabeiroi 
existed near Thebes also at an early period. 
Excavations of the sanctuary belonging to the cult 
have brought to light pottery dating from the end 
of the 5th and beginning of the 4th centuries B.C., 
which bears on its surface a figure apparently of 
Dionysus with the word ‘Kabiros’ written just 
above it. The god is evidently chthonic in char- 
acter. Probably the Kabeiroi were remotely 
deities of vegetation ; but their office in historic 
times was to safeguard the mariner. He who had 
been initiated into their mysteries and had the 
purple thread bound about his person was secure 
from the perils of the sea. We know nothing 
more of their mystic festival than that it was 
ecstatic, and that it contained a sacramental com- 
munion, if we accept H. Hepding’s’ interpretation 
of a Samothracian inscription (Attis, seine Mythen 
und sein Kult, Giessen, 1903, p. 185). Nor is 
there any way of determining their influence on 
the development of the religious life which finally 
found its complete satisfaction in the Christian 
faith. 

(c) The mysteries of Andania.—The Andanian 
mysteries were celebrated at Andania in Messenia, 
the south-western part of Greece (Peloponnesus). 
Originally they were consecrated to Demeter and 
to Kore, who was called Hagne, ‘the Holy One.’ 
But at a later period Hermes, the Kabeiroi, and 
Apollo were added to these deities. The Andanian 
inscription of 91 B.C. gives us some information 
concerning their external rites. The manner in 
which the priests take the oath, the various crowns 
or head-dresses which the priests and the mystics 
should wear, the dress of linen in which they 
should be clothed, are described. Women are 
directed to be present with hair unbound and feet 
unshod, and the animals to be offered to the dif- 
ferent deities are designated. Married women 
figure as priestesses, and grades of initiation ap- 
pear here as in the Eleusinian mysteries. While 
evidences of required baptisms and anointings 
are apparent, there is no indication of a sacra- 
mental meal; but as such meals were customary in 
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the secret cults, it is possible that it had a place in 
the Andanian mysteries. Of the purpose of these 
mysteries we know nothing, but we can conjecture 
that they were related to the harvest, and that 
pene to the initiate a happy lot in the future 
world. 

(d) The Egyptian mysteries.—As early as the 
XIXth dynasty the Egyptian cults had already 
begun to spread into other lands. They were 
founded on the legend of Osiris, who, like Demeter, 
was originally a deity of vegetation. The myth 
that centres about him is gathered from various 
sources, among which Plutarch’s account may be 
regarded as the chief. He is usually represented 
as the son of the earth-god Keb and the sky- 
goddess Nut, which is the reverse of the cus- 
tomary relationship of the parental deities. On 
reaching manhood he ruled his country for 
twenty-eight years, and proved to be a beneficent 
monarch. He taught his subjects how to culti- 
vate their fields, to train their vines, and to work 
with tools. He even left his country and carried 
everywhere his knowledge of the arts of a helpful 
life. On his return his evil-minded brother, Set, 
persuaded him to test the capacity of a chest to 
receive his body, and, as soon as he had stretched 
himself in it, Set shut the lid, fastened it down, 
and threw the chest into the Nile. Isis, the sister- 
wife of Osiris, in an agony of grief went every- 
where seeking him, and, finally recovering the 
body, returned with it to Egypt and hid it among 
the reeds by the river. But Set, while hunting at 
night, discovered it under the moonlight, and, dis- 
membering it, scattered the several parts through- 
out the country. Isis renewed her search, and on 
finding the fragments gave them a fitting burial. 
Another version of the story tells us that Anubis, 
sent by Ra, came to her aid, and with the help of 
Thot and of Horus (in Greek times Harpocrates) 
fitted the parts together, enveloped them in a linen 
winding-sheet, and then by his magical power 
restored him to life. From this moment Osiris 
presided over the under world as its king and 
judge. All disembodied souls had to appear before 
him, make their confession to him, and receive 
at his hands the award of their deeds. In this 
capacity Osiris was viewed as the representative 
and giver of immortal life. In order to receive it, 
one must have become even identified with him 
and be called by his name. His great festival be- 
gan on 28th October and ended on Ist November. 

It was not until the time of Ptolemy I. (806-285 
B.C.) that the Egyptian mysteries made rapid pro- 
gress. He seems to have given the first impulse 
to the syncretism, or amalgamation of cults and 
divinities, which for six or seven centuries was to 
direct the religious life and practice of men, and 
which is supposed by some scholars to have deeply 
influenced even the beginnings of Christianity. 
The first step in this syncretistic movement was 
the adoption of the name Serapis for that of 
Osiris. The origin of the name is still doubtful. 
Some find its source in the Chaldean Sar-apsi. 
But more probably it is simply the reduced form 
of Osiris-apis (Oser-hapi). The union of the god 
with the sacred bull, Apis, which was regarded as 
his incarnation, would suit Egyptian prejudices, 
and the name Serapis itself would appeal to the 
Greek mind, Thus Serapis, Isis, and Horus or 
Harpocrates were the leading deities in the 
Egyptian cults, Anubis, Jupiter Hammon, and the 
Sphinx ranking after them. They were invoked 
sometimes together, and sometimes separately. 
Usually the name Serapis leads the rest, and when 
alone 1s identified with Zeus and Helios, giving 
rise to the formula, inscribed on amulets, ‘ Zeus, 
Helios, and Serapis are one.’ More frequently 
two names, Serapis and Isis, are united in one 
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invocation, but Isis also often stands alone, as 
in Spain and Gaul, and receives the exclusive 
worship. 

Under the Ptolemys the cults spread through 
the A2gean islands and found numerous adherents 
along the shqres of Asia Minor. In the same 
period they had reached Greece, and they arrived 
in Sicily about the year 298 B.c, The later pro- 
gress of Christianity was hardly more rapid. The 
ability of the cult of Serapis by itself to arouse the 
emotions and fancies, its capacity to answer the 
ascetic longings, its power to amalgamate itself 
with other cults, and to meet the monotheistic 
tendency, combined to give it a victorious career. 
However, it was Isis, the queen deity, that became 
the more celebrated of the two. The charm of 
her personality attracted the atfections of many 
peoples. Her gracious attitude toward women, 
especially young women, enlisted in her following 
one of the most potential aids to the dissemination 
of a religious cult. Her dark temples, solemn and 
mysterious, drew, rather than repelled, the re- 
ligiously inclined. About 150 B.C. her cult reached 
Italy, but did not enter Rome until the middle of 
the Ist cent. B.c. There it encountered a deter- 
mined opposition, its altars and images being 
destroyed four times in the course of one decade. 
But the cult was tenacious. The emperor Tiberius 
dealt it another blow in A.D. 19. Soon after this 
resistance gave way, for the cult of Isis did what 
the State-religions were not doing—gave to the 
worshipper the consciousness of direct and personal 
communion with the deity. In A.D. 38 Caligula 
built the great temple of Isis on the Campus 
Martius, which figures in the story of Apuleius. 
In A.D. 215 Caracalla placed the cult on a level 
with the State-cults and built for the worship of 
Isis one of her finest temples. The goddess of 
countless names, Isis Myrionyma, had conquered. 
She is rightly called Domina, Victrix, Invicta, 
Mater, Panthea; and, had her worship finally pre- 
vailed, the Creator of all things visible and invisible 
would have been conceived as the feminine rather 
than as the masculine principle of the universe. 
But her reign ceased, although years after every 
other mystery-religion had vanished. Her cult 
lingered on in southern Egypt, where probably, in 
pre-historic times, the goddess began her career, 
and in A.D. 560 Justinian closed her only remain- 
ing temple on the little island of Phile. 

Our chief source of information concerning the 
mysteries of Isis is Metamorphoses, or Golden Ass, 
written by Lucius Apuleius (born A.D. 125). At 
the close of the work the author describes the 
experiences of one undergoing initiation into the 
Egyptian cult. We may accept the information 
with confidence, for the account is marked by too 
much sincerity to pass, like the story which pre- 
cedes it, as a product of the imagination. n- 
fortunately, the information bears on the rites of 
preparation, not on the transactions in the sanctu- 
ary itself. We learn from it that the candidate 
for initiation had to await the summons of Isis, 
even after he had been assured by her that he was 
destined for her ministry. During this period of 
waiting he must carefully perform his religious 
duties and preserve a dignified silence. At the 
proper time Isis makes her will known to him in 
a vision, and the priest, to whom she has addressed 
herself at the same moment, in the ‘darksome 
night’ and by no ‘obscure mandate,’ informs him 
that Isis is ready to communicate to him her 
secrets. After certain ceremonies, whose signifi- 
cance is not disclosed, the priest ‘washed and 
sprinkled him with the purest water,’ and, after 
giving him further secret instructions, enjoined 
upon him abstinence for ten days from all but the 
simplest food. At the close of the fast he was 











led, clothed in new linen garments, to the inner 
recesses of the sanctuary, where the mysteries of 
the cult were revealed to him. Of course the 
revelations were inviolably secret, but no doubt 
they centred about the cruel treatment of Serapis, 
the search of Isis for his dead body, and the resur- 
rection of the god. We should be glad to know 
what was said and done in the sanctuary. 

‘I would tell you,’ answers Apuleius, ‘ were it lawful for me 
to tell you; you should know it, if it were lawful for you to 
hear. But both the ears that heard these things, and the 
tongue that told them, would reap the evil results of their 
rashness’ (xi. 23). 


The final initiation was consummated at night, 
as it was in all the mystery-religions ; for it is in 
the midnight hours that mind and heart are the 
most deeply impressed. 


In those hours, Apuleius goes on, ‘I approached the confines 
of death, and having trod on the threshold.of Proserpine, I 
returned therefrom, being borne through the elements. At 
midnight I saw the sun shining with its brilliant light, and I 
approached the presence of the gods beneath, and the gods of 
heaven, and stood near and worshipped them’ (xi. 23). 


In the morning he appeared crowned with palm 
leaves and dressed in a many-coloured robe, and 
was received by the people with joy and adoration. 
Apparently they regarded him as identified with 
the deity and worthy of divine honours. Christi- 
anity escaped this partial idolatry prevalent in all 
mystery-religions, for at no time in its history 
was the worshipper of Christ identified in like 
manner with the Christ Himself. No sacramental 
meal is mentioned as a part of the ceremony by 
Apuleius. He speaks of a ‘religious breakfast’ as 
a feature of the ceremonies of the third day; but 
this formed no element in the initiation itself. 
Since the Egyptian cults had become syncretistic 
they may have adopted the sacramental meal, for, 
as in the Semitic, so in the Egyptian religion, it 
was not emphasized in earlier times. The fact 
that it occurs in the Eleusinian mysteries is no 
proof of its presence in the mysteries of Isis; for, 
while the resemblances between the two cults are 
sufficiently striking, the differences are equally 
impressive. De Jong sums them up briefly: the 
respective tasks of Isis and Demeter are wholly 
unlike: the one sought her brother and husband, 
whoisdismembered ; the othersought her daughter, 
who remains physically sound. The initiation into 
the mysteries of Isis involved unreserved consecra- 
tion to her service ; initiation into the mysteries of 
Demeter did not make this extreme demand. In 
the one case the individual was initiated by him- 
self; in the other the initiation embraced many 
individuals at once. The cult of Isis received the 
candidate at any moment, as her will decided, the 
cult of Demeter at a stated moment. The one 
was open to astrological ideas, the other was proof 
against them. These differences reveal a mutually 
independent development, although somewhere in 
pre-historic times they perhaps sprang from a 
common source. 

The extent of the influence of the Egyptian cults 
can be more satisfactorily determined than the 
extent of the Eleusinian influence. Cumont 
regards it as very great. ‘At the beginning of 
our era,’ he says, ‘ there set in that great movement 
of conversion that soon established the worship of 
Isis and Serapis from the outskirts of the Sahara 
to the vallum of Britain, and from the mountains 
of Asturias to the mouths of the Danube’ (Oriental 
Religions, p. 83). Again, he informs us that the 
priests of the Egyptian religion ‘made proselytes 
In every province’ of the Roman world (id. p. 86). 
But Toutain disputes this conclusion and restricts 
the influence of the Egyptian mysteries. They 
did not take root in the provincial soil, did not 
modify sensibly the ideas and practices of the 
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immense majority of the people, and remained 
always exotic cults in the Western world (Les 
Cultes paiens, ii. 34). This conclusion is based 
largely on the absence of monuments and inscrip- 
tions In certain parts of the Roman Empire, and 
is, therefore, an inference from silence. But, as 
we determine the extent of the influence of a 
mystery-religion by the indications of its presence, 
the absence of such indications forms a reasonable 
basis for judgment. The Egyptian cults, however, 
were sufficiently extensive to make their influence 
felt in wide areas. Yet that influence cannot be 
said to have reached with any degree of potency 
the writings of the NT. Schweitzer seems to 
admit that St. Paul may have known of the cult 
of Serapis and Isis (Geschichte der paulinischen 
Forschung, p. 150, tr. W. Montgomery, Pawl and 
his Interpreters, London, 1912, pp. 191-192). But, 
ii he did, his knowledge must have been extremely 
limited, for it exercised no perceptible moulding 
power over his thought. The effects of the cult 
on the ceremonial of the Church are more apparent ; 
but even here the resemblances take the form of 
analogy rather than of genealogy. The division 
of the followers of Isis into believer and initiate 
corresponds with the Christian division into cat- 
echumen and faithful. But the Christian parallel 
would be more striking had the Christian division 
been into layman and priest, as in the Egyptian 
cult. The Egyptian fasts, processions, morning 
and evening worship, have their answering Chris- 
tian ceremonies, but are not causally related to 
them to the exclusion of all other sources. The 
tonsure, it is possible, came directly from the 
Egyptian cults into the Christian Church. From 
the earliest times it was practised by the priest of 
Isis and Serapis for the purpose of cleanliness at 
the sacrifice. It was peculiar to him, for the Attis 
priest wore his hair long, like the modern dervish. 
From the Egyptian cult it passed into the Chris- 
tian communities of Egyptian ascetics, and thence, 
by the end of the 5th cent., to the Christian clergy. 
Again, the derivation of the adoration of Mary, 
the mother of Christ, from the worship of Isis is 
not wholly convincing, for the Christological con- 
troversies of the 4th and 5th centuries may have 
been the sole factor in bringing about this fateful 
result. All this took place at_a comparatively 
late period. At any rate, as Clemen intimates 
(Der Einfluss der Mysterienreligionen, p. 9), the 
influence of the Egyptian mysteries in the Ist 
cent, must not be assumed to be extensive in the 
sphere of the Christian Church. i 

(e) The mysteries of Asia Minor.—The mysteries 
of Attis and Cybele were the most famous and 
influential in the early religious life of Asia Minor. 
Nowhere and at no time does Attis appear to be 
worshipped apart from Cybele. He is related to 
her now as her lover, now as her child. The story 
of this double relation, like other mythological 
tales of leading deities, is various. One, the 
Lydian story, represents Attis as killed, like 
Adonis, by a wild boar. The other, the Phrygian 
story, represents him as driven to frenzy by the 
jealousy of Cybele, and as dying from the effects 
of self-mutilation under a pine or fir tree, which 
thereby became sacred tohim. Cybele herself was 
the greatest of the deities of Asia Minor. She 
bore many names, and the seat of her worship was 
in the Galatian city of Pessinus. Here in very 
early times the stone of meteoric character, aay 
black aerolite’’(Cumont, Oriental Religions, p. 47), 
which was to play an important part in the 
religious life of Rome, was to be found. And here 
was the grave of Attis, over whose death the 
Phrygians mourned in their annual festival. 

The primitive history of the cult is unknown. 
The supremacy of Cybele seems to point back to a 








matriarchal order of social life. And the name of 
Attis, for which no explanation has been reached, 
appears to have belonged to some remote and for- 
gotten speech. A few scholars suggest the Hittite 
tongue. But possibly it may yet prove to bea relic 
of the old Aigean civilization which had its seat in 
Crete and whose ruler bore the title of ‘ Minos,’ as 
the ruler of the Egyptians bore that of ‘ Pharaoh.’ 
Farnell thinks that ‘in following back to its 
fountain-head the origins of this cult, we are led 
inevitably to Minoan Crete’ (Greece and Babylon, 
Edinburgh, 1911, p. 92). It was Attis, not Cybele, 
who was the prominent figure in the mysteries. 
What Osiris was among the Egyptians, or Adonis 
among the Pheenicians, Attis was among the 
Phrygians. He bore the character of a chthonic 
deity, a god of vegetation, for he had his death and 
his resurrection, like the grain. His priests were 
called Galli, or Galloi, and the chief priest claimed 
the name of Attis himself. In honour of the god, 
andin a moment of extreme ecstasy, they unmanned 
themselves—an act which distinguishes the cult of 
Attis from all others, and whose source and 
explanation still bafile the investigator. In the 
year 204 B.C. the sacred stone of Cybele was taken 
from Pessinus and carried to Rome. This was 
done in obedience to a Sibylline oracle, which 
declared that the conquests of Hannibal in Italy 
would not cease until a sanctuary was established 
for the worship of Cybele in Rome. The stone 
was received with much ceremony and was placed 
in the temple of the goddess of victory on the 
Palatine. This inauguration of the worship of 
Attis and Cybele in Rome is regarded as the first 
step toward the conquest of the West by the 
Oriental cults. But at the outset the Phrygian cult 
gained no perceptible control over the Roman 
mind. Romans were forbidden by legislative acts 
to take part in its ceremonies. It was placed ex- 
clusively in the hands of Phrygian priests, who 
alone were permitted to perform its rites and to 
receive alms from the citizens foritssupport. This 
rigorous exclusion of Romans from the cult con- 
tinued until the reign of Claudius (A.D. 41-54), 
who placed the Phrygian festival among the 
publicly recognized festivals of the city. The 
cause of this act is attributed by Cumont to the 
desire of Claudius to establish a rival of Isis, whose 
worship had already been favoured by Caligula, 
and whose processions were attaining a constantly 
increasing popularity. This early date is disputed, 
but both Hepding (Attis, seine Mythen und sein 
Kult, p. 145) and Cumont (Oriental Religions, p. 
55) agree on its correctness. 

The festival of Attis was brilliantly celebrated 
in Rome at the spring equinox in the second half 
of the month of March. It evidently possessed 
the main characteristics of the wild and ecstatic 
worship as practised in the native home of the 
cult. It *as introduced by a preparatory cere- 
mony on 15th March, when the cannophori, or 
reed-bearers, had their procession, commemorating 
some forgotten event or rite in the remote cere- 
monial life of Asia Minor. The reed played an 
important part in the commemoration of Cybele, 
but only speculation can explain its connexion 
with her worship. A week later, on 22nd March, a 
pine or fir tree was cut down in the sacred grove 
of the goddess and was borne by the dendrophori, 
or tree-bearers, in procession to the temple of the 
Idzan mother on the Palatine. Its branches were 
garlanded with violets and its trunk swathed with 
woollen bands. It represented the dead body of 
Attis, and the garlands were woven of violets, 
because violets sprang from the blood-drops which 
fell from his person when he unmanned himself at 
the foot of the pine. Julius Firmicus Maternus, 
who wrote about A.D. 347, is responsible for the 
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statement that the effigy of a youth, apparently of 
Attis, was bound to the tree (de Err. Prof. felig. 
xxvii. 1). The succeeding day was passed in 
mourning the death of Attis. It is possible that 
on this day the mourners joined in the Tubi- 
lustrium, or the Feast of ‘Trumpets, when the 
trumpets, used at the sacrifice, were purified. But 
our sources do not assure us of this. ~The 24th 
was the dies sunguinis, the day of blood, when the 
mourning reached its highest intensity. Under 
the shrill sounds of various instruments, the 
hoarse cries of the Galli, and the spectacle of their 
whirling dances, the crowd of worshippers were 
lifted to unrestrained ecstasy, in which they 
slashed themselves with knives that the blood 
might sprinkle the statue of the goddess, and 
when the neophyte, insensible to pain, emasculated 
himself in her honour with a sharp stone. His use 
of the sharp stone to complete his self-consecration 
to the deity is but another indication of the con- 
servatism of religion, which preferred to retain in 
the sacred rite the ancient means rather than 
adopt the more modern means of metal. Our 
sources, however, give us but slight information 
concerning this stage of the ceremonies. The real 
initiation was probably consummated under the 
light of torches and in the sanctuary of Cybele 
during the hours of the succeeding night. This 
can be gathered only from hints of early writers 
and from a few existing monuments relating to the 
cult. The 25th was called the Hilaria, the joyous 
festival, when the announcement of the resurrec- 
tion of Attis was made and the expressions of 
mourning were turned into extravagant expres- 
sions of joy. It was characterized by a sort of 
carnival, when a certain amount of freedom was 
permitted in the public streets. Later, in the 3rd 
cent., this masked and hilarious procession had 
become one of the most important among Roman 
festivals. The next day was given up to quiet and 
rest. But on the 27th, called the Lavatio, the cere- 
monies were resumed. The silver image of the 
goddess was borne on a wagon drawn by cows 
from the sanctuary on the Palatine through the 
Porta Capena to the Almo, which entered the 
Tiber not far from Rome. There the Archigallus 
bathed the image in the stream, and thoroughly 
washed the wagon and the rest of the sacra. On 
the return of the procession to the sanctuary the 
wagon was filled with flowers cast into it by the 
people who lined the way, and the Galli made good 
use of their opportunity to receive alms from the 
charitable. So the great celebration of the rites 
of Attis and Cybele was closed. 

We infer from formulz recorded by Firmicus 
and Clement of Alexandria that a sacramental 
meal was administered to the candidate during the 
initiation. Firmicus, quoting the Greek equiva- 
lent of his Latin formula, gives it as, ‘I have eaten 
from the tambourine, I have drunk from the 
cymbal, I have become a mystic of Attis’ (de Err. 
Prof. felig. xviii. 1). Clement gives the same 
formula more fully (Protrept. ii. 15). It is prob- 
able that the rite was celebrated at the beginning 
of the initiation as a preparation for other rites, 
such as the ‘holy marriage,’ though we have but 
the slightest evidence that the ‘holy marriage’ 
figured in the cult. The elements of the com- 
munion were, according to M. Briickner (Der ster- 
bende und auferstehende Gottheiland, 'Tiibingen, 
1911, p. 24) and Hepding (Aftis, p. 186), bread, wine, 
and the fish. The belief that the fish was one of 
the elements is based by Hepding on the much-dis- 
cussed inscription found on the tomb of Abercius, 
who he thinks was a follower of Attis, and not, as 
others affirm, a Christian bishop (Attis, p. 188). 
It is true that certain species of fish were sacred to 
Atargatis, the Phoenician goddess, and were eaten 





sacramentally by her priests. Pheenicia lay not 
far away from Phrygia. But the proof that the 
features of her communion meal characterized that 
of Phrygia resolves itself under close examination 
into mere supposition. Hepding himself confesses 
that his opinion rests only on assumption. How the 
Attis communicant regarded his sacramental meal 
is also open to conjecture. Dieterich, reasoning 
from words of Firmicus which follow his quotation 
of the Attis formula, concludes that the communi- 
cant recognized in this sacrament a real presence 
of the deity (Hine Mithrasliturgie, p. 103; see also 
O. Pfleiderer, The Early Christian Conception of 
Christ, London, 1905, p. 127). O. Seeck says dog- 
matically that ‘what he consumed was regarded 
as the flesh and blood of Attis, which he absorbed 
in order to deify his mortal body’ (Geschichte des 
Untergangs der antiken Welt, iii. [Berlin, 1909] 
128). Hepding falls back on the theory of Robert- 
son Smith that the solemn act of eating and 
drinking together is the ceremonial introduction 
to personal relationship to the deity and to the 
common life of the community (2S?, London, 1894, 
p. 265). Yet Hepding adds that, while in the mys- 
teries the idea of admission to a brotherhood is 
not ignored, ‘the personal relation of the indi- 
vidual to the deity was emphasized’ (Atéis, p. 188). 
Cumont takes a similar view of the sacrament 
(Oriental Religions, p. 69). But the evidence cited 
for the belief of the Attis worshipper in a real 
presence of the deity in, with, and under the 
elements is not wholly assuring. -We do not know 
from any trustworthy source what conception he 
had of the elements, as consecrated, though the 
chances are that it was decidedly realistic. The 
position of the sacrament in the initiation is also 
unknown. It probably followed the fast, and, as 
Briickner suggests, was the first step in the cere- 
monies. The tinal ceremony was the resurrection 
of Attis. When the rites had reached their most 
impressive stage, amid the gloom and the singing 
of mournful hymns, a bright light suddenly irradi- 
ated the atmosphere; the tomb was opened, and 
the godarose. The priest whispered to theinitiates, 
‘Be of good cheer, oh mystics, the god is saved ; 
for there shall be salvation to you from your trials’ 
(Firmicus, de Err. Prof. Relig. xxii. 1). The 
words are significant, for they reveal the aim of the 
mysteries of Attis—escape from perdition and the 
assurance of a bright immortality. Thenceforth, 
not through the sacrament, but through the resur- 
rection of Attis and his share in it, the initiate was 
a mystic of Attis. 

The tawrobolium (less frequently crioboliwm, the 
offering of the ram) became a part of the rites of 
the cult after the middle of the lst century. The 
mystic, swathed in linen as if prepared for burial, 
descended, while the spectators sang dirges, into a 
pit which was covered with lattice-work. The blood 
of the slaughtered animal streamed through the 
openings in the platform on the mystic below, who 
eagerly caught it, bathing himself with it and 
drinking it. When he ascended, red and dripping, 
from the pit, he was regarded as born again to 
eternal life, and was received by his associates with 
divine honours (Prudentius, Peristephanon, x. 1048). 
The idea of his re-birth was further emphasized by 
the nourishment of milk which was given him, as 
though he were anew-born babe. The tawroboliwm 
was not always regarded as lasting in its effects, 
but might be repeated by the individual after the 
lapse of twenty years in order to re-invigorate his 
spiritual life. In this respect it differed wholly from 
the Christian baptism by water, which was per- 
manent and repeated only conditionally. The in- 
fluence of the ¢awrodboliwm on the formation of the 
sacramental doctrine of the Church could have been 
only very slight. It is more likely that the Chris- 
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tian idea of cleansing and purification ‘in the blood 
of the Lamb’ (Rev 7) influenced the tawroboliwm. 
The source of the rite and even of its name is con- 
jectural. It is not strictly Phrygian; it may be 
traced to the yee of Syria, and even further to 
the deserts of Arabia. Cumont has changed his 
mind more than once concerning its origin, and his 
various conclusions are subjected by Toutain to 
sceptical criticism (Cumont, Oriental Religions, p. 
66 ft. ; Toutain, Les Cultes paiens, ii. 86 tt.). 

It was not until the second half of the 2nd cent. 
that the cult of Attisand Cybele began to command 
an extensive attention and interest in the Western 
world. In the time of Ireneus it was already 
present in Lyons, which became the centre of its 
extension in this part of the Roman Empire (Tou- 
tain, Les Cultes paiens, ii. 112-114). It had been 
brought thither by a few of its devotees, whose 
missionary zeal may have been inspired by the 
success of the Church in her missionary enterprise. 
Two factors greatly aided the spread of the cult. 
One was the taurobolium already mentioned. Its 
assurance of spiritual purification and immortality 
gave it an inestimable value in the eyes of the con- 
verts. To have experienced the tawroboliwm was 
to be free of sin either temporarily or permanently, 
and to possess, with this cleansing, the grant of a 
happy life hereafter. The other factor was the 
agrarian character of the cult. What promises to 
men an abundance of food is also dear to them. 
Consequently, the processions around the sown 
fields with the image of Cybele borne aloft, the 
accompanying songs and dances in her honour, the 
resulting assurance of a rich harvest, increased 
the capacity of the cult to win the affections of the 
common people. Thus a joyful life here and the 
anticipation of a joyful life hereafter madeit a centre 
of attraction wherever it went. By the middle of 
the 3rd cent. its tawrobolia, at first private, had 
become public, and were offered even for the wel- 
fare of the imperial family. By this time the cult 
had established itself in Gaul, Spain, and Africa. 
Where its sanctuary stood in Rome, the original 
centre of its propagandism, rises now the dome of 
the cathedral of St. Peter. 

(f) The mysteries of Persia.—Mithras was the 
centre of devotion and worship in the Persian cult. 
In early Persian times he was associated with the 
highest god, Ahura, and afterwards was a modifica- 
tion of him. Specifically he was the god of light 
—that is, the light of day. Daily from the eastern 
to the western horizon he rode in his chariot 
drawn by four white horses. In him the dawn, 
the brightness of the noon, and the sunset glow 
were embodied. He was also the god of vegeta- 
tion, not because he possessed a chthonic character, 
but because his warming light quickened the seed 
and brought forth the abundant harvest. It is pos- 
sible that Mithras also was remotely a chthonic 
deity, like Demeter and Attis. His association 
with the cave, his worship in the underground 
chamber, and the representations of vegetable life 
on his monuments, might imply it. But as he is 
portrayed in Persian mythology he was a celestial 
deity and is devoid of all chthonic features (as Grill, 
Die persische Mysterienreligion im rémischen Reich 
und das Christentwm, Tiibingen, 1903, p. 28). The 
life-giving power of Mithras was naturally ex- 
tended by human reflexion to the moral sphere. 
He was regarded as the inspirer of truthfulness, 
honesty, and bravery in his subjects. Before 
him the oath was taken, and he was the avenger 
of the violation of treaties. Under the Persian 
kings he became, as their protector, the god of 
war. Thus he was a soldier’s deity, which, in 
part, explains his charm for Roman legionaries. 
As the deity to whom appeal was made in battle, 
he became also a mediator between gods and men, 











and ruled the realm intermediate between the 
abode of Ahura and that of Ahriman. 

The Mithras of the Roman Empire was not the 
same as the Mithras of the Persian kingdom. In 
the progress of his worship from Persia westward 
his cult experienced numerous additions and modi- 
fications. It is difficult to mark the moment 
when it became a mystery-religion, but the cult 
was already well advanced, theologically and 
sacramentally, in the 2nd cent. B.c. During its 
sojourn in Babylonia it fell under the influence of 
the Chaldzan astrology and absorbed much of it. 
Consequently, the instructions given the candidate, 
probably in the later stages of his initiation, 
assumed a partially scientific character. When 
the cult reached the Greek-speaking peoples, it 
suffered fresh modifications, but these did not 
vitally affect it. While pliant under the Chaldean, 
it was unyielding under the Greek influence. This 
conservatism distinguishes it from other cults 
which were less sturdy in their capacity for resist- 
ance. The Romans, among whom it was to assume 
its greatest importance, first came into contact 
with it in their invasion of Asia Minor, especially 
when Pompey waged his war with Mithradates 
(66 B.C.), although a company of Mithraic wor- 
shippers had already appeared in Rome. The 
Roman soldiers, chiefly the officers, were at once 
drawn to this martial god, and, giving him their 
allegiance, became his most effective missionaries 
in the West. They carried his cult, as they moved 
from camp to camp, west of the Black Sea, up the 
Danube, to Central Europe, and then southward. 
However, only from the time of the Flavian 
emperors (A.D. 70-96) can it be said to have gained 
a foothold in the Roman Empire. In the mean- 
while it failed to entrench itself on the shores of 
Asia Minor and in Greece. ‘This failure had a 
serious effect on its destiny, for, when it came into 
conflict with the Christian faith, which had sue- 
ceeded in capturing the culture of Greece, it found 
itself labouring under a great disadvantage. The 
religion which can interest the intellect to the 
greatest degree, as well as arouse the emotions, 
gains the day (A. Harnack, Die Mission und 
Ausbreitung des Christentums, Leipzig, 1902, p. 
271; but see Grill, Die persische Mysterienreligion, 
p. 55ff., for additional reasons). From the end of 
the 2nd cent. its foothold in Rome was assured. 
There it allied itself with the Attis cult and 
flourished under the protection of the privileges 
granted this cult by the State. The reign of 
Commodus (180-192) marks an epoch in the pro- 
gress of Mithras. The emperor offered himself 
for initiation into the mysteries, and raised the 
god to the position of patron deity of the imperial 
power; and in the reign of Severus, his successor, 
we find the name of a chaplain of the imperial 
court in the service of Mithras. The influence of 
the cult steadily grew in the West during the 
century, though it secured but slight control in 
Egypt and Spain. In A.D. 307 Diocletian and his 
associates dedicated a sanctuary to Mithras at 
Carnutum on the Danube, and in that dedication 
recognized him as the ‘ protector of the Empire.’ 
Fifty years later Julian became sole emperor of 
Rome (361-363) ; and, although educated a Chris- 
tian, immediately announced himself to be a 
follower of Mithras. The cult was introduced 
into Constantinople; but its ascendancy lasted 
only a brief time. It quickly lost it, and, on the 
ascent of Theodosius to undisputed power (A.D. 
394), it led a precarious existence until it vanished 
in its last place of refuge in Cappadocia and its 
neighbourhood. 

The cult always conducted its worship in a cave, 
or, if a natural cave were not available, in a 
subterranean chamber. ‘The underground temple 
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was rectangular in form, and provided with rows of 
seats for the accommodation of the worshippers. It 
bore the name of Mithrzeum, and could not have 
held more than 100 persons. Consequently, each 
congregation was small, but the limited number 
of ‘brethren’ was an advantage, for it brought 
the individual members into the closest acquaint- 
ance and sympathy with each other. Each con- 
gregation was well organized. It had its swmmas 
pontifex, or high priest, who had charge of the 
initiates, and, according to Tertullian, could marry 
but once. He superintended either in person or 
by delegated authority the numerous sacrifices, 
and kept the fire on the altar always burning. 
He directed the worship of the planets and the 
sun, to each of which a special day was devoted. 
Parallel with the duties of the priesthood there 
was also a system of duties assigned to elected 
officers of the corporation, which had the legalized 
right to hold property. A college of decurti 
governed it; besides these there were curators, 
who had charge of the financial affairs of the cult ; 
advocates (defensores), who defended its interests 
in courts of law; patrons, whose private means 
helped to defray exceptional expenses. Thus its 
official ordering was somewhat similar to that of 
the cult of Isis (HRE vii. 436). Unlike the cult of 
Demeter, its polity seems to have been congrega- 
tional, each community of worshippers being in- 
dependent of every other. 

The candidates for initiation passed through 
seven stages or grades, each possessing its own 
mask and robe, which the candidate wore on the com- 
pletion of its rites. These seven stages answered 
to the spheres of the seven planets, which the soul 
of the devotee was supposed to traverse after it 
was liberated from the body. It was thus fitted 
to enter and leave in safety each sphere, for it 
was no longer a stranger to it, and knew how to 
answer the challenge of the guardian of it. At 
each grade the candidate received a special name, 
appropriate to the character of the grade—raven, 
occult or veiled, soldier, lion, Persian, sun’s 
messenger, and father. This is now the accepted 
list, though the names are variously recorded by 
different early writers (Porphyry, de Adbstinentia, 
iv. 16; Jerome, Hp. 107). But the bearer of the 
last of them, ‘father,’ held a pre-eminent place in 
the mysteries ; in fact, all the priests of the cult 
were called ‘fathers,’ as in the Attis cult. The 
high priest himself received the name of ‘ father of 
fathers.’ The holders of the first three grades 
were regarded as servants. But when they had 
passed through the grade of ‘lion,’ which is the 
most frequently mentioned in inscriptions, they 
entered the rant of companions or ‘ participants.’ 
During the initiation a system of tests was brought 
to bear on the candidate in order to prove his 
capacity for endurance. Vows of strict silence 
concerning the things revealed to him were re- 
quired. Baptisms for cleansing appear in the 
various rites; and there are indications of the 
practice of a sacrament of Confirmation. We 
learn from Tertullian that the brow of the ‘ soldier’ 
was marked with a sign: ‘Mithras set his mark 
on the forehead of his soldiers’ (de Prescr. 40). 
A communion which Cumont describes (Teaxtes et 
Monuments, Brussels, 1896-99, i. 320, tr. T. J. 
McCormack, Chicago, 1903, p. 158) figured among 
the rites. It belonged to an advanced stage of 
the initiation, and its elements were bread and 
water, though some (Cumont and Grill) believe 
that the water was mixed with wine, of which 
there is no convincing proof. Doubtless the com- 
munion was an imitation of the triumphant 
banquet, which Mithras, just before his glorious 
ascension, enjoyed with the sun-god. It was prob- 
ably regarded by the communicant as magically 





imparting to himself the vigour of health, increased 
prosperity, illumination of mind, power to cope 
successfully with evil spirits, and finally a blessed 
immortality. De Jong appears to regard the com- 
munion as the culmination of the initiation. 
Others view the tawroboliwm, which was a rite in 
the Persian cult also, as the culmination, when 
the candidate emerged from his repulsive bath and 
received the homage of the people as one who had 
become identified with the god. Of the two 
opinions the latter may be viewed as the more 
correct. 

The relation of the Persian to the Egyptian 
cult was close. There were Mithras-fathers who 
at the same time were priests of Serapis and Isis. 
It is significant that the priest who conducted 
Apuleius through the mysteries of Isis bore the 
name of Mithras. The idea of the service of the 
god as a life-long warfare was common to both; 
and the moral requirements received in them 
stronger emphasis than in the other mystery- 
religions. Further, the followers of Mithras, inas- 
much as women with few exceptions were excluded 
from their cult, sought and received the admission 
of their wives and daughters into the Isis cult, 
where they were sometimes advanced to high 
official position. The relations of the Mithraic 
cult to the Attis mysteries were hardly less cordial. 
The Mithreum in Rome adjoined the temple of 
the Phrygian mother, and the possession of the 
taurobolium by both formed a bond of sympathy. 
The attitude of Mithraism to the growing Christian 
Church also was kindly until the rivalry between 
them became intense, when goodwill gave way to 
animosity, and the Mithraic priesthood early in 
the 4th cent. inaugurated through the emperor a 
determined persecution of the Christians. 

It has been affirmed that this rivalry was deep- 
ened by the similarity between the tenets and 
practices of the two religions. The similarity is 
striking. The Fathers of the Church—Justin and 
Tertullian, for example—were impressed by the 
likeness, and attributed it to the effort of Satan 
to imitate the Christian teachings and rites. Each 
religion had a revelation, a mediator, who was 
both creator and redeemer; the story of his birth 
into the world, of his adoration by shepherds ; an 
atoning sacrifice for the salvation of men, a last 
supper, and an ascent into heaven; a baptism, a 
communion, a confirmation, a belief in the immor- 
tality of the soul, in a final judgment, in the resur- 
rection of the dead, in the end of the world by fire, 
in a heaven for saints and in a hell for the reprobate, 
This parallelism of teachings and practices has sug- 
gested to some students a borrowing on the part 
of Christianity from Mithraism, or the absorption 
of Mithraism into it. But with the similarities 
there are equally impressive differences. Mithra- 
ism presents a pantheon, a personification of ab- 
stractions and forces; Christianity, the one living 
God who is Spirit and Holy Love; the one an 
eternal dualism of good and evil, the other a crea- 
tion subject to the will of an unrivalled Creator ; 
the one the controlling and inexorable power of 
fate, the other the government of a wise and bene- 
ficent Providence ; the one a mythological saviour, 
the other a historic person, who lived a real yet 
sinless life and died a heroic death to rescue the 
world from sin. Mithraism saved exclusively by 
sacramentalism, Christianity by faith with sacra- 
mentalism subordinate to it. These distinctions 
colour the two religions through and through, im- 
parting their distinctiveness to the minor features 
which help to characterize them. Further. than 
this, Mithraism was established in the Western 
world only after the Christian doctrines had been 
wrought out in the Church. Christianity becomes 
more wonderful in our eyes if it could have ab- 
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sorbed a religion so disparate from itself and so 
powerful without becoming itself radically affected 
by the act. De Jong is quite right in rejecting 
utterly the plea that Christianity borrowed any of 
its tenets from the Mithraic cult (Das antike Mys- 
terienwesen, p. 60). 

It was only at the end of the 2nd cent. that this 
mystery-religion began to assume importance in the 
life of the Empire, but it always remained local in 
its influence. It was a soldier’s religion, and natu- 
rally followed the Roman army from encampment 
to encampment. One can trace the movements of 
the army on the soil of Europe by the surviving 
Mithraic monuments. Outside of the army posts 
it got a footing along the great routes of travel, 
frequented by the Oriental, who would naturally 
carry his religion with him. Asa military religion 
it was confined socially to a limited social life— 
from the officers of legions, governors of provinces, 
to their captives and slaves. Under such con- 
ditions extensive territories would lie beyond its 
influence (Toutain, Les Cultes paiens, ii. 150-159). 
And from these territories, which were not domin- 
ated by Mithraism, the religion of Christ drew in 
great measure its converts. Throughout its career, 
therefore, the Persian cult could have had but slight 
direct influence on the Christian faith. 

(g) The Orphic mysteries.—Orphism is the specu- 
lative element in the Thracian worship of Dionysus. 
The oldest witness to Orphism is Herodotus (11. 81), 
who emphasizes the agreement of some Bacchic 
and Orphic customs with the Egyptian (Rohde, 
Psyche, ii. 103). Orpheus was its founder, and 
from him it received its name. There are two 
main conceptions of him, the one laying the stress 
on his humanity, the other on his divinity. The 
first presents him as a historic figure, an immigrant 
from the South, perhaps Crete, into Thrace and 
Thessaly (Miss Harrison, Prolegomena, p. 456 ff.). 
The second presents him as a god, either chthonic 
or celestial. His assumed chthonic character is 
based on the derivation of his name from ép¢v7, the 
darkness of the nether world. If he was a god, 
he was originally identified with Dionysus. Seeck 
believes that the two were nearly related forms of 
the sun-god, whose cult was strongly influenced 
by that of Sabazius, who was Thracian as well 
as Phrygian, an unmistakable chthonic deity, his 
symbol being the serpent. But the problem of the 
original inter-relationship of Orpheus and Dionysus 
remains still unsolved. Miss Harrison confesses 
that ‘mythology has left us no tangle more intri- 
cate and assuredly no problem half so interesting 
as the relation between the ritual and mythology 
of Orpheus and Dionysos’ (Prolegomena, p. 455). 
Orpheus, however, failed to keep the position 
which his supposed identification with Dionysus 
gave him ; for later he appears merely as a priest 
of Dionysus and a promoter of the Dionysiac 
mysteries. In spite of his close relationship to 
him there are distinctions which separate them and 
give to Orpheus an individuality of his own. Two 
distinguishing features characterize the cult, which 
often bears his name rather than that of Dionysus. 
The first was its capacity to embody the finer as- 
pirations of the soul in fitting melody. This cap- 
acity was presumably due to Orpheus, whose soft 
and gentle music, varied in its expression, could 
easily be contrasted with the uniformly wild and 
strident strains, more customary among his actual 
or adopted countrymen. The second feature was 
its possession of an abundant sacred literature, 
such as was wanting in the other mystery-religions, 
with the exception, perhaps, of that of Isis. In 
its form it was poetical, and continued to increase 
in volume from the 6th cent. B.C. to the 4th cent. 
A.D. (Lobeck, Aglaophamus, pp. 341-347). _ In 
character it was dogmatic, presenting authorita- 











tively its peculiar view of the world and of man. 
Time was the original generative power. Thence 
came Aither or the heavenly world, and Chaos, the 
mighty void (medwpiov xdoua). Time produced a 
silver egg which A‘ther fructified and over which 
Chaos brooded. From the egg Phanes, the mystic 
principle of the world, was born. The new deity 
was two-fold in gender, male and female at once, 
and from its co-ordinated activities a universe 
emerged, which it reduced to harmonious arrange- 
ment. Then follows a succession of deities, among 
which are the Titans, and the sole ruler, Kronos, 
who swallows his own children and is finally con- 
quered and supplanted by Zeus. Each succession 
of rulers introduces a new ordering of the world— 
anew epoch. At the end of the succession Dio- 
nysus appears, with the added name of Zagreus, 
possibly a chthonic deity. While he was still a 
child his father, Zeus, entrusted to him the govern- 
ment of the world. The evil Titans, the enemies 
of Zeus, approached him in disguise at the insti- 
gation of the jealous Hera, and gained his good- 
will by gifts. While he was intent on one of the 
gifts they fell upon him, but Zagreus escaped from 
them by repeated transformations of himself. At 
last they caught him when he was in the form of 
a bull and tore him into pieces, all of which except 
the heart they swallowed. Zeus, hearing of his 
death, avenged it by smiting the Titans with a 
thunder-bolt, and out of their ashes the race of man 
arose, possessing according to its origin good 
qualities (dionysiac) and evil qualities (titanic). 
The legend which recounts the restoration of 
Dionysus to his former life and glory is varied. 
But he, as restored, introduced a new era in which 
mankind is now living. The story, thus briefly 
recounted, is very old. Onomacritus of Athens 
(530-485 B.c.) evidently had it under his hands. 
The Orphic theology begins with it and continues 
init. For man by nature is dominated by an evil 
principle, from which he must seek to free himself. 
Itis his original sin, which holds him down morally, 
and his hope of victory lies in Dionysus Zagreus, 
to whom the government of the world has again 
fallen. But in the ettort to attain victory certain 
ritualistic practices are enjoined, such as abstin- 
ence from certain foods, meat, eggs, and beans, 
and wearing of white garments, and the offering 
of unbloody sacrifices. 

The Orphic theology dealt with the soul not 
merely as it exists in this world, but with its fate 
in the future world. On the one hand, the Orphic 
doctrine of the state of the blessed dead was the re- 
verse of the dreary conception which, applied to 
all but a few persons, was prevalent in the time of 
Homer. On the other hand, its doctrine of final re- 
tribution was almost as sombre as that of Chinese 
Buddhism. The idea of transmigration formed the 
central point of its view of the future. This idea, 
with others, seems to point to a close connexion at 
some early period between the cult and the Egyptian 
mysteries, and to sustain the theory that Orphism 
was derived mainly from Egypt. But the con- 
nexion of Orphism with Thracian beliefs and trends 
is too deep-seated and unmistakable to give room 
to this theory. The doctrine of transmigration, 
which we find alike in India and Egypt, must have 
been an extensive belief in remote times. No one 
knows whence it came, and it is likely to have been 
as native to Thrace and Thessaly or to lower Italy, 
where the cult early made its home, as to India or 
to Egypt. Ata primitive period it made its way, 
as a religious conviction, into Orphic teaching, and 
so came, not from the philosophers to the priests, 
but rather from the priests to the philosophers (R. 
Falke, ‘Die Seelenwanderung,’ in Biblische Zeit- 
und Streitfragen, Berlin, 1913, p. 5). 

About the year 600 B.c. the Orphic influence 
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began its march southward through Greece, inaugu- 
rating one of the greatest conversions the world 
has experienced. It embodied itself in the form 
of the Dionysiac religion, and reinforced the waning 
worship of Dionysus which had established itself 
in Greece as early as the days of Homer. But its 
advent was not graciously received (Plato, Rep. 
364 E). Nevertheless, its missionary spirit was 
ardent and persistent. It not only continued to 
found its own sanctuaries, but is supposed to have 
exercised a profound moulding power over other 
cults. Thus far the precise degree of its influence 
on them has not been determined. Much discus- 
sion has been centred on its influence upon the 
Eleusinian mysteries in particular. But the ver- 
dicts of individual judges differ widely. Miss 
Harrison (Prolegomena, p. 540f.), Seeck (Gesch. 
iii. 19), and B. I. Wheeler (Dionysos and Im- 
mortality, Boston, 1899, p. 35) give it great weight ; 
while Rohde (Psyche, i. 285), one of our most dis- 
tinguished authorities, gives it no weight at all. 
De Jong (Das antike Mysterienwesen, p. 28) justly 
feels that the utter denial of it would be rash. 
But its influence in other directions is undoubted. 
If it failed to touch the Eleusinian cult, it cer- 
tainly helped to mould the thought of Pindar 
and Plato; it evidently contributed to the Pytha- 
gorean philosophy (Rohde, Psyche, ii. 109); and 
its teachings were prized by the Stoics, the neo- 
Platonists, and the Gnostic sects. Its influence on 
the Scriptures of the NT is quite problematical. 
The witness for the origin in Orphism of the custom, 
mentioned in 1 Co 15’, is too late to be important ; 
and the story of the descent of Orpheus into Hades 
bears no close resemblance to that of Christ’s 
descent into hell. And it is more than doubtful 
whether the passages Mt 1114 17! 1614, Jn 93 imply 
the Orphice view of the hereafter. Its degree of 
influence on the Christianity of later times is too 
elusive to be estimated. The painters of the 
Catacombs seem to have used Orpheus, ‘ charming 
the wild beasts,’ as a symbol of Christ. But when 
one recalls the pantheistic trend of the Orphic con- 
ception of God, and the superficial character of its 
idea of redemption, one becomes sensible of the 
radical distinctions separating the Orphic and the 
Christian theologies. 

On the whole, the mystery-religions exercised but 
a slight influence on the oldest Christianity (Clemen, 
Der Hinfluss der Mysterienreligionen, p. 81). And 
when, after the beginning of the 3rd cent., they 
were in a position to exert it with any degree of 
potency, the Church had already substantially 
formed her doctrines. Similarities of terms used 
by both can be explained on the ground that both 
drew their expressions from a common stock of 
language, which the religious aspirations of the 
past had formed. St. Paul would naturally use 
the ordinary religious speech of his day, but the 
ideas expressed in it by him were not the ideas of 
the mystery-religions. They bore another character 
and breathed a different spirit. In its early cere- 
monies and customs Christianity gave no indication 
that it was a mystery-religion. Its Scriptures, its 
doctrines, even its sacraments, were open to the 
gaze of all. It was not until the 4th cent. that the 
secrecy which reminds us of that of the mystery- 
religions made itself conspicuous and began to be 
strictly enjoined on the communicant. But even 
then the substantial doctrines of Christianity, 
formed centuries before this, kept it steady under 
pagan accumulations, and enabled it in the course 
of years to throw off more or less of this accre- 
tion. For example, the secrecy, the arcani dis- 
ciplina, attached to its rites in the time of 
Augustine fell away and disappeared not long 
after his death. Christianity can hardly be called 
a mystery-religion even of a higher order, and they 











who thus designate it have deceived themselves 
concerning the actual potency of the mystery- 
religions over it, or have forgotten the steady 
dominance and persistence of an inherited nature. 
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which place the subject outside the limits of this 
work. Harnack says: ‘Mysticism is Catholic 
piety in general, so far as this piety is not merely 
ecclesiastical obedience, that is, fides implicita.... 
If Protestantism is not at some time yet, so far 
as it means anything at all, to become entirely 
Mystical, it will never be possible to make Mys- 
ticism Protestant without flying in the face of 
history and Catholicism’ (History of Dogma, Eng. 
tr., London, 1894-99, vi. 98 ff.). E. Lehmann asserts 
that ‘the aim of mysticism . . . is and always has 
been quiescence and emptiness of soul, darkened 
consciousness, and the suspension of natural under- 
standing. All this eventually ends in conventual 
practices and the technics of the confessional’ 
(Mysticism in Heathendom and Christendom, 
London, 1910, p. 235). But Christian mysticism 
cannot be identified with either its scholastic or its 
ecclesiastical forms; even Lehmann, in his sym- 
pathetic account of Santa Teresa, ‘the greatest 
saint of mysticism,’ significantly describes her 
thoughts as ‘almost Protestant. . . . Union with 
God did not mean union in a pantheistic sense, but 
rather a transformation of the soul through love, 
leading up to a condition of perfect acquiescence 
to the will of God’ (op, cié. p. 234). Harnack also 
acknowledges that ‘that Mysticism cannot cer- 
tainly be banished which at one time is called 
Quietism, at another time ‘‘ Spurious Mysticism ” ; 
for the Church continually gives impulses towards 
the origination of this kind of Christianity, and 
can itself in no way avoid training it, up to a 
certain point’ (op. cit. vii. 100). That mysticism 
degenerated into fanaticism which has no warrant 
in apostolic teaching is indisputable; it is, for this 
reason, essential that the false mysticism should 
be distinguished from the true. ‘It was always 
the Ultra’s, who, by making an appeal to them, 
brought discredit upon the ‘‘Church” Mystics’ 
(Harnack, op. cit. vi. 105n.). 

Mysticism and historical religion are sometimes 
regarded as mutually exclusive alternatives. S. 
W. Fresenius, having expounded Luther’s teach- 
ing in his de Libertate Christiana, says: ‘ that is 
historical religion as the Reformers understood it, 
but it is not Mysticism’ (Mystik wnd geschichtliche 
feligion, Gottingen, 1912, p. 94). There may, 
however, be a mystical element in Christianity, 
although it does not rest upon a mystical basis. 
Christianity is a historical religion founded on 
facts, apart from which the experience of Christian 
believers is inexplicable ; that experience is mysti- 
cal in proportion as the soul has direct personal 
intercourse with God through Christ. But this 
is not to affirm that every Christian realizes the 
mystical implications of his own experience. From 


MYSTICISM 


MYSTICISM 63 


2 a ee 


Apostolic Christianity it is impossible to exclude 
the mysticism which has been defined as ‘the type 
of religion which puts the emphasis on immediate 
awareness of relation with God, on direct and inti- 
mate consciousness of the Divine Presence. It is 
religion in its most acute, intense, and living stage’ 
(Rufus Jones, Studies in Mystical Religion, London, 
1909, p. xv). 

The result of the contact of Christianity with 
non-Christian philosophies was the intrusion of 
non-Christian elements into Christian mysticism. 
But its corruptions ought not to be identified with 
its essence. The mysticism which Harnack con- 
demns had its origin in the philosophy of Dionysius 
the Areopagite (4th cent.): ‘The mystical and 
pietistic devotion of to-day, even in the Protestant 
Church, draws its nourishment from writings 
Whose connection with those of the pseudo-Areo- 
pagitic can still be traced through its various in- 
termediate stages’ (op. cit. i. 361). But Christian 
inysticism differs essentially from the ‘ Platonic 
mysteriosophy’ of Dionysius with its pantheistic 
tendency and its exclusive insistence on the via 
negativa (W. R. Inge, Christian Mysticism, 
London, 1899, p. 105). The mystical element in 
the Christian religion is found in the earliest 
stages of its history. Divine revelation could not 
possibly ‘leave untouched the mystical yearnings 
of mankind. . . . Not only in John, but also in 
Paul, there are plentiful traces of Mysticism’ (S. 
M. Deutsch, ‘ Theologie, mystische,’ in P/E xix. 
[1907] 635 ; ef. Hxp7 xix. [1907-08] 304). To some 
of these traces attention must now be directed; 
it will then be necessary to Inquire how far the 
apostles had the mind of Christ. 

4. Pauline mysticism.—Inge has shown that 
the mystica] element in St. Paul’s theology has 
been under-estimated ; that ‘all the essentials of 
mysticism are to be found in his Epistles,’ and 
that his authority has been wrongly claimed for 
two false and mischievous developments of mysti- 
cism, namely, ‘contempt for the historical frame- 
work of Christianity,’ and ‘extreme disparagement 
of external religion—of forms and ceremonies and 
holy days and the like’ (op. cit. p. 69ff.). Von 
Hiigel finds ‘in St. Paul not only a deeply mystical 
element, but mysticism of the noblest, indeed the 
most daringly speculative, world-embracing type’ 
(The Mystical Element of Religion, London, 1908, 
i. 35). Referring to St. Paul as an ecstatic mystic, 
this able Roman Catholic interpreter of mysticism 
supplies a salutary test for such experiences: 
‘Visions and voices are to be accepted by the 
mind only in proportion as they convey some 
spiritual truth of importance to it or to others, 
and as they actually help it to become more 
humble, true, and loving’ (op. cit. ii. 47). Inge 
says: ‘These recorded experiences are of great 
psychological interest ; but... they donot seem to 
me to belong to the essence of Mysticism’ (op. czt. 

. 63f.). 

§ The most important elements of St. Paul’s 
mysticism are derived from his experience of 
fellowship with the living Christ. W. K. Fleming 
gives a useful summary of ‘ the special points with 
regard to which Mysticism gains its inspiration 
and direction from St. Paul’ (Mysticism in Chris- 
tianity, London, 1913, p. 30ff.). The subject is 
more extensively and most luminously treated by 
Miss Underhill (The Mystic Way, London, 1913, 
ch. iii.), though the technical phraseology of the 
great mystics is, at times, too rigidly applied to 
the Apostle’s spiritual experiences. Rufus Jones 
holds that the term ‘mystic’ more properly be- 
longs to St. Paul than to St. John, because 
‘Paul’s Christianity takes its rise in an inward 
experience, and from beginning to end the stress 
is upon Christ inwardly experienced and re-lived 














(op. cit. p. 16). St. Paul’s explanation of his initi- 
ation into the spiritual life is: ‘It was the good 
pleasure of God to reveal his Son in me’ (Gal 1), 
In his doctrine of mystical union with Christ he 
gives pregnant expression to his own consciousness 
of oneness with Christ: ‘when he came to analyze 
his own feelings, and to dissect this idea of oneness, 
it was natural to him to see in it certain stages, 
corresponding to those great acts of Christ, to see 
in it something corresponding to death, something 
corresponding to burial. .., and something corre- 
sponding to resurrection’ (Sanday-Headlam, /CC, 
‘Romans ’®, 1902, p. 162, note on Ko 6!!4), Appeal- 
inv from Kant and Ritschl and Herrmann to Luther 
and his. doctrine of the wnio mystica, Séderblom 
argues that ‘the mystical union . . . is a genuine 
constituent of evangelical Christianity, inasmuch 
as its mysticism is inseparably bound up with the 
essentials of every Christian life, that is to say, 
with the forgiveness of sins and with justification’ 
(Religion und Geisteskultur, vi. [1912] 298 tf. ; ef. 
Hap? xxiv. [1912-13] 117). Another truth which 
St. Paul put in the forefront of his teaching finds its 
highest expression in his great hymn in praise of 
Love (1 Co 13), for therein he ‘declares the con- 
ditions, and sets the standard, to which the whole 
of Christian mysticism has since striven to con- 
form’ (Underhill, op. cit. p. 205). Finally, as 
Moberly has impressively said, ‘the real truth of 
Christian Mysticism is, in fact, the doctrine, or 
rather the experience, of the Holy Ghost.’ Mysti- 
cism is ‘the realization of the Spirit of Holiness, 
the Spirit of the Creator of Heaven and Earth, in, 
and as, the climax of human personality’ (Atone- 
ment and Personality, London, 1901, p. 312). In 
this doctrine the key to St. Panl’s mysticism is 
found, for if Christ is to dwell in our hearts 
through faith we need to pray. that we may be 
‘strengthened with power through his Spirit in 
the inward man’ (Eph 37°). 

2. Johannine mysticism.—‘ The vreatest monu- 
ment of most genuine appreciation of St. Paul’s 
mysticism... is the Gospel and the Epistles of St. 
John’ (Deissmann, S¢. Paw, Ene. tr., London, 
1912, p. 183). The two apostles agree in giving 
prominence to the mystic idea of the believer’s 
oneness with Christ, to the pre-eminence of Love, 
and to the Holy Spirit as the Source of knowledge 
of the things of God, the Giver and Sustainer of 
spiritual life, and the witness to the Divine son- 
ship of believers. St. Jolin’s chief contributions 
to the mystical element in religion are (1) that by 
his insistence on a historical revelation in time 
‘he counterpoises the strong mystical tendency in 
succeeding ages to regard the Gospel story as a 
kind of drama,’ as though the birth, death, and 
resurrection of Christ took place within the soul; 
‘Yet he views what he holds as historical under 
so mystical an wate that it would be right to 
say that for him all life is sacramental; above all, 
the Life of lives’ (Fleming, op. eit. p. 38); (2) 
that, by his use of symbols in the expression of 
mystical thought, he so treats the words and 
works of Christ as to ensure that ‘all things in 
the world may remind us of Him who made them, 
and who is their sustaining life’ (Inge, op, cit. p. 
59). 

3. Mysticism of other NT writers.—The mystical 
element in the remaining NT Epistles is of minor 
importance. In the Epistle to the Hebrews visible 
things are regarded as syinbols of invisible realities 
of the spiritual world; the mystic conception of 
life as an exile and a pilgrimage also has a place 
(Hie 2138 1345 cf. 1-P 17 2"), «St. Peter, who 
shares the Johannine conception as to the ‘‘ incor- 
ruptible seed,” echoes the thought of both St. John 
and St. Paul as to the timelessness of the redemp- 
tive process’ (Fleming, op. cit. p. 44). 
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As regards the mystical element in the writings 
of apostolic men before the close of the Ist cent. 
it is sufficient to say that the judgment of Rufus 
Jones as to the Church Fathers in general applies 
especially to this early period: ‘The Fathers were 
not ‘‘mystics” in the ordinary sense of the word. 
Their type of religion was mainly objective and 
historical, rather than subjective and inward’ (op, 
cit. p. 80). 

4, Christ ‘the true mystic.—When Moberly 
asserts that ‘it is Christ who is the true mystic,’ 
he is referring to the disproportionate emphasis 
which mystics of various schools (ascetic, contem- 
plative, symbolic, ete.) have laid upon their own 
aspect of truth, and he claims that ‘one and all 
the exaggerations find their full correction in the 
Person of the Incarnate, our Lord Jesus Christ ; 
for all the exaggerations are partial lights from 
the full splendour of the presence of His Spirit, 
which is the ideal meaning of Christian person- 
ality.’ To those who hesitate to speak of Christ 
as the true mystic, Moberly says: ‘If the mode of 
expression be preferred, it is He who alone has 
realized all that mysticism and mystics have 
aimed at. ...In Him this perfect realization 
evidently means a harmony, a sanity, a fitly pro- 
portioned completeness. . . . In being the ideal of 
mysticism, it is also the ideal of general, and of 
practical, and of all, Christian experience’ (op. cit. 
p. 314). When the Synoptic narratives are read 
in this light, the main elements of mysticism are 
found therein. Miss Underhill is more ambitious, 
and strives to show that the characteristic experi- 
ences of great mystics, as, e.g., Suso and Teresa, 
‘are found in a heightened form in the life of 
their Master’ (op. cit. p. 77). This involves some 
straining of the records and the anachronistic 
application to our Lord’s experiences of medieval 
phraseology. But it remains true that although 
‘the first three Gospels are not written in the 
religious dialect of Mysticism,’ yet in the earliest 
accounts of the teaching of Christ ‘the vision of 
God is promised . . . only to those who are pure 
in heart,’ the inwardness of the blessings of His 
Kingdom is emphasized, and He identifies Himself 
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with the least of His brethren. In the Synoptists 
is also found ‘the law of gain through loss, of life 
through death,—which is the corner-stone of mys- 
tical (and, many have said, of Christian) ethics’ 
(Inge, op. cit. p. 44). : , 

Of mysticism which is impatient of the historical 
facts which are the foundation of the Christian 
religion and has no need of Christ as Mediator, 
the apostolic writers know nothing. P. T. Forsyth, 
who has no sympathy with mysticism of this type 
(cf. ExpT v. [1893-94] 401 ff.), has, nevertheless, 
said: ‘We need more mystic souls and mystic 
hours. But the true mysticism is not raptly dwell- 
ing in the mystery of God, it is really living on 
His miracle. . . . And the only mysticism with a 
lease of life is that which surrounds the moral 
miracle which makes Christianity in the end 
evangelical or nothing. It is the mysticism of 
the cross’ (The Principle of Authority, London, 
1912, p. 465). Christian mysticism, as. understood 
by the apostles, is also the mysticism of the Spirit. 
‘The Christianity which is content to remain 
‘‘non-mystical” is impoverished at the very centre 
of its being. All Christians profess belief in the 
Holy Ghost. Had only all Christians understood, 
and lived up to, their belief, they would all have 
been mystics’ (Moberly, op. cit. p. 316). 
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NAME (évoua).—‘ Naming,’ says De Quincy,* ‘is 
not a pre-historic, but a pre-mythical, not only a 
pre-mythical, but even a pre-fabulous and a pre- 
traditional thesis.” Indeed man must, at a very 
early period of his history, have been forced to give 
names to the things and beings around him, and 
even to those which existed only in his imagination. 
We may suppose, either that sensations and actions 
first received appellations, and then the objects 
which caused these were named after them; or, 
what is far more likely, that first of all objects and 
actions essential to life gradually acquired names. 
Such designations would not be given unthinkingly, 
but rather, as onomatopoetic terms indicate, on 
account of some peculiarity in that to which the 
name was given. 


__ The derivations given as those of certain names in the OT, even 
if incorrect, indicate that names, like nicknames, were given for 
some reason.t 





* A. H. Japp, Life of Thomas De Quincy, 1890, p. 363. 
+ A. Lang, ‘The Origin of Totem Names and Beliefs,’ in FL 
xiii. [1902] 382 ff. 





4. Names of persons.*—Ethnologists picture the 
earliest men as living together in little herds, ‘co- 
operative groups,’ as Bagehot calls them.+ Such 
a group would acquire a name from some object or 
animal with which it was closely associated. This 
would, most probably, be bestowed on it by a 
neighbouring group and then be used by the group 
to indicate itself to others. The animal or other 
thing by which it was thus designated became its 
totem. Worshippers of a totem marked them- 
selves with it, and by the mark ‘men of the same 
stock recognised one another’ ;+ hence the totem 
mark, which was connected with the habit of tatu- 
ing, became the tribal mark. The name of an 
individual seems originally to have been his stock- 
name. ov is primarily a stock-name rather than 
that of an individual.§ Hence arose such totem- 

* Names of countries, —— nations, natural objects, and 
animals, civic names, and those of persons mentioned in the 
OT and in the Gospels, do not fall within the scope of thisarticle. 

+ W. Bagehot, Physics and Politics, new ed., n.d., p. 213. 

‘ ee R. Smith, Kinship and Marriage in Early Arabia, 1903, 


§ 1b. p. 248. 
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istic names as those of animals, etc.* In course 
of time these and all other names tended to lose 
their primitive significance and became mere 
hereditary designations. Such are’ Ax’\as(Aquila),+ 
the Grecized form of the Latin aguila, ‘eagle’; 
“AyaBos (Agabus),t very probably a Gr. form of 
an, ‘locust’? ; Aduapis (Damaris),§ probably a cor- 
ruption of Aduadis, ‘heifer,’ ‘ Damalis,’ indeed, 
being the reading of one Latin MS. The Heb. 
‘ay has in Aram. the form x:av (Tabitha). In the 
LXX this is translated Aopxds,|| ‘gazelle’; while 
“P66 (Rhoda) {| is simply the word for a rose. 

As the totemistic tribes amalgamated, the wider 
life demanded more exact, more personal, designa- 
tions. Hencesome peculiarity, bodily, intellectual, 
or moral, which was, or which it was hoped would 
be, exhibited by the individual, was assigned to 
him as aname. Thus from ddékw, ‘defend,’ and 
avjp we have’ Adéfavdpos (Alexander),** ‘a defender 
of men’; from the Latin amplius, ‘ great or noble,’ 
we have the Gr. name’Aumdds (Amplias), ++ or in 
a longer form’ Aum\arus (Ampliatus). Something 
striking in the appearance is indicated by the name 
‘Eragpodiros (Epaphroditus),tt the Gr. word for 
‘handsome’; from dvdpetos, ‘manly,’ comes’ Avdpéas 
(Andrew),§§ as ‘Pofgus is just the Greek form of 
Rufus, ||| ‘red.’ Some peculiar circumstance attend- 
ing a child’s birth may suggest a name, as’Ayplrra 
(Agrippa), ‘one born feet first.’ What names 
could be more appropriate for a trusted slave than 
‘Ovnjoiwos (Onesimus),*** the Greek adjective for 
‘helpful,’ or ’Ovycigopos (Onesiphorus),ttt ‘the 
profit-bringer?’ A Hebrew king bore the name 
on32, ‘comforter,” which in the LXX is Mavajy 
(Manaen).ttt 

In the development of religion man, having come 
to believe in spirits and raised some of these, partly 
by giving them names, into divinities, began to in- 
corporate in a personal name that of a deity ; and 
thus we havetheomorphousnames. Such a practice 
was almost inevitable when men began to give 
names to the lower divinities as angels, whose 
names Mcya7\ (Michael), §$§ and Ta8pijd (Gabriel),|||I||| 
like Raphael and Uriel, are both compounds of by. 
As it was believed that a divinity was of necessity 
closely connected with a person if the name of the 
former was introduced into that of the latter, the 
custom was extended to human beings. 


The names of exalted personages, like kings, were often com- 
pounded of divine names. Most of the names of the Egyptian 
kings have incorporated in them the names of Ra, Amon, etc. {1 
The great majority of Mesopotamian names contain the name 
of a god, the greater number containing two, some three, 
such elements, as Sin-kalama-idi, meaning ‘Sin knows every- 
thing.’ **** Among the South Arabians, as among the Minzans 
and Sabzans, a great many of the personal names are compounds 
of ilu, the generic name for ‘God.’ tttt A Minzan inscription of 
the Ptolemaic period gives us the name bx77 (Zaid-El) ; in 1 Mac 
1117 we have the name ZaféujA as that of an Arabian chief, 
while Nabatzan inscriptions of the age of Jesus have many such 
names.{ttt ‘In pre-Islamitic inscriptions of Arabia,’ we have 
such names as ‘ Ili-kariba, ‘‘My God hath blessed”’; which 
‘served as spells for the protection of the child’ who bore 
them.§§s§ A great number of personal names in the OT are 





* ERE i. 497. t Ac 182. 

t Ezr 246, Ac 1123; HapT ix. [1897-98] 567. 

§ Ac 1734; HDBi. 545. : j 

| Ac 936; G, A. Deissmann, Bible Studies, 1901, p. 189. 


™ Ac 1218, ae AC 25 etc. 

tt Ro 168. tt Ph 225, 

§§ Ac 118, lll] Ro 1613, : 

qq Ac 2513, *** Philem 10, ttt 2 Ti 16 419, 
ttt Ac 131; Deissmann, op. cit. p. 310. 


§$$ Rev 127; T. K. Cheyne speaks of Michael as ‘a degraded 
(but an honourably degraded) deity,’ ‘a reflexion, not only of 
Mithra, but of Marduk,’ as the repository of the Name of God— 
*one might say that he is the Name of God’ (Exp, 7th ser., i. 
[1906] 299 i, fear xvi. [1904-05] 147, 193, 287). 

Lk 119, 

49 A. Erman, Life in Ancient Egypt, 1894, p. 56. 

**** F, Hommel, Ancient Hebrew Traditioi, 1897, pp. 60- 
72; L. R. Farnell, Greece and Babylon, 1911, p. 195. 

+ttt Hommel, p. 80. tttt Critical Review, vii. [1897] 413. 

§§§§ Farnell, op. cit. p. 195. 
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compounded of Jahweh, El, or Baal. This custom, a survival 
from animism, was not intended to serve as a protection to 
the Divine name, which might not be uttered ; the entwining 
of the name of the deity in the human name meant the enlisting 
of the power of the god on behalf of the man.* In such theo- 
morphous names, the predicate is sometimes a verb and some- 
times a noun; the subject may be at the beginning as }D328 


or at the end as Na@avayA.t This custom is closely akin to the 
Hebrew one of ‘calling the name over,’ solemnly invoking the 
name of a person, Divine or human, over a person or place, 
and thus linking them in the closest possible connexion. { 

The records of the Apostolic Church furnish us 
with several such names, as’Avavias(Ananias),§ the 
Gr. form of the Heb. m3in (‘Jahweh hath been 
gracious’); Mar@atos (Matthias),|| an abbreviation 
of Marra@ias, the Gr. form of mmynmp (‘gift of 
Jahweh’); Tauaduj\ (Gamaliel),{1 the Heb. form of 
which, 5y°5p3, means ‘reward of God.’ BaprdBas 
(Barnabas),** formerly taken as the Greek form of 
792393, 1s in reality a form of a recently discovered 
Semitic name, BapveBors, and is 33-73 (‘son of Nebo’). 
Demetrius is another instance of the same thing. +t 
It was not uncommon to brand or tatu the name of 
the deity on the person by whose name he was 
called. It is possible that St. Paul was alluding 
to some such mark on himself when he speaks of 
bearing ‘branded on my body the marks of Jesus, t+ 
and the custom is clearly alluded to in the Apoca- 
lypse in the marking of the adherents of the Beast 
with his name or the number of his name,§§ and the 
marking of his opponents with the seal of the 
living God.|||| In Greece we have clear traces, in 
such names as Apollodorus, Zeno, and Diogenes, of 
the incorporation of a divine name in a human one. 

As the members of communities increased and 
nations grew larger, necessity demanded that in- 
dividuals bearing the same name should be differ- 
entiated one from another. This was done as a 
rule by making an addition to the original name. 
This addition might be the name of the father, the 
name of some place with which the individual was 
specially connected, or another name in some cases 
in a different language. All these cases are dealt 
with in the art. SURNAME. 

Names, like other words, were, in course of 
general use, subject to slight alterations, the most 
important of which may be classed under— 

(a) Abbreviations and diminutives.—A number 
of these occur in the apostolic writings; thus 
Apollonius is shortened into Apollos (Ac 18*); 
Ampliatus into Amplias (Ro 168); Demetrius into 
Demas (Ac 19%, 3 Jn ¥#, 2 Ti 41°, etc.) ; Epaphro- 
ditus into Epaphras (Ph 2”, ete., Col 4%, etc.) ; 
Hermogenes (like Hermagoras and Hermodorus) 
into Hermas (Ro 16, 2 Ti 1°, and the author of 
the Pastor); Lucanus into Lucas (Philem *, etc.) ; 
Lucius into Lucullus (Ac 13!, Ro 1674); Silvanus 
into Silas (Ac 15”, etc., 2 Co 11%, ete.) ; Olympio- 
dorus into Olympas (Ro 16") ; Prisca into Priscilla 
(Ac 182, Ro 16°, etc.); Parmenides into Parmenas 
(Ac 6°); Tertius into Tertullus (Ac 247, Ro 16?) ; 
Theodorus into Theudas (Ac 5**) ; and, if Nymphas 
be the correct reading of Col 41, it is probably a 
contraction of Nymphodorus. 

Nicknames.—Just as names were originally given 
on account of some peculiarity in or about a person, 
so in later times any such peculiarity was apt 
through ridicule or contempt to result in a nick- 
name. 

An inscription, indicating the holders of seats in 
the theatre of Miletus, reads ‘Place of the Jews 
who are called OcoceBiov.’ The designation is evi- 
dently a nickname given to the Jews on account 
of their religion. Jn the times of the Dispersion, 

* Transactions of the Third International Congress for the 
History of Religions, 2 vols., 1908, i. 266; R. R. Marett, The 
Threshold of Religion®, 1914, p. 62. 

+ EB¢ iii. 3279. { Ib. iii. 3266, 

|| Ac1. q] Ac 534, 

tt Ac 19%, 3 Jn 12, tt Gal 617, 

\||| Rev 72 94 141, 


§ Ac 51910, 
** Ac 436 1130, 
§§ Rev 1317 141), 
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many Gentiles were attracted by the monotheism 
and imageless worship of the Jews, and yet refused 
to be circumcised or observe all the commands of 
the Law. Such individuals, loosely attached to the 
Jews, were nicknamed ofovmevor or ceBduevor rov 
dedv. Similarly the followers of Jesus were nick- 
named ‘Christianot, ‘‘Christ’s people,” a base- 
Latin improvisation by the people of Antioch, who 
were notorious in antiquity for impudent wit.’ * — 

2. Names of sects and parties.—Somewhat akin 
to nicknames are such names as Herodion,t evi- 
dently that of a freedman of one of the Herods. 
These again lead on to names of sects or parties 
which are derived from (a) persons, e.g. ‘ Epicu- 
reans,’t from Epicurus the founder of the school ; 
‘Nicolaitans,’ most probably from acertain Nicolas, § 
the originator of the heresy; ‘Sadducees,’ from 
Zadok. || 

(6) Others again are derived from places, e.g. 
‘Nazarenes’ {—a term applied to the followers of 
Jesus from a name given to Him from the town in 
which He had been brought up; ‘Stoics,’** from 
the orod, the painted porch in which Zeno the 
founder taught. 

(c) Other such appellations are derived from some 
peculiarity; thus ‘ Hellenists’ +} isa name given to 
certain Jews who spoke Greek ; ‘ Libertines’ tt to 
the descendants of Jews who had been slaves; 
‘ Pharisees’ §§ from the Hebrew owns (Aram. Pen, 
stat. emphat. ws), meaning ‘the separated,’ 
those who had separated themselves from all un- 
cleanness and illegality, and from all unclean 
persons. 

3. Names and titles.—It does not fall within the 
scope of this article to consider how an ordinary 
word such as edAoyyrés,|\|| ‘ blessed,’ almost becomes, 
if not a name, a title; nor how such a word as 
‘apostle’ acquired a restricted meaning, and be- 
came ,a title; or again how such a title as ‘high 
priest’ 11 was bestowed on a single individual, as 
our Lord ; nor yet how the name of an individual, 
as ‘Adam,’ *** was applied to Him to bring out 
some particular function ; but we can see the word 
Xpisrés passing from a title ‘ Jesus the Christ’ into 
a personal name ‘Jesus Christ.’ +t+ A religion in its 
attempts to gain men from another faith finds the 
task easier if it can appropriate and employ names 
which custom has made familiar to them.ttt The 
religion of Jesus, when it entered the Roman world, 
could not apply to Him the names of the pagan 
deities —these indeed it degraded into demons—but 
familiar appellations could be used to convey 
kindred but higher truths. Kvpios is an Oriental 
term expressing absolute dominion and absolute 
submission. The LXX used it to translate the 
exalted name Jahweh.§§§ In Oriental cults it ex- 
pressed such an abject relation between a wor- 
shipper and his deity. ‘The Lord Serapis’ occurs 
in papyri of the 2nd cent. A.D.|\||||_ The title came to 
be given to the Roman Emperors. On an ostracon 
dated A.D. 63 Nero is called ‘Lord,’ and Festus 
referring to him speaks of writing 7¢ Kkuply.F1% 
An inscription at Phila dated 62 B.C. calls Ptolemy 
xi. ‘the lord king god.’ **** We can appreciate 
at once the necessity and the advantage of the 
Christians applying this word to Jesus, making 

* Jos. Ant. xIV, vii, 2; Ac 10222 1316.26. 43.501g14 174.17 
187; E. Schtirer, HJP nm, ii, [1885] 308, 314; Deissmann, Light 
from the Ancient East, 1911, p- 446; HDBi. 384; Ac 1126: T. 
R. Glover, The Conflict of Religions in the Early Roman 
Empire, 1909, p. 151. 

t Ro 1611, t Ac 1718, § Rev 26.15, Ac 65, 

|| Ac 41, etc. ; Exp, 8th ser., vi. [1913] 158. 

¥ Ac 245, Mt 223, ** Ac 1718, tt Ac 61 (920 11209), 

tt Ac 6>. §§ Ac 15, etc. ; Schiirer, HW.’ P un. ii, 19. 
III 2 Co 1131, Ro 125 95, 414[ He 31, etc. *** 1 Co 1545, 
ttt DCG ii. 171, 219; Exp, 8th ser., viii. (1914] 205, 
ttf L. R. Farnell, The Evolution of Religion, 1905, p. 82, 

§§§ Deissmann, Light from the Ane. East, p. 353. 


|| 2b. pp. 168, 176. ATT 1b. p. 353; Ac 2526, 
**** Deissmann, Light from the Anc. East, p. 358. 
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Him at once the equal of Jahweh, and making His 
osition intelligible to the whole sel world. 
ence they proclaimed Jesus to be ‘ both Lord and 
Christ,’ ‘Lord of all,’ ‘Lord both of the dead and 
of the living,’ ‘the Lord from heaven,’ ‘our only 
liege and Lord.’+ Hence, as the Egyptians of the 
2nd cent. A.D. spoke of ‘the table of the lord 
Serapis,’ St. Paul spoke of ‘ the table of the Lord, oo 
just as ‘Sebaste day,’ meaning ‘ Emperor’s day,’ is 
paralleled by ‘the Lord’sday.’§ It is this conscious- 
ness of the spiritual proprietorship of Jesus that 
makes plain the meaning of St. Paul when he says: 
‘No one can say Jesus is Lord except in the Holy 
Spirit,’ and ‘Confess with your mouth that Jesus 
is Lord, believe in your heart that God raised him 
from the dead, and you will be saved.’ || Pactdevs 
was a popular title for princes in the Hellenistic 
East, and was bestowed on the Emperor. The still 
higher title Baci\eds Baoidéwy was the lofty designa- 
tion of great monarchs and was given-to the gods. 
At the beginning of the Christian epoch it was 
borne by the monarchs of Armenia, the Bosporan 
kingdom, and Palmyra. It was applied to Jahweh. 
This exalted name the Christians ascribed to Jesus. 7 
The designation owrjp (‘saviour’) was from an 
early period attached to Zeus, and in feminine form 
to Kore, in her case connoting salvation after death. 
The Alexandrian Greeks used it ‘to sanctify the 
divine man, God’s representative on earth, the 
living image of God,’ as the monarch was called.** 
When Demetrius Poliorcetes restored the Athenian 
democracy in 307 B.Cc., the Athenians decreed divine 
honours to him under the title ‘Saviour God,’ and 
altars and priests were appointed to him.t+ Philip 
of Macedon was called cwrjp, Ptolemy vitI. (113 
B.C.) called himself cwrjp.t¢ Inscriptions show that 
on Julius Cesar and many other Emperors there 
had been bestowed the title ‘Saviour of the world.’ 
The word was used in the LXX to translate the 
Hebrew ywin. This title became a designation of 
Jesus; He is exalted to bea Prince and a Saviour, §§ 
and the still more universal title ‘Saviour of the 
World,’ very common 'in inscriptions for Hadrian, 
is also ascribed to Him.|ii| The title @e00 vids was 
a technical term familiar in the Empire in the Ist 
cent. A.D. We have it onan inscription of Olympia, 
not later than 27 B.c.,and in a Fayyum inscrip- 
tion dated A.D. 7. This too the followers of Jesus 
applied to Him. It is an all-important fact that 
the chief names given to Jesus ‘were precisely 
those accorded to the Emperors dead and living, 
his titles the highest which adorned the Imperial 
ruler.’*** Other names like LeS8acrds really come 
under the designation of titles, and so too ’ Apeor- 
aylrns, ‘the Areopagite,’ applied to Dionysius. +++ 
4. Names of divinities.—In the evolution of 
religion one of the earliest and lowest stages is 
that in which the spirits, not having attained 
sufficient individuality to be possessed of personal 
names, are addressed, as among the Phoenicians, 
by such common terms as ‘Lord,’ or ‘Chenta- 
mentet,’ as among the Egyptians.ttt This stage 


* Deissmann, Light from the Anc. East, p. 354. 

t Ac 286 1038, Ro 149, 1 Th 416, 2 Th 17, Jude4(1 Co 15472); 
Deissmann, Light from the Anc. East, p. 359. 

t Deissmann, Light from the Anc. East, p. 355. 

§ Ib. p. 361; Rev 110, 
et Aes 128, Ro 109; Exp, 7th ser., vii. [1909] 292, 297; ERE 
ii. 378. 

§] Deissmann, Light from the Anc. East, p. 367; Exp, 7th ser., 
vii. 296 ; 2 Mac 134, 3 Mac 535, 1 Ti 615, Rev 1714 1916, 

** Farnell, The Evolution of Religion, p. 33. 

tt J. G. Frazer, GB3, pt. i., The Magic Art, 1911, i. 390. 

tt Deissmann, Light from the Ane. East, pp. 373, 374. 

§$ Ac 531, Ph 320; Exp, 7th ser., vii. 293, 298. 

ll Deissmann, Light from the Anc. East, p. 369; 1Jn 414; 
DCG ii. 573. 

{§ Exp, 7th ser., vii. 293, 301; Deissmann, Bidle Studies, 
p. 166, Light from the Anc. East, p. 350; Ac 837, etc. 

*** Kap, 7th ser., vii. 294, 301. ttt Ac 2521. 25 1734, 

tt} F. B. Jevons, Comparative Religion, 1913, p. 129. 
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is exhibited in the religion of the primitive Aryans, 
and even in the later cults of the Hindus, Persians, 
Thracians, Teutons, Greeks, Romans, and Amer- 
inds.* Some deities remain in this state, some 
become departmental deities, others functional 
deities (Sondergétter), while others, who manifest 
themselves in a plant, animal, planet, or tree, are 
named after it.+ In course of time this designa- 
tion, the meaning having been forgotten, becomes 
a proper name representing an individual deity. 
Gods with names become, in this way, a distinct 
class of divinities.t To a divinity with a distinct 
name the path of advancement is open. The 
name would be either masculine or feminine, and 
that itself would gradually determine status, 
functions, and ritual.§ Epithets applied to such 
a deity, as ‘ Adon’ or ‘ Melech,’ became cult titles 
(though sometimes they developed into distinct 
deities). Further, such a divinity might come to 
exercise functions besides those to which he owed 
his origin and name, and these outside the locality 
in which he had been primarily worshipped, thus 
attaining higher status and greater dignity.|| 
Again, his name and functions might make him 
so real to his worshippers that they represented 
him by a human or semi-human figure, expressing 
the physical characteristics, and even the moral 
qualities, of the deity.** Such a deity had the 
chance of becoming a tribal god. On the other 
hand, a tribal hero or medicine man, having the 
initial advantage of a name, might be deified and 
become in time the tribal god in accordance with 
the Euhemeristic theory.tt When a tribe with 
such a deity developed into or was merged in a 
nation the qualities and functions of the tribal 
deity might be taken over by another deity (syn- 
eretism), or the deity might become one of the 
members of a pantlieon, or even, like Zeus, the 
supreme national god.¢¢ In all this we see a trend 
towards monotheism and the final conception of 
the unity of the Godhead.§§ Through some such 
stages as these Jahweh had advanced till the 
Hebrews in their conception of Him had become 
monotheists.|||| In the age of Jesus that name in 
Greek, Kvpios or simply 9eés, had come to denote 
the supreme and only God.{if/_ It was one of the 
great achievements of Jesus to fill these names 
with richer, finer meaning by revealing new and 
higher attributes of the Godhead., The transference 
of the name Képios to Jesus marks the awaken- 
ing of the Church to a true appreciation of His 
Divinity (Ac 1)-4-1416 jin contrast with v.?). 
While the Jews and Christians were thus mono- 
theists, they still continued to believe in a variety 
of subordinate spirits, some of whom were but 
nameless, departmental, or functional deities, 
while others had attained to distinct names, as 
Satan, Michael (Jude®, Rev 127), Gabriel (Lk 1*: *), 
Raphael (To 12!5), Uriel (2 Es 5%). In the Gentile 
world the development had not reached but only 


* ERE i. 462, ii. 285; Jevons, Comparative Religion, 
pp. 125, 129, The Idea of God in Early Religions, 1910, 
p. 85; J. H. Moulton, Early Religious Poetry of Persia, 1911, 

. 32, 55. 
ee Jevons, Comparative Religion, pp. 91, 92, 117; ERE i. 382, 
ii. 35; see also the classification of Rose quoted in PEF St xlvi. 
[1914] 206. a 

$ Jevons, Comparative Religion, p. 129. 

§ Ib. pp- 126-128. || 7b 

q ERE ii. 38, 39. ; oF 

** Tb, ii. 50; Jevons, The Idea of God im Early Religions, 

. 26 f. 
te tt W. G. Aston, Shinto, 1907, p. 8. 

tt Ib. p. 10; 2 K 1726-29, os, 

§§ Jevons, The Idea of God in Early Religions, p. 23, 

Ill Jevons, Comparative Religion, pp. 125-129, 

44S. R. Driver, ‘Recent Theories on the Origin and Nature 
of the Tetragrammaton,’ Studia Biblica, 1885, p. 1ff.; T. G. 
Pinches, PSBA xiv. [1892] 13, ‘The Religious Ideas of the 
Babylonians,’ Transactions of the Victorian Institute, xxviii, 
[1896] 11; Thomas Tyler, ‘The Origin of the Tetragrammaton, 
JQR xiii. [1901] 581 ff. 





tended towards monotheism, Zeus (Ac 14!2 13) 
being recognized only as the king of a countless 
crowd of deities. Among them there stood out 
local deities who had got distinct names, as 
Artemis of Ephesus (19°8), Mars (17!*), and Hermes, 
the messenger and speaker for the gods (14'%), or 
the Dioscuri, the twin gods Castor and Pollux 
(281), 

5. Name and personality. At a very early 
period men came to feel that there was a material 
and mysterious but essential connexion between 
the person or thing and its name. To them 
names were not, as with us, mere meaningless 
designations, symbols without significance which 
could be changed without affecting the thing or 
person ; nomina were numina, not even essential 
attributes, but possessed of a certain independent 
existence, yet part and parcel of the personality, 
and therefore supremely important as affecting 
and affected by a person’s good or evil fortune.* 
The name was a kind of ‘alter ego,’ a vital por- 
tion of the man himself, and to be taken care of 
accordingly.t 


Such a belief is found among the Amerind tribes, the 
Australians, the proto- Aryans, and almost all other races. 
The ancient Britons held that the soul and the name were the 
same.§ Among the Annamese when a child continues ill, the 
parents sell it to someone who gives it a new name and it is 
then, being a completely different person, re-sold to its parents. || 
A young Caffre thief can be reformed by shouting his name 
into a kettle of boiling medicated water, clapping on the lid, 
and allowing the name (7.e. him) to steep there for several days. 4] 
The Mesopotamians so identified the name and the person that 
the name was the personality.** In their relizion, as in the 
Mandzan, Persian, and other cults, the name of the deity is 
itself a part of the divine essence. 

‘The Aryan-speaking peoples “believed at one time not only 
that the name was a part of the man, but that it was that part 
of him which is termed the soul, the breath of life.”’ tt Among 
the Egyptians the name was ‘an imperishable component of 
the Ego, on a footing of equality with soul, form, heart, etc.,’ 
for they held ‘that an inward and indissoluble connexion sub- 
sists between an object and its name.’t{ Hence it was neces~ 
sary that the name should be kept fresh, for so close was the 
connexion that the continued existence of the name was essen- 
tial to the immortality of the person.§§ A man prayed for his. 
name to be mentioned, or libations poured out in his name, 
and monuments were raised with the name on them so that it 
might live. The Pharaoh sacrificed captives to perpetuate his 
name, and all vassals took the oath by the royal name. In 
the Papyri, especially in indictments, there occurs the phrase 
évrevéts eis TO TOD BactAéws Svouwa, a Memorial to the king’s 
majesty, the name of the king being the essence of what he is 
as ruler. Inscriptions mention the fact of purchasing eis 7 
Tov beov Svoyxa, the nominal purchaser purchasing for the god.|||j 
Sometimes the name became almost a separate personality. 
‘In the Tabule Iguvine, . . . the god Grabovius is implored to be 
propitious to the ‘‘ Arx Fisia” and to ‘‘the name of the Arx 
Fisia,” as if the name of the city was a living and independent 
entity.’ 19 


This practical identification of the person and 
the name gave rise to a number of practices. The 
name was honoured equally with the person. 


The Egyptian kings made offerings to the names of their pre- 
decessors ; honour was paid to the name of Pharaoh, while the 





* Farnell, The Evolution of Religion, p. 82; E. Clodd, Tom 
Tit Tot, 1898, p. 53. 
tH. J. D. Astley, in Transactions of the Third International 
Congress for the History of Religion, i. 266; Farnell, The 
Evolution of Religion, p. 184; HDB v. 640; A. C. Haddon, 
Magic and Fetishism, 1906, p. 22. The close connexion be- 
tween a name and the thing is echoed in the words of Milton 
where Adam says of the naming of the animals : 
‘I named them as they passed, and understood 
Their nature’ (Paradise Lost, viii. 353). 
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secret names of the gods of Egypt were specially honoured.* 
Passages in the OT, too numerous to quote, indicate the great 

lace this conception had in the minds of the Hebrews. There 
is a glory due to Jahweh’s name; men are to sing forth the 
glory of His name, to exalt His name, to Pe Zhen ti to His 
name, to bless His name, to fear His glorious and fearful name, 


and even to love His name.t 3 


Our Lord carried forward to deeper meaning the 
ancient usage when He prayed, ‘ Father, glorify thy 
name,’ and when He taught His disciples to pray 
‘May thy name be revered.’ Through a process of 
thought to be explained immediately the name of 
Jesus came to be similarly honoured. Through 
certain occurrences at Ephesus the name of the 
Lord Jesus was magnified, the Thessalonians were 
entreated to live so that the name of the Lord 
Jesus might be glorified in them ; while the saints 
are described as those who reverence, fear, and 
glorify the name.t Here it is necessary strongly 
to emphasize the fact that similarity of expression 
does not necessarily imply identity of meaning. 
In the realm of ideas a word or expression may 
have its content essentially changed. But the 
change is ever gradual, hence the exact meaning at 
any one moment is reached only when the evolution 
which preceded and which followed becomes clear. 
This is especially true of the Apostolic Age when 
through the welter of religions many expressions 
were in a constant state of flux. The practical 
identity of the name and the personality implied 
further that the continuance of the personality 
depended on the continuance of the name. 

In Egypt ‘one could do nothing better for any one than by 
inscriptions and representations to ‘‘cause his name to live,” 
and nothing worse than to allow it to perish.’§ The god 
Amon assures Ramses 111. that ‘as long as heaven endures thy 
name shall endure, and shall grow eternally.’|| The Egyptians 
of all classes erased the names and figures of their enemies 
from tombs and memorials.{ Amenhotep Iv. went even 
further, and through the whole country erased the name of the 
god Amen whose worship he had forsaken.** In Mesopotamia 
the preservation of names was of unique importance. 
‘Terrible curses are denounced [by the kings] against those 
who should destroy or injure ‘‘ the writing of their names.”’ tt 
This belief in connexion with the worship of ancestors deeply 
influenced the mind of the Jew. Jahweh is represented as 
saying of His enemies, ‘ Let me alone, that I may destroy them, 
and blot out their name from under heaven.’ The Levirate 
marriage was enforced that the firstborn son of a woman by 
her deceased husband’s brother should ‘succeed in the name of 
his brother who is dead, that his name be not blotted out of 
Israel.’ The writer of Ecclesiastes describes the sad case of a man 
“who begets an hundred children, and lives many years, so that 
the days of his years are many, but his soul is not filled with 
good, and moreover he has no burial,’ 7.e. has no tomb with his 
name on it, because ‘an untimely birth is better than he, for it 
comes in vanity, and departeth in darkness, and the name 
thereof is covered with darkness.’ The fiercest hatred is that 
of those who say ‘ when will he die, and his name perish,’ while 
the glory of the Messianic King is that ‘his name shall endure 
for ever, his name shall have issue as long as the sun.’ tf 

_In the Apostolic Age we find this conception 
linked with another widely spread idea that in 
heaven there is a register of life, the insertion in 
which of a person’s name ensures to him the cer- 
tainty of a blessed immortality, and identification 
in the other world, as with us the insertion of a 
person's name in a voter’s roll entitles the person 
to exercise his vote, or his enrolment in a society 
opens to him Sena ese of that society. Our 
Lord calls upon His disciples to rejoice because 
their ‘names are enrolled in heaven.’ St. Paul 
describes his fellow-workers as those ‘ whose names 
are in the book of life.’ In the same way the 
omussion, or non-insertion, or erasure of the name 
indicates the exclusion from all such privileges. 

* ERE i. 440>; G. Ebers, Joshua, Eng. tr., 2 vols., 1890, i. 79 : 
Sayce, p. 302. 4 ‘ 

_t Ps 292 343 662 6936 962 1004 1353, Dt 2858, 
given to the name of God, of Moses, 
8th ser., viii. 307. 

t Jn 1227.28, Mt 69, Lk 112, Ac 1917, 2'Th 112, Rev 1118 154, 
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(1b. p. 162; Hap, 7th ser., x. 122, 

** W. M. F. Petrie, A History of Egypt, ii. [1896] 212. 
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The friends of the Beast are those ‘ whose naines 
have not been written from the foundation of the 
world in the book of life’; while of the victors of 
Sardis it is said: ‘The conqueror shall be clad in 
white raiment; I will never erase his name from 
the book of life.’ * 

6. Name and ‘mana.’—In the earlier culture 
man is conscious of two kinds of causation. The 
first is mechanical, effected by the body itself, or 
by it through tools or weapons. The second may 
be named spiritual. Man at this stage of his 
development is keenly conscious of the unusual, 
the abnormal, the awful, the uncanny. Objects 
which in any way exhibit such a peculiarity are to 
him endowed with a mysterious power, technically 
called mana.t A savage suddenly comes on a 
stone shaped likea yam. ‘Ah,’ he exclaims, ‘you 
have mana.’ He buries it beside the yams he has 
planted, and feels certain of a bountiful crop. 
Knowing that a lion is strong, i.e. has mana, he 
eats its heart, and its mana passes into him: for 
there is in primitive man a strong tendency to 
imagine that the cause of every phenomenon is a 
personal one.t In the lower culture, as we have 
seen, the personality was thought of as something 
not concentrated, say, in the will, but rather as 
diffused, hence the mana of any living being— 
whatever its potency might be—was thought of as 
residing not merely in him, but also in different 
parts of him, and in things separable from, yet 
closely connected with, his person, as clothes, 
shadow, hair, nail-pairings, and. spittle. The 
shadow of St. Peter, the towels or aprons used by 
St. Paul, the spittle of our Lord were each charged 
with the mana of the person himself.§ But the 
personality and therefore the mana was specially 
concentrated in and discharged from the name. 
In the lower culture any person divine or human 
has more or less mana, and in consequence is 
anxious to possess, and so be able to use, that of 
others. Hence arises the absorbing desire to know 
names, for to know a name is to have power over 
the person, even to the extent of compelling him, 
by the proper use of his name, to use his mana. 
‘He who has the name can dispose of the power 
of its bearer’; || for barbaric man believes that his 
name is a vital part of himself, and ‘ to know the 
name is to put its owner, whether he be deity, 
ghost, or mortal, in the power of another.’ This 
knowledge could be employed in a variety of ways. 
The F waa and power of a spirit could be en- 
sured by naming it. ‘Speak of the devil and he 
will appear.’ 

.The pontiffs of Rome possessed among their books the 
Indigitamenta, a list of the names of the spirits who guarded 
every action with which a man was concerned. By invoking 


any name they could call its power into action against any 
person and consequently have him at their mercy.** Odin 


* Lk 1020, Ph 43, Rev 35 138 178, 

t R. H. Codrington’s definition is quoted with approval by 
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won his supremacy over nature by acquiring the ‘ knowledge of 
the runes or magical names of all things in earth and heayen.’* 
Any gate in the Egyptian under world had to open to the 
person who correctly named it.t In later Judaism ‘he who 
knew how to pronounce this sacred name [Jahwebh] was believed 
to have a& magical power over the forces of nature, and was 
designated among the Rabbis Ov %yg=‘‘the master of the 
name.”’ ft 


The extraordinary power of the mana of a deity 
explains the intense desire to know his name. 
Only then could his mana be serviceable, for in all 
the lower cultures to invocate is not to supplicate, 
but to call to one’s aid the powerful mana of the 
deity invocated.§ 


The Hindu priests ‘ could command the gods to do their will 
by invoking their hidden names.’ || In Chaldza it was believed 
that the demons who caused disease and death could be expelled 
only by magical spell through the might of the great gods, who 
could be compelled to act by using their secret names, which 
the priests alone knew.§| In the time of Hammurabi the 
personal names of the deities ‘are invoked, apparently as con- 
taining, in like manner, a measure of the personality of their 
divine patrons.’** Heitmiiller shows that in the Persian, 
Mandzan, and other religions the mere utterance of the name 
of a deity acted as a kind of charm.tt In the under world to 
know the name of a demon was to be superior to his power. ‘To 
pronounce the name of a deity [the secret names were most 
efficacious] compelled him to attend to the wishes of the priest 
or exorcist.’ {{ Even in modern times the person who knows 
‘the most great name of God’ can by uttering it kill the living, 
raise the dead, transport himself wherever he pleases, and 
perform other miracles.§§ The Arabs and the Chinese believe 
that he who knows the name of one of the jinn can make the 
jinn obey him.||/ 


A person who knows the name of another can 
utilize this knowledge in three ways. He does 
not require such knowledge toaid or bless another, 
for he can do so directly ; but— 

(1) When A knows B’s name, A can injure B. 


This is true of the Australians, for example.§]_ The people of 
Torres Straits when they wish to injure anyone make a rude 
effigy of the person, and deal with it as they would have the 
hated person dealt with ; but the very first action is to call it by 
the name of the person who is to be injured.*** The Greeks and 
Romans wrote on a tablet the name of one whom they wished 
to hurt, and then ‘ defixed’ it with nails, believing that what 
was done to the name would be experienced by the person 
bearing the name. This was called xardéeous or defizio. One 
inscription reads é6voya xata6 Kai avrov (‘I nail his name, that 
is, himself’).ttt 


(2) When A knows B’s name, A can compel B 
to act in a good way towards C. 


It was part of the duty of Aaron and his sons to bless in the 
name of Jahweh. Naaman thought that his cure would be 
effected by Elisha calling on the name of Jahweh. Jacob 
invokes the name of the God of his ancestors, his own name, 
and the name of his progenitors, to bless his grandchildren. A 
prescribed formula puts Jahweh’s ‘name upon the children of 
Israel so that he blesses them.’ David blesses the people in the 
name of Jahweh, and a not unusual good wish came to be, 
‘We bless you in the name of Jahweh.’ {ft} 


(3) When A knows B’s name A can compel B to 
injure C. 

Hence among the Jews thouzhtlessly to invocate the name of 
Jahweh in a curse was blasphemy.$$$ When Goliath cursed 
David by his gods he was solenmly invoking these deities to 
destroy his antagonist ; and when David retorted, ‘I come to 
thee in the name of Jahweh Sabaoth,’ he meant that he had 
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invoked the aid of his God against the giant. Elisha in cursing 
the lads of Bethel did so ‘in the name of Jahweh.’ 


When St. Paul called down on Elymas the doom 
of blindness, the words indicate that he did it by 
means of a solemn invocation of the Divine name.* 


This invocating of the name of a deity marks a stage in the 
developing of one element in religion. There is (a) the wish to 
injure, taking a stronger form in (6) a purely magical act as 
nailing,t to which is added (c) an invocation of the name of a 
deity ; then gradually (d) the act becomes symbolical, and the 
invoking of the name more important, till (e) the act is omitted 
and there remains the simple cursing in the name of the deity. 
Or again there is (a) the wish to bless, taking expression in (b) a 
formal act as the laying on of hands, to which is added (c) a 
calling on the name of the god; then gradually (d) this act 
becomes merely symbolical and the petitioning of the deity all- 
important, till at the end the act is omitted and (e) what remaing 
is the pure invoking of the deity by name in a blessing or a 
prayer. 

It has been pointed out, e.g., by B. D. Eerdmans that the 
primitive Israelites ‘assumed the existence of a mysterious 
power, that dwelt in all things that lived, and in all things that 
appeared to contain unseen sources of action. . . . The name 
of this power was Elohim or El.’ This Hebrew conception, 
which corresponds to mana, can be traced in such expressions 
as ‘the El of my hand.’§ As Jahweh advanced to the supreme 
place among the gods, all such power became attributed to Him, 
and His name, as embodying this and His other attributes, 
attained unique importance. His worship is described as ‘ calling 
on the name of Jahweh.’|| ‘To proclaim his name’ is to reveal 
the essence of His character; the Levites are those who 
‘minister in his name,’ and ‘bless in his name,’ while the ark 
was holy because there had been called over it the name of 
Jahweh.{/ His 7x1, “ messenger’ or ‘angel,’** who was to guide 
the Israelites to Palestine, was to be treated with profound 
reverence, ‘for my name is in him,’ 7.e., he is the representative 
of my being.tt It follows, as E, Kautzsch remarks, that to know 
it[the name of Jahweh] is of vital importance, for this is the 
condition of being able to use it in invocation ; and invocation 
has, according to primitive notions, a real efficacy, giving to 
the invoking party a kind of power over the name invoked, so 
that he can compel its aid.’ This we have seen in the case of 
David.t{t Hence the most solemn oath was taken in the name 
of Jahweh, for the mana of Jahweh fell on the breaker of such 
an oath. 


An allusion to the ancient practice is found in 
the words of St. Paul: ‘Every one who invokes 
the name of the Lord shall be saved. But how are 
they to invoke one in whom they do not believe, 
and how can they believe in one of whom they 
have not heard ?’—as well as in the custom of the 
primitive Christians of invoking the name of 
Jesus. §§ 

The close connexion between the person and the 
name of a deity comes out in primitive ideas of 
creation. ‘To pronounce a name is to call up and 
conjure the being who bears it. The name pos- 
sesses personality. ... To name a thing is to create 
it: that is why creation is often represented as 
accomplished by the word.’ |||| 


The Egyptians believed that .the god created himself by 
uttering his own name, and that when he named a thing it 
immediately sprang into existence. In the Babylonian cos- 
mogony there is not so much a period of chaos as a period when 
things were not named and therefore did not exist. 


‘ When in the height heaven was not named, 
And the earth beneath did not bear a name, 
When none of the gods had come forth, 

They bore no name.’ *** 


A reference of a similar kind lingers in such Hebrew myths as 
‘Elohim said let there be light, and light was,’ or that which 
tells that in order to meet the loneliness of the first man Jahweh 
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made the brute creation and brought them to him to see what 
he would name them.* 


In the writings of the Apostolic Age this concep- 
tion has passed into that of creation by word. ‘The 
world was fashioned by the word of God’; ‘the 
earth by the word of God was formed of water and 
by water’; for ‘ God calls into being what does not 
exist.’ + 

7. Name and tabu.—As primitive man regarded 
his name as a vital portion of himself he took 
extraordinary care of it; he kept it secret. This 
was necessary, for if it was known and properly used 
in a correct formula by an enemy, the wish of his 
enemy immediately took effect. 


The Amerinds believed in a personal soul which was neither 
the bodily life nor yet mental power, but a kind of third soul, 
or spiritual body. This had a very intimate connexion with the 
name. It was believed by many of the tribes to come into 
existence with the name; hence the personal name was sacred 
and rarely uttered, for it was part of the individuality, and 
through it the soul could be injured.§ Savages have strong 
objections to uttering their own names. This is true of the 
Australians, the Tasmanians, the Amerinds, and the primitive 
Scots and Irish. In Abyssinia the real, z.e. the baptismal, name 
is kept secret, and is only used in church services, such as 
prayers for the dead. The people of Torres Straits, like those of 
the west of Ireland, refuse to tell their names; for their doing 
so would ee them in the power of the person to whom they 
were told, who could thus work his will upon them.|| A 
press name must not be uttered by one related to him by 

lood and especially by marriage. This prevails among the 
South African tribes, those of Borneo, and North America. 
Among the Ainus a woman must not pronounce her husband’s 
name; todo so would be to bring harm on him.§|_ An Abipone 
will not commit the sin of uttering his own name, for that would 
be literally ‘to give himself away,’ though he does not object 
to mention that of other people.** Cases are known where a 
man had completely forgotten his own name, and was thus saved 
from the possible mistake of inadvertently letting it become 
known.tt Among the Battaks ...a man, on becoming the 
father of a boy, N.N., is henceforth known only as ‘father of 
N.N.’t¢{ An Amazulu woman must not name her husband, but 
calls him ‘ the father of N.,’ meaning the child.§§ So the Hindu 
wife speaks of her husband as ‘he,’ the English wife of hers as 
‘my man’ or ‘my master,’ while the Scotch woman uses ‘oor 
ain.’ The expressions ‘the mother of Sisera,’ ‘ Peter’s wife’s 
mother,’ ‘the mother of Zebedee’s children,’ are familiar instances 
of the same practice. |! | 


Inthe Apostolic Age we meet withithe same thing. 
Nothing so preserved a man from evil as keeping 
his name strictly sacred. The Christian of Per- 
gamum who, fighting his moral battle in the place 
‘where Satan sits enthroned,’ has not renounced 
his faith but adhered to God’s name, is assured of 
his ultimate triumph, for to him is given ‘a new 
name, unknown to any except him who receives 
it.2. He whois known to men as the ‘ Logos of God,’ 
or the ‘ King of kings and Lord of lords,’ is assured 
of victory as He rides forth on His white horse, for 
‘he bears a written name which none knows but 
himself.’ 17 

The fact that the Flamen Dialis was forbidden not only to 
touch but even to name certain animals and things carries the 
tabu on names forward into other regions.*** 

The names of the dead were kept secret, for if a 
dead man heard his name, he would at once re- 


turn. ttt 


Among the Greeks, therefore, it was customary to pass graves, 
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especially those of heroes, insilence.* Among the Abipones all 
mention of the dead was avoided, and the relatives of the dead 
changed their names.t This custom prevailed among the Amer- 
inds, Australians, Albanians, Tasmanians, Shetlanders,{ etc. 
Our Lord in calling Lazarus from the dead expressly named 
him.g§ The Amerinds and others, by solemnly conferring the 
name of a dead person on a living one, thereby caused the latter 
to become an incarnation of the dead.|| Certain ceremonies of 
naming and a certain type of name may have sprung from this 
custom, 

Secrecy in regard to the name was also observed 
in the case of exalted personages. Instances of 
this in the case of kings have been collected from 
many parts of the world. {] 


The British sovereign is rarely spoken of by his name, ‘ His 
Majesty’ or ‘the King’ being generally employed. In the 
British House of Commons a member is not addressed by his 
name, but as ‘the member for N.,’ and the first step in punishing 
a member is ‘to name him,’ thus bringing the offender out of 
his impersonal sacredness. 


The tabu on the name was still more important 
in the case of those connected with divinities and 
in that of the divinities themselves, as the nearer 
to the divine, or the more divine a person was, the 
greater the potency dwelling in his name. 


A priest of Eleusis on taking office assumed a holy and hidden 
name which was written on a tablet and cast into the sea, and 
when he died that name became the one by which he was 
known.** The real name of Confucius is so sacred that it is a 
punishable offence to utter it.tt The Oyampis never name a 
waterfall till they have passed it, lest the sacred snake in it 
might on hearing the name attack them.j{ The Egyptians 
relate that the name of the god Ra was uttered by his parents 
and then concealed in him by them in such a way that it was 
impossible for any spell to bewitch him. But Isis managed to 
worm it out of him and thus became his superior in power.§§ 
We do not know how the real name of Ra or Amon was pro- 
nounced. In a Leiden papyrus a magician says, ‘I am he to 
whom... thou didst grant the yva@ors of thy mighty name, 
which I shall keep secret, sharing it with no one.’|||| Examples 
from various parts of the world have been collected showing 
that the true names of the gods were kept secret.{] Heroes, 
giants, and fairies all kept their names secret.*** The Algon- 
quins venerated a woman who came down from the skies, and 
whose name was too sacred to be spoken.ttt Allah is but an 
epithet in place of the Most Great Name; for the secret of 
the latter is committed to prophets and apostles alone.t{{{ In 
the vocabulary of the original Aryan language, the real names 
of the gods cannot be proved.§§$ This holds true in all the 
religions of the Mediterranean race, for the divine name was 
felt to be part of the divine essence and itself of supernatural 
potency.||||| The Romans called their chief goddess the Dea 
Dia, but this was a mere adjectival description employed be- 
cause of the fear of mentioning the real name.4/9]{[| The 
Roman pontiffs concealed the true names of their gods, and 
especially of the guardian deity of Rome, lest they should be 
wrongly used by unauthorized persons or an enemy.**** ‘It 
was improper to mention the personal name of the dadovxos 
at Athens on account of his sacred character.’tttt Many div- 
inities were invoked as roAvwvupe (‘thou god of many names’), 
all possible titles of power being summed up in one word.}{{t 
8schylus speaks of ‘Zeus, whoever the god is,’ and Euripides 
refers to the enlightened man ‘ who knows the silent names of 
the gods.’ §§§§ Pausanias, speaking of Pallantion, says ‘ There 
isa temple of @coé still standing on the top of the ridge: they 
are called Ka@apoi, and oaths on matters of the greatest import 
are taken before them. The people do not know their names, 
or knowing them are unwilling to pronounce them.’ |j|\||| On 
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a tablet of lead found at Hadrumetum occurs the phrase dpxi¢w 


Ge TO ayioy ovowa 6 ov Agyerat (‘I adjure thee by the sacred 
name which is not uttered’). Ona papyrus a demon is adjured 
kata TOY ppixToy ovoudrwy.* When Herodotus says that the 
Pelasgian deities were nameless, he means that the names were 
kept secret, fora god is not nameless because he is not named 
or addressed only by a simple appellation.t The writer of a 
Babylonian penitential psalm invokes a deity ‘whom he knew 
not’ because probably he is thus deprecating the wrath of some 
offended deity with whose name he was unacquainted. 


Among the inhabitants of Palestine the name of 
Jahweh was invoked at the ditferentshrines.g But 
gradually the rites of the cult were concentrated 
at the Jerusalem Temple. There Jahweh caused 
His name to dwell.|| It thus became the only 
place in which that name could be pronounced, 
another being used in ordinary places and at 
ordinary times.{1 Tradition says it was uttered 
even in the Temple only once in the year when 
the high priest entered the Holy of Holies.** But 
the name did not, as in some other cults, develop 
into a separate deity. Among the Palestinian 
Jews the name speedily became an dvoua dpinrov. tt 
It was not to be blasphemed,t} nor profaned as 
by using it in swearing falsely,§§ nor ‘taken in 
vain, ’|||| for Jahweh would only be further and more 
fiercely enraged by any attempt to conjure with His 
name.{{ ‘Rabbinic mysticism was deeply concerned 
with the history of the hidden divine name.’ In the 
Ethiopic Enoch one of the evil angels asks Michael 
‘to show him the hidden name.’ ‘The mystical 
name of God is Ani we-hu,‘‘I and he,” a combination 
signifying the most intimate relation conceivable 
between God and His people.’*** ‘The opposite of 
this respectful reverence for the name of a deity is 
blasphemy, which may be the claim in either word 
or deed to do what can be done only by a god, or 
done in his name—a crime the Jews preferred 
against our Lord,ttt or the actual heaping of 
abuse on the name. When the fourth angel of the 
plagues poured out his bowl upon the sun, and 
men were scorched by its fierce heat, they ‘blas- 
phemed the name of the God who had control 
over the plagues.’ The Beast revealed his true 
character in that he uttered ‘ blasphemies against 
God, to blaspheme his name.’t¢{ The conduct of 
the Jews who prided themselves in God, relying on 
the Law, and teaching it, while violating it in 
daily life, caused the Gentiles to ‘blaspheme the 
name of God’; similarly Christian slaves who 
failed in their duty to their masters caused the 
name of God to be Plasphemed. §§§ It is noticeable 
that immediately after our Lord’s death His 
followers considered His name as sacred as “that 
of Jahweh. St. Paul looking back on his pre-con- 
version attitude to Jesus calls himself a blasphemer, 
a designation the meaning of which becomes clear 
when we learn that the cruelty of his persecution 
of the Christians consisted in his compelling them 
to blaspheme, to pour abuse on the name of Jesus, 
St. James points out that the powerful plutocrats 
not only saéed the Christians to whom he wrote 
but openly blasphemed the noble name they bore.|i|| 

8. Exorcism in the name.—A divinity exer- 
cised power over another divinity if he possessed 
stronger mana than the other. When men believed 
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that all disasters and diseases of the body and mind 
were caused by demons they also believed that 
these fell workers were controllable by powers still 
more mighty. ‘The devils also believe [in one 
God], and shudder’ when they think of Him.* 


Disease-demons among the Malays could be cast out by in- 
sed the spirit of some powerful beast, as an elephant or 
iger. 


The mana of asuperior divinity lay in his name, 
especially his secret name.t 


Among the Australians the name of Daramulun (a high god) 
was so potent, that ‘Tundun’ was used in place of it. There 
is peculiar virtue in the three-fold repetition of the name of 
Ukko in the Kalevala. || 


A person, by getting to know the name and 
using it properly, practically identified himself 
with, and for the time being exercised control 
over, the particular divinity. 1] 


By pronouncing the Most Great Name a person could be 
transported from place to place, could kill the living, raise the 
dead, and work other miracles.** Ona tablet from Hadrumetum 
a magician threatens, in order to win over a demon to obey 
him, that he will pronounce the unutterable name of God, the 
very sound of which fills the demons with shuddering dread.tt 
Lilith, Adam’s first wife (says Jewish tradition), refused to obey 
him, pronounced the ineffable Name, and then flew away. 
Neither Jahweh nor the three great angels could therefore 
force her to return. But she was persuaded to swear by the 
Living God that she would not injure infants who had on them 
something with the names of the angels written on it; hence 
the infants had slips bearing their names on them. This 
custom is still observed among some of the Jews of London. 
To obtain complete power over a demon it is also necessary to 
learn his name; hence the question of Jesus.{{ In the magical 
papyri mystic names are used for expelling demons and com- 
pelling incantations.§§ Among the Jews the most powerful of 
all names was that of Jahweh. From a right use of it amulets 
could be obtained, anathemas launched, the sick healed, and 
demons put to flight ;|||| indeed the overwhelming effect of the 
Divine name upon the demons was a very familiar idea in post- 
biblical Judaism. Josephus speaks of ¢pixrov ovowa rod 
Ocov.*** In the Book of Enoch an evil angel asks Michael ‘to show 
him the hidden name.’ ttt The Jews became noted throughout 
the Roman Empire as magicians, mathematici, etc.{{{ Jewish 
ideas as to the name became connected with similar conceptions 
in pagan cults. ‘Strong arguments’ have been advanced ‘for 
the Egyptian origin of this belief.’ §§§ We need not therefore be 
astonished to find that casting out ordinary disease-demons by 
the princely demon Beelzebul was not an uncommon practice 
among the Jews in the time of our Lord.||||||_ Herod 99% was 
not astonished at the miracles of Jesus because he imagined 
that He was John the Baptist risen from the dead and therefore 
possessed of very powerful mana.**** Jesus Himself was keenly 
conscious that there was within Him dvvayis which could pass 
out from Him, as well as be exercised by Him.tttt 

In accordance with the opinion of His time, Jesus looked on 
some diseases as caused by the intrusion of demons, though in 
the great majority of His works of healing there is no reference 
to them. Some who were so afflicted He cured by casting out 
the demons.t{t{ It is noticeable, however, that He did this 
not by invoking any name, not even the Tetragrammaton ; 
He did it ‘with a word.’§§§§ These deeds aroused immense 
curiosity among the populace, and it was felt that, in some way, 
the mana displayed in them must be accounted for.|||!||||_ The 
theory of the scribes and Pharisees was that Jesus was able to act 
thus through His exercise of the ana of Beelzebul.44|4/4| An- 
other theory was that Jesus, like John the Baptist, was possessed 
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by ademon.* Jesus Himself, in explaining how He effected the 
cures, uses three expressions. He did them ‘by the Spirit of 
God,’ or ‘by the finger of God,’ or ‘in the name’ of His Father.t 
All these expressions indicate that Jesus was conscious that He 
had power to master and control the demons, and that He had 
this given Him by God ; that, far from being dependent on any 
demon, He had entered their house to spoil it. 

In accordance with the ideas of the time, this extraordinarily 
powerful mana exhibited by our Lord was supposed to be 
lodged in His name, and immediately magicians began actually 
to effect cures by the invoking of His name.§ Jesus refused 
to interfere with those who did so, though they were not His 
professed followers,|| and even intimated that some did such 
miracles ‘ whom he knew not.’ The Twelve after being chosen 
were ordained to be with Jesus, in order that they might go 
forth (a) to preach, (6) to have power to heal diseases, and (c) 
éxBadAcw ra darudvia.** When Jesus did send them forth He 
gave them power to cast out all unclean spirits.tt The Twelve 
were able to cast out the demons, though they sometimes 
failed in their efforts because they had so little faith.tt Jesus 
also sent out the Seventy to heal, giving them power ‘of 
trampling down all the power of the enemy,’ and when they 
returned they reported that the spirits were subject to them 
in His name.§§ Finally, Jesus bequeathed to those who should 
believe power to cast out demons in His name. |||| 


After the death of Jesus the apostles continued 
to cure those annoyed (or roused, éxAoupévous) with 
unclean spirits and to do other wonderful works 
in His name. V7 

As the Church spread through the Roman Empire 
it came more and more into contact with Oriental 
and Greek magic, and under this stimulus formule 
of exorcism in His name rapidly became popular. 
The origin of the Jewish belief in the efficacy of the 
name has been sought in Babylon *** and Egypt, ttt 
but it possibly goes back to older Semitic ideas. 
Among the pagans the disciples effected cures 
through the Name, and a similar power was exer- 
cised by other Christians over spirits which cameout 
‘shouting witha loudery.’ttf Heitmiiller argues: 
‘Not only the name, the outspoken, invoked name 
of Jesus, but also the name itself, as formula, was, 
according to the representation of these passages, 
the instrument of the miracles of the apostles. The 
idea underlying the passagesis . . . belief in the 
magical potency of the name of Jesus.’ §§§ Clemen 
is forced to admit that a magical effect is attributed 
to the Name in Ac 4”, and practically in Ac 3% 36 
4710 1618, and escapes from admitting the same 
thing in regard to Mt 7”, Mk 161”, Lk 1017 13% only 
by declaring them unhistorical.||||\| He produces 
not an iota of evidence for the unhistoricity of these 
passages, and the history of the use of the Name 
gives their true meaning.{77 The zpeoBvrepo in 
the churches of the Diaspora are instructed by 
St. James in cases of illness to pray over the 
patient, ‘anointing him with oil in the name of the 
Lord.’**** Certain Jewish exorcists in Ephesus 
took upon themselves to effect cures, using the 
formula, ‘I adjure you by Jesus whom Paul 
preacheth.’ttt++ The standpoint of the post-A pos- 
tolic Church is put thus: ‘ Before we believed in 
God the habitation of our heart was corrupt and 
weak . . . for it was full of idolatry, and was a 
habitation of demons. ... Having received the for- 
giveness of sins and placed our trust in the name of 
the Lord, we became new creatures.’ tttt Hermas 
implies a similar use of the Name when he says, 
‘You can be saved from the great beast by no other 
than by His great and gloriousname. A man can- 
not otherwise enter into the kingdom of God than 
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by the name of His beloved son,’ for ‘whosoever 
does not receive His name shall not enter into the 
kingdom of God.’* Justin is still more explicit. 
Jesus was conceived ‘for the sake of believing 
men, and for the destruction of the demons.’ The 
evidence for this is ‘that numberless demoniacs 
throughout the whole world, and in your city many 
of our Christian men exorcize them in the name of 
Jesus Christ . . . rendering helpless and driving 
out of men the possessing devils.’t The power of 
Jesus’ name, even the demons do fear, and at this 
day, when they are exorcized in His name, they are 
overcome. ‘His Father has cs Him so great 
power by virtue of which the demons are subdued 
by His name.’t ‘God made it manifest that 
through Jesus... the demons would be destroyed 
and would dread His name.’§ ‘And now we, who 
believe on our Lord Jesus,. . . when we exorcize 
all demons and evil spirits, have them subjected 
to us.’|| ‘Every demon, when exorcized in the 
name of this very Son of God,. . . is overcome 
and subdued.’{ Origen again writes thus: ‘The 
names Sabaoth, Adonai, and other names... 
when pronounced with that attendant turn of cir- 
cumstances which is appropriate to their nature, 
are possessed of great power; and other names 
again, current in the Egyptian tongue, are effi- 
cacious against certain demons.’** ‘It is not by 
incantations that Christians seem to prevail [over 
evil spirits] but by the name of Jesus, accompanied 
by the announcement of the narrative which relates 
to Him, for the repetition of these has frequently 
been the means of driving demons out of men, 
especially when those who repeated them did so in 
a sound and genuinely believing spirit.’ t+ ‘ Chris- 
tians employ no spells or incantations, but the 
simple name of Jesus, and certain other words in 
which they repose faith. tt The name of Jesus 
‘has expelled myriads of evil spirits from the 
souls and bodies of men.’§§ Tertullian observes 
‘that though names be empty and feigned, yet 
when they are drawn down into superstition, 
demons and every unclean spirit seize them for 
themselves.’ |||| The name of Jesus, with other 
biblical names, was used as an amulet in the 3rd 
or 4th century.{1 The Maronites still cure the 
insane by exorcizing the evil spirit, adjuring him in 
the name of God, and beating the patient on the 
head.*** ‘In Christian rituals, from about the year 
300 on, an altar, shrine, and any other sort of 
building, and also ‘‘the natures” of oil, water, 
salt, candles, even of hassocks, have been conse- 
crated by repeating over them the formula ‘‘in the 
name of Jesus Christ,” or ‘‘in the name of the 
Father, Son, and Holy Ghost.”’ +++ ‘In Abyssinia, 
Biblical sacred names, together with a large number 
of fanciful appellations,. . . were magically pro- 
nounced for the purpose of warding off the power 
of demons and all kinds of diseases.’ttt In the 
Directorium Anglicanum a form is given for the 
exorcism of water, salt, and flowers for decoration, 
in the Triune Name.§§§ The practice, if we may so 
term it, has not yet ceased. Baroness de Bertouch 
tells us that Ignatius is said on one occasion, over 
a girl who had died of typhoid fever, to have 
pronounced the words, ‘In the name of Jesus 
Christ, I say unto thee, Arise,’ and the dead girl 
came back to life; on another, using the same 
formula, to have raised to life a man who had been 
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crushed by a crate of stone ‘to a mass of pulp.’ * 
And the ancient expression, if not the old magic 
meaning, still lingers in popular religious phrases, 
and in such hymns as ‘All hail the power of 
Jesus’ name.’ 

9. Baptism in the Name.— At a very early 
period man discovered that water removed physical 
impurities. Evil was primarily thought of as 
physical, hence water cleansed from it. When 
evil came to be regarded as something spiritual, 
washing with water developed into a ceremonial 
rite.t As such it removed tabus, purified from 
evil and acted ‘as a kind of magic armour which 
turns aside the attacks of a visible or invisible 
foe.’= Such ceremonial or religious washing was 
a common practice among the nations of antiquity 
and remains so among the peoples of the lower 
culture to-day. It was a veullsheetek rite among 
the Jews.§ Among the Essenes a candidate for 
admission tothe Order, after one year’s trial, entered 
on a second year’s probation and was then allowed 
to share their bath of purification.|| Proselytes 
were admitted to the fold of Judaism by baptism, 
which was at once a purification from heathenism 
and an initiation or consecration of the convert. 
At this baptism there was a ‘solemn invocation of 
the Lord as Protector.’ 7 

When John began his ministry he also practised 
baptism, explaining that it symbolized such a re- 
pentance and confession as resulted in a remission 
of sins.** To the Pharisees this baptism appeared 
illegitimate and impotent, because John was desti- 
tute of mana, as was evidenced by the fact that he 
did not perform any sign, and that he admitted he 
was not the Messiah, nor Elijah, nor the Prophet.tt 
John’s explanation was that he was merely baptiz- 
ing with water, but that his successor’s baptism 
would be baptism with the Holy Spirit and fire.tt 

In strict conformity with this Jesus did not use 
water-baptism. So far as we know, He baptized 
none of His disciples, though His disciples (some 
of whom had been baptized by John) continued 
John’s practice. This was during the early Judean 
ministry.§§ After that baptism is never mentioned. 
There is no indication that it was practised, and of 
those who are said to have believed on, or followed, 
Jesus, there is no hint that any were baptized, 
though it can scarcely be doubted that the followers 
of Jesus, like the Jews and the Essenes, continued 
the ceremonial washings. 

When therefore at Pentecost flames resting on 
the heads of those present and the descent of the 
Spirit fulfilled the prediction of John and of Jesus, 
and seemed to herald the catastrophe predicted by 
Joel when he only would be saved ‘who invoked 
the name of the Lord,’ St. Peter instinctively sum- 
moned his hearers to repentance, signified and 
symbolized by a baptism in which the name of 
Jesus Christ was solemnly invoked. We may well 
conclude that subsequent Jewish converts were 
baptized into the name of Jesus. |j||_ When Philip 
preached to the Samaritans ‘ good tidings concern- 
ing the kingdom of God and the name of Jesus 
Christ’ the converts were ‘baptized in the name 
of the Lord Jesus.’ 11 When St. Paul was con- 
verted he was baptized ‘invoking the name’ of 
Jesus.*** When the Holy Spirit descended on the 
Gentiles at Czesarea, Peter ‘ordered them to be 
baptized in the name of Jesus Christ.’ ttt When the 
disciples of John at Ephesus believed, ‘they had 
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themselves baptized in the name of the Lord 
Jesus.’* That baptism into the name of Jesus 
was the regular practice is clear from such expres- 
sions as ‘ baptized into Christ Jesus,’ ‘was it in 
Paul’s name that you were baptized?,’ ‘no one 
can say you were baptized in my name,’ ‘ baptized 
into Moses,’ ‘baptized into Christ’;+ while other 
passages in the Epistles tend to confirm this.t In 
the case of the eunuch, Lydia, the jailor, Crispus 
and the other Corinthians, their baptism is re- 
corded, but it is not said that the name of Jesus 
was invoked; but a study of the case of the 
eunuch makes such invocation almost certain, and 
in the other cases there is no reason to doubt that 
the usual practice was followed.§ Of Apollos and 
others it is not said that they were baptized.|| 
The references to a name in connexion with 
baptism in the Apostolic Fathers tend to confirm 
this view. Hermas portrays the Church as a 
‘tower built upon the waters . . . founded on the 
word of the almighty and glorious name.’ Re- 
ferring to the state of a man before his baptism, it 
is said, ‘before a man bears the name of the son of 
God he is dead.’1 The Didache speaks of ‘those 
baptized into the name of the Lord.’** The practice 
of baptizing into the name of Jesus continued into 
the 3rd cent., when Pope Stephen, in opposition 
to Cyprian and the Apostolic Canons, declared such 
baptism to be invalid.+t 

In Mt 28” there is recorded a command of Jesus 
to baptize ‘in the name of the Father, and the 
Son, and the Holy Spirit.’ The earliest mention 
we have of this is in the Didache, where a similar 
direction is given.tt Justin Martyr says that 
baptism was administered in the Triune Name. §§ 
Irenzeus, who mentions baptism in the Triune 
Name, bases this not on the command in Matthew 
but on the traditional faith handed down to him 
‘“* by the elders, the disciples of the apostles.” ’ |||| 
That baptism in the Triune Name was universally 
current about A.D. 150 is scarcely in accordance 
with the evidence. The discrepancy between the 
command of Jesus and the practice of the Apostolic 
Church has been accounted for in various ways, 
some of which are worthy of consideration. (1) 
Its historicity as part of Matthew’s Gospel and its 
authority as a command of the Lord have been main- 
tained,{1 the argument adduced being that the 
words did not constitute a formula to be used, and 
that baptism into the name of Jesus was virtually 
the same as baptism into the Triune Name—an 
explanation that does not account for the fact that 
the words of Jesus were not in one single case 
obeyed. (2) The historicity of the words as those 
of Jesus, questioned, by Neander,*** who declares 
it undeniable that the account ‘does not bear so 
distinct a historical stamp as other narratives 
of Christ’s reappearance’ is denied by Strauss, 
Weinel, Clemen, Harnack, Robinson, Sabatier. ttt 
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(3) [he historicity of the words as part of the 
First Gospel, questioned by Paseins (aM who ‘1ys 
‘they belong to a comparatively late and sus- 
pected part of the Gospel,’ is assailed by Cony- 
beare,t who holds that the command to bapvize in 
the Triune Name was interpolated for dogmatic 
reasons in some copies of the Gospel, and that its 
place in the text was not fully assured till after 
the Council of Nicwa, instancing the fact that 
Eusebius of Czesarea (A.D. 313-339), when quoting 
or referring to it, continually omits or stops short 
of the words which refer to baptism. This practi- 
cally is the opinion of such scholars as Moftatt 
and Kirsopp Lake.t Of singular interest are the 
opinions of Bruce. At first maintaining that this 
and other post-Resurrection sayings ‘ bear internal 
evidence of being last words trom their fitness to 
the situation,’§ he comes to favour an idea of 
Keim that Mt 28”, an authentic logion spoken by 
Jesus before His death, was transferred by Matthew 
to what he deemed a specially suitable place—the 
final leave-taking, the trinitarian formula simply 
summing up ‘in brief compass the teaching of 
Jesus’;|| then he accepts the idea that the 
apostles knew the formula but ‘did not consider 
themselves under bondage to a form of words, but 
felt free to use an equivalent form,’ {1 and comes at 
last to think that the words ‘are not so much’ a 
report of ‘what the risen Jesus said... as a 
summary of what the Apostolic Church understood 
to be the will of the exalted Lord.’** But even if 
the passage be a genuine logion of Jesus, the 
knowledge of which may have been confined to 
only a few, preserved only in one Gospel which is 
dated c. A.D. 80,+}+ it cannot be used as evidence 
against what, so far as one knows, was an actual 
and universal custom. The slight variety in the 
words which record the baptism in the name of 
Jesus—clearly of no signilicancett—shows that 
there was indeed no stereotyped formula which 
must not be departed from, but raises no doubt as 
to the fact that baptism was in the name not of 
three persons, but of one. 

The meaning of such baptism is clear. When 
we remember the use of the name in the exorcism of 
demons, when we remember that the world into 
which the religion of Jesus came was ‘a world 
without natural science, steeped in belief in every 
kind of magic and enchantment, and full of 
public and private religious societies, every one of 
which had its mysteries and miracles and its blood- 
bond with its peculiar deity,’ that ‘it was from 
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such a world and such societies that most of the 
converts came and brought with them the thoughts 
and instincts of countless generations, who had 
never conceived of a religion without rites and 
mysteries,’ * when we remember the magical use 
of the Name in the Jewish and Gentile worlds, the 
words of Robinson state the true position : ‘The 
Name of God among the Jews was. . . an instru- 
ment of awful power. That such divine power 
could be brought into play by the use of the 
Name of the Lord Jesus was clearly the belief of 
the early Christians. . . . Those who were author- 
ized to use ‘‘the Name” were regarded as having 
at their disposal the supernatural power of the 
Being whom they so named.’+ The exact effect of 
baptism ‘into the name’ is not easily determined. 
If the words in Mt 28"? are not a genuine logion of 
Jesus, the meaning which He might have attached 
to them need not be discussed, and hence we are 
concerned with the view not of Jesus but of His 
followers. ‘No trace remains of the baptism of 
the initiated ‘‘into the name” of any of the 
mystery-deities,’+ and so they afford us no help. 
It has been suggested that the baptism into the 
Name merely ‘indicates to whom the baptized 
person will thenceforward adhere,’ and therefore 
that ‘the theory of a magical virtue in baptism 
cannot be proved’: § such baptism ‘constitutes the 
belonging to God or to the Son of.God.’|| Sucha 
view does not do justice to the facts ; much nearer 
the truth is the conception that such baptism 
‘reveals the name as a religious potency into which 
as intoa spiritual atmosphere the adult catechumen 
or the initiated infant is brought.’ This was 
clearly St. Paul’sview. He indicates that baptism 
in the name of Jesus constituted a mystical union 
between the baptized and Jesus through which the 
baptized received (a) a share in His death and 
specially in His resurrection,** (6) the gift of the 
Spirit, tt and (c) a cleansing from sin which in- 
volved their consecration and justification ; $f and 
‘baptism can produce these effects because it works 
“in the name,” and so links up baptism with the 
view, prevalent at the time in almost every circle, 
that the pronunciation of the name of any one 
could, if properly used, enable the user to enjoy the 
benefit of the attributes attached to the original 
owner of the name. . This it accomplishes 
by the power of the name of the Lord Jesus 
Christ, and by the sacramental effect of the water, 
according to the well-known idea that results 
could be reached in the unseen spiritual world by 
the performance of analogous acts in the visible 
material world.’ §§ It is this efficacy of the water 
given it by the Name that enables us to under- 
stand the meaning of the words of Barnabas: ‘ We 
descend into the water full of sins and defilement, 
but come up bearing fruit in our hearts, having 
the fear (of God) and trust in Jesus in our spirits.’ ||| 
For a similar reason Justin Martyr connects the 
life with the name.77 

10. Prayer in the Name.—As we have seen, primi- 
tive man gradually came to realize that in him, 
in other beings and things, lay the extraordinary, 
the supernormal—what Hartland calls ‘ theoplasm,’ 
god-stuff; and that this, whether in himself or 
others, was a power able to be exercised by him 
and them—mana. When, for example, such a 
man met an enemy, and willed to kill him, it was 
his mana that enabled him to do so. His will, 
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moving ‘on a supernormal plane,’ * projected itself 
against the foe ; his mana went forth as an act of 
will. Such a‘ will to power’ was almost inevitably 
accompanied by, and expressed itself in, two things: 
(1) an act, as the flinging of a spear; and (2) a 
hurling forth of words, such words being ‘ the very 
type of a spiritual projectile.’ + When the med 
is not present, and there arises the wish to kill, 
then, when there speeds forth the mana that 
destroys, the more emotional side of the man’s 
nature asserts itself and expresses itself in the 
throwing of the spear and the hurling of the 
words in the direction in which the enemy is sup- 
posed to be. A man does this when what is to be 
influenced is not, to us, a person. 

A British Columbian Indian, wishing to stop the rain, holds a 
stick in the fire, describes a circle with it, then holds the stick 
towards the east and addresses the rain in these words: ‘Now 
then, you must stop raining.’ t 

Reflexion causes two changes. Man realizes 
that many of such acts are more or less symbolical, 
and this, especially under priestly influence, leads 
to detailed and dramatic symbolism, such as sacri- 
fice and ritual. Again—and this is important in 
the present connexion—he comes to realize that 
for some of the harder tasks he must use not only 
the mana which is his own, but mana superior to 
his own. He therefore turns to beings superior to 
himself, to the divinities. There is thus gradually 
developed a body of doctrine as to the divinities, 
more or less esoteric, both intricate and compli- 
cated, which influenced and still continues to 
influence religion. This influence is seen in its 
simplest form when a human being exercises power 
over a divinity. 

The king of the Matabele, in order to get rain, offers sacrifices 
and says, ‘O great spirits of my father and grandfather, .. . 
make us to be the best-fed and the strongest people in the 
world !’§ 

When it becomes clearly understood that such 
divinities do possess power, they are naturally 
invoked during the performance of the symbolic 
acts, and then we have the spell. 

The ancient Peruvians on the eve of war starved some sheep, 
killed them, saying as they did so: ‘As the hearts of these 
beasts are weakened, so let our enemies be weakened.’ I Here 
from the beasts, the symbols, to the enemy, the reality, the 
mana is transferred. But the words ‘so let’ indicate the con- 
sciousness that it is the deities who ‘are putting the thing 
through.’ ] Westermarck quotes with approval Renan’s dictum 
that with the Romans ‘ prayer is a magic formula, pooduena 
its effect by its own inherent quality,’ and adds: ‘ They wante: 
to compel the gods rather than to be compelled by them’ ; ** but 
Warde Fowler asserts that the prayers of the gild of brethren 
at Iguvium to Jupiter Grabovius ‘retain some of the outward 


characteristics of spell, but internally, t.e. in the s irit in 
which they were intended, they have the real characteristics of 


prayer.’ tt 


When a god attains such a degree of personality 
as to have aname, this enables the human suppliant 
to influence him personally, by using his name. 


This is seen in its simplest form when a human being 
exercises power over a divine being by the proper use of his 
name. The Torres Straits islanders summon a local bogey or 
a spirit by mentioning his name.t{ A Malay prays at the grave 
of a murdered man: ‘ Hearken, So-and-So, and assist me... . 
I desire to ask for a little magic.’§§ When the Angoni desire 
rain, they go to the rain-temple and in connexion with certain 
ceremonies pray : ‘Master Chauta, . . . give your children the 
rains.’ || || 
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Comparative Religion, 1913, p. 148, ‘The Prayer of the Todas.’ 
§ Frazer, GB, pt.i., The Magic Art, i. 352; see also Carpenter, 
. 85, 151. 
PE Marett, The Threshold of Religion?, p. 55. 
Tb. p. 30 


Ww. Warde Fowler, The Religious Experience of the Roman 
People, 1911, pp. 185, 186. 

tt Ib. p. 189. : tt Haddon, p. 24. 

§§ Marett, The Threshold of Religion?, p. 62. 

|| Frazer, GBS, pt. il, The Magic Art, i. 250. 
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The mana of a deity who has attained to a name 
becomes specially lodged in his name, and can be 
commandeered by the proper use of-it. 


In Gn 426 jt is said of Enoch, ‘He was the first to call by 
(means of) the name Jahweh,’ This expression ‘denotes the 
essential act in worship, the invocation (or rather evocation) 
of the Deity by the solemn utterance of His name. It rests on 
the wide-spread primitive idea that a real bond exists between 
the person and his name, such that the pronunciation of the 
latter exerts a mystic influence on the former.’* In Elijah’s 
time the question was whether Jahweh or Baal was the proper 
name for the Divine Being, and ‘the test proposed by Elijah 
is which name—Baal or Yahwe—will evoke a manifestation of 
divine energy.’ t 


From the conception of the mana of the deities 
specially lodged in their names there was developed 
the doctrine that the proper use of the name set 
in motion and brought into real operation all the 
powers of the deity. 


The Kei women when their men are fighting pray: ‘O lord 
sun and moon let the bullets rebound from our husbands.’ t 


Thus the name which had been added to the 
spell to cause it to work gradually supersedes all 
other methods of entreaty in the prayer, and be- 
comes that by which the ettective appeal is made 
tothedeity. The liturgies of all the more advanced 
peoples show that ‘ prayer gains potency from the 
solemn utterance of the true divine name.’ § 


Throughout the OT we have many instances of men calling 
on the name of Jahweh. Jesus dropping that name taught His 
disciples to pray to the Father. 


The account of St. Paul’s prayers || indicates that 
this was his custom, and neither in these cases, nor in 
the account which he himself gives of his prayers,1 
nor yet in those actually recorded,** is this cus- 
tom departed from. But in the Fourth Gospel, 
Jesus, reminding His disciples that previously they 
had asked nothing in His name,tt instructs them so 
to ask and they shall receive,tt indicating that the 
Father will grant whatever they ask in His name,§§ 
and promising that the day was coming when He 
would let them know plainly about the Father, 
and on that day they would ask in His name,|||| for 
He Himself was going to the Father and would do 
whatsoever they asked in His name.{7 It cannot 
be inferred from these passages that Jesus taught 
His disciples to pray not to Him, but to the Father 
in His name.*** Whether these words were actu- 
ally spoken by our Lord before His death, or 
represent the views of the Christians of the 2nd 
cent. matters little for our immediate purpose. 
They indicate clearly that the addition of the 
name ‘is not a mere devotional form, but a new 
ground on which the worshipper stands, a new 
plea for the success of his petitions.’ tt+ Further, 
they indicate that ‘when His disciples have en- 
tered into complete union with Him they will 
lose the sense that He is intermediary between 
them and the Father. They will be so identified 
with Him that all prayer of theirs will be the 
prayer of Christ Himself, offered immediately to 
God.’ ttt We have in the case of Stephen prayer 
addressed to Jesus, §§§ and there are indications that 
the invoking of His name was common.|||\||_ This 
invoking of the Name would seem to have been 
associated not so much with petitions, as we might 
have expected, as with thanksgiving. 7717 When 


* J. Skinner, ICC, ‘ Genesis,’ p. 127. 

t Ib. t Marett, The Threshold of Religion2, p. 67. 
§ Farnell, The Evdlution of Religion, p. 184. 

|| See, e.g., Eph 117 218 314 620, Co] 13-12 317 ; also Ja 39, 1 P 117, 


1Jn2!, 
§1Col4,1Th12 ** Ph13, tt Jn 1624, 
tt 1623. 24 §§ 1516, IIL 1626, WT 1413. 14, 


*** H, P. Liddon, 7'he Divinity of our Lord8, 1878, note F; 
also G. A. Chadwick, Ezp, 8rd ser., vi. [1887] 191. 

ttt HDB iv. 44. 

ttt E. F. Scott, The Fourth Gospel, 1906, p. 316. 

§§§ Ac 759, Il} Ac 2216 221 914, 1 Co 12, 

4 9(% Ac 410, Eph 520, Col 317, Ro 18, 
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we think of the use of the Name in preaching, 
in exorcism, in the persecutions of the primntive 
Christians, we can understand how fervour led 
them to add to their prayers, and to pray in what 
they had come to think of as the name above every 
name, the one which was witlt the Father the all- 
prevailing name.* In this way we see that ‘the 
name-formule, which close most of the pray ers of 
the Christian Church, were originally ‘words of 
power to speed the prayer home.’+ ‘In the apoc- 
ryphal acts of St John we find a long list. of 
mystical names and titles attached to Christ giving 
to the prayer much of the tone of an enchant- 
ment.’t Hence we see that the conception of 
mana ‘yields the chief clue to the original use of 
names of power in connection with the spell, from 
‘in the devil’s name” to ‘‘ Im Namen Jesu.”’ § 
LiTERATURE.—This has been indicated in the art. 
P. A. GORDON CLARK. 
NAPHTALI.—See TRIBEs. 


NAPKIN.—See HANDKERCHIEF, NAPKIN. 


NARCISSUS (Napkicoos, acommon Latin name): 
—In Ro 16" St. Paul salutes ‘them of the household 
of Narcissus, which are in the Lord’ (rovs é« Trav 
Napkiscov rods dvras év xuplw), i.e. the Christians in 
his familia or establishment of freedmen and slaves 
(perhaps known as WNarcissiani, for which the 
Greek phrase would be equivalent). J. B. Light- 
foot (Philippians*, 1878, p. 175) thinks that the 
Narcissus referred to was the powerful freedman 
of that name, whose wealth was proverbial (Juv. 
Sat. xiv. 329), whose influence was very great in 
the intrigues of the reign of Claudius, and who had 
been put to death by Agrippina shortly after the 
accession of Nero (Tac. Ann. xiii. 1; Dio Cass. 
lx. 34), in A.D. 54. It was customary in such cases 
for the household to become the property of the 
Emperor while it retained the name of its old 
master (cf. probably ‘ the household of Aristobulus’ 
[g.v.], whose Christian members are saluted in v.?°), 
If Ro 16 be an integral part of Romans, and there- 
fore directed to Rome, this may indeed be the 
household referred to ; for although there may have 
been other establishments whose master’s name 
was Narcissus, this must have been the most 
famous. If so, some three years had elapsed since 
it had passed into the handsof Nero. For the occur- 
rence of the name Narcissus on inscriptions see 
Sanday-Headlam, JCC, ‘Romans ’4, 1900, p. 425 f. 
The Christians in the household would naturally 
form one of the distinct communities of which the 
Church at Rome was apparently made up (cf. v.'? 
and the phrases in vv.>'5). ‘The master was not 
a Christian, and therefore it was not his whole 
household, but in each case an indefinite number 
of his servants who had been converted. Plainly 
therefore the conversion of one of them had at once 
created a centre for the diffusion of the gospel. 
We have here at any rate a proof, not only that the 
closer social connections in general contributed to 
the spread of the truth, but that the servile class 
were especially susceptible’ (C. von Weizsicker, 
Apostolic Age, Eng. tr., i.” [1897] 397). As the 
salutation to these Christians is preceded by a 

reeting to ‘Herodion my kinsman,’ it is con- 
ectured that Herodion was a member of the 
ousehold of Narcissus and the nucleus of the 
community or church. Some scholars think that 
the mention of this household is conclusive in 
favour of the Roman destination of Ro 16, but to 
others, in view of the strong probability that the 
chapter belongs to a letter to the Church at 
Ephesus, it seems quite reasonable to suppose that 
* Ph 29. 10, 


t Farnell, The Evolution of Religion, p. 190. 
$ 1b. § Marett, The Threshold of Religion2, p. 62. 
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there was a ‘household of Narcissus’ known to St. 
Paul in that city. T. B. ALLWORTHY. 


NATION.—In Mk 7*, Gal 1 the RV rightly 
changes ‘nation’ to ‘race’ (yéve:) ; cf. Ac 4° 18%, 
‘a, Cyprian by race,’ ‘an Alexandrian,’ ‘a Pontican.’ 
In the NT 26vos generally designates a non-Jewish 
nation; but it is also used of the Jewish nation 
when spoken of officially (Lk 7° 237, Jn 11" 18%, 
Ac 1022 242 10. 17 964 2819), and even of the Christian 
society (Mt 21, Ro 10). In 1 P 2° Christians are 
called both ‘an elect yévos’ and ‘a holy é4vos.’ 

Jesus spoke to the Jewish nation as a collective 
personality, a community bearing a common re- 
sponsibility. As ‘they that were his own’ they 
‘received him not’ (Jn 14), and the national crime 
of His crucifixion was the precursor of their down- 
fall, although it did not result in their being ‘cast 
off? (Ro 11}). His passionate love for His own 
nation was evidenced by the fatigues, the priva- 
tions, the ‘contradictions’ that He endured, by the 
tears of woe that gushed from His eyes (Lk 19"; 
cf. Ro 9%). He seldom referred to other nations 
till near the close of His earthly course; yet He 
spoke of the Ninevites as having acted in their 
corporate capacity when they i hoo (Mt 12"; 
cf. Jon 37). e recognized the right of the common 
law of the Empire of which He was a subject (Mt 
2971), «All the nations,’ He said, should finally 
appear before Him as their Judge, and He would 
reward the works of love done by those whom He 
set on His right hand as having been done to Him- 
self (Mt 2531), When He appeared to His disciples 
on the mountain in Galilee, He said, ‘ All authority 
hath been given unto me in heaven and on earth: 
Go ye therefore, and make disciples of all the 
nations’; and it is significant that He did not say 
‘of all men’ but ‘ of all the nations ’—thus pointin 
out that the object to be aimed at was nationa 
religion, the national confession of His authority 
(cf. Martensen, Ethics, ‘General,’ p. 443f.). 
Further, if in Ac 2°" the words "Iovdaiavy, Kpijres 
kat “ApaBes be omitted as being probably ancient 
glosses on the text, we are left, as Harnack says 
(Acts, p. 65f.), with a list of twelve nations, whom 
St. Luke may have specified as ‘heralding the 
great theme of his book’—I  w Jesus was brought 
to all the nations of the known world, the new 
Israel (cf. Ac 197). 

The great missionary successes of the Apostolic 
Age prepared the way for. the reception of the 
Christian faith on a grand national scale. St. 
Paul, before his death, ‘had planted more churches 
than Plato had gained disciples’ (Bossuet, Pané- 
gyrique de Saint Paul, 1659)—éri 16 répua rijs dicews 
é\wv, as Clement says (ad Cor. i. 5). Besides the 
Dispersion (q.v.), there were other two co-operating 
factors that assisted the progress of the gospel— 
the political unity of the Empire, and the influence 
of the Stoic RES In the ancient heathen world, 
national life had been particular and exclusive: 
the nations were isolated from and ignorant of 
each other. But when they all looked to Rome as 
mistress and mother, they were on their way to 
the belief in the spiritual unity of mankind pro- 
claimed by Christianity (ef. Flint, History of the 
Philosophy of History, pp. 26,61). The influence 
of the Stoic doctrine of ‘ world-citizenship’ is well 
attested by the fragment from Cicero (de Rep. 
iil. 22) quoted by J. Adam, Vitality of Platonism : 
‘Hymn of Cleanthes,’ p. 146: 


‘And there will not be one law at Rome and another at 

Athens, one law to-day and another law to-morrow ; but the 

same law everlasting and unchangeable will bind all nations at 

all times; and there will be one common Master and Ruler of 

Pte Gree And. the framer, the arbitrator, and the proposer of 
is law. 


This noble utterance justifies the remark of S. Dill 
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(Roman Society from Nero to Marcus Aurelius, 
London, 1904, p. 328): ‘The Stoic school has the 
glory of anticipating the diviner dream, yet far 
from realised, of a human brotherhood under the 
light from the Cross.’ This ‘diviner dream’ will 
be realized when all nations, now united by bonds 
far surpassing those of blood-relationship, or 
common speech, customs, or history—the bonds of 
acommon love and obedience to Christ—shall form 
together one august Kingdom of God (Rev 1115). 


LiTERAtuRE.—J. Adam, The Vitality of Platonism and other 
Essays, Edinburgh, 1911, pp. 113 n., 142, 146-147; R. Flint, 
History of the Philosophy of History, do., 1893, pp. 26, 48, 61, 
63, 449; T. von Haering, The Ethics of the Christian Life, 
London, 1909, p. 403f. ; A. Harnack, Acts of the Apostles (NT 
Studies, iii.), Eng. tr., do., 1909, pp. 49, 64, 65f.; H. Marten- 
sen, Christian Ethics, ‘General,’ Edinburgh, 1873, pp. 214, 
442f., ‘Social,’ do., 1882, p. 88f.; G. Uhlhorn, Christian 
Charity in the Ancient Church, Eng. tr., do., 1883, pp. 40-42. 

JAMES DONALD. 

NATURAL.—1. In Ro 1” 1121-24 (ef. Jude” 
‘naturally ’) ‘natural’ is the rendering of gvccxés. 
In Ro 1 St. Paul denounces certain forms of sexual 
vice as ‘against nature.’ To indulge in them is to 
pervert and degrade human nature. Its constitu- 
tion is violated when the lower impulses refuse 
to be controlled. History confirms the Apostle’s 
judgment that ‘natural’ instincts and passions un- 
bridled by reason and conscience lead to unnatural 
crimes which are dishonouring alike to man and to 
God. To Renan’s outburst, ‘Nature cares nothing 
about chastity,’ the true reply is, ‘ Instead of say- 
ing that Nature cares nothing about chastity, let 
us say that human nature, our nature, cares about 
it a great deal’ (Matthew Arnold, Discourses in 
America, London, 1896, p. 60). In Roll St. Paul, 
using figurative language, describes the Jews as 
‘natural branches’ in contrast with the Gentiles, 
who are represented as artificially grafted into the 
tree of God’s people. The process described is ‘ one 
that in horticulture is never performed. The 
cultivated branch is always engrafted upon the 
wild stock, and not vice versa. This Paul knew 
quite well (see rapa gicw, v.*), and the force of his 
reproof to the presuming Gentile turns on the fact 
that the process was an unnatural one’ (J. Denney, 
EGT, ‘ Romans,’ 1900, p. 680). 

2. In 1 Co 24 15#- #, ‘natural’ is the rendering 
of yuxixés. It is also used twice in RVm as an 
alternative to another translation of the same word. 
In 2 P 2!2 ‘mere animals’ is in the RV text, but 
in Jude” ‘sensual’ is found, ‘animal’ being a 
second marginal rendering. In all these passages 
yuxixés ‘has a disparaging sense, being opposed to 
mvevpatixdés (as Wux7 is not to mvefua), and almost 
synonymous with odpxwos or capkixds (1 Co 3)... 
This epithet describes to the Corinthians the un- 
regenerate nature at its best, the man commended 
in philosophy, actuated by the higher thoughts 
and aims of the natural life—not the sensual man 
(the animalis of the Vulg.) who is ruled by bodily 
impulses. Yet the Wuxixds, uy Exwv rvedua (Jude?) 
may be lower than the capx:xés, where the latter, 
as in 1 Co 3? and Gal 5!” *, is already touched but 
not fully assimilated by the life-giving mveiya’ 
(G. G. Findlay, GT, ‘1 Cor.,’ 1900, p. 783, note 
on 1 Co 2), To this helpful discrimination may 
be added a brief quotation from T. C. Edwards’ 
Commentary on First Ep. to Corinthians*, London, 
1885: ‘the word wWuxixds was coined by Aristotle 
(Eth. Nic. ul. x. 2), to distinguish the pleasures 
of thesoul, such as ambition and desire of know- 
ledge, from those of the body.’ As used by St. 
Paul, ‘the yvxexés, contrasted with the dxparys, is 
the noblest of men. But to the mvevyarixés he is 
related as the natural to the supernatural... . 
The indwelling spirit is the Holy Spirit ; and he in 
whom that Spirit dwells is at once supernatural 
and holy’ (p. 65f., note on 1 Co 2"**), 


yux.«ds is sometimes rendered ‘psychic,’ and 
sometimes ‘soulish’ in 1 Co 15“, with the intention 
of emphasizing the contrast between the ‘natural’ 
and the ‘spiritual’ body. But ‘though inadequate, 
“natural” is the best available rendering of this 
adjective ; it indicates the moulding of man’s body 
by its environment, and its adaptation to existing 
functions; the same body is xoikév in respect of its 
material (v.‘7).?_ In this context, however, ‘ PuyKxov 
is only relatively a term of disparagement; the 
‘‘psychic” body has in it the making of the 
“‘spiritual”’ (G. G. Findlay, op. cit. p. 937). The 
body which, in our present state, is adapted for the 
service of the soul, is contrasted by St. Paul with 
the body which, in the future state, will be adapted 
for the higher service of the spirit. ‘An organism 
fitted to be the seat of mind, to express emotion, to 
carry out the behests of will is already in process 
of being adapted for a still nobler ministry.’ 
Hence in v.* the history of man is said to be ‘a 
progress from Adam to Christ, from soulish to 
spiritual, from the present life to the future’ 
(T. C. Edwards, op. cat. pp. 441, 445). 

3. (a) In two passages (Ro 151, 2 Ti 33) the phrase 
‘without natural affection’ is the rendering of 
doropyos. By this word St. Paul describes those 
who are so regardless of the claims of nature as 
to be lacking in love for their own kindred. He 
assumes that love of kindred (cropy%) should natur- 
ally arise from such human relationships as parent 
and child, husband and wife, brother and sister. 
Here, as in those passages in which ‘natural’ is 
the rendering of guvarxés, the word denotes not what 
is in harmony with our environment, but what is 
in accord with our own true nature or constitu- 
tion. 

(6) In Ja 1 ‘his natural face’ is the rendering 
of the phrase mpécwror rijs yevécews, lit. ‘ the face of 
his birth’ (RVm). The meaning is the face which 
is ‘native’ toman. The contrast is between ‘the 
face which belongs to this transitory life,’ of which 
a reflexion may be seen in a mirror, and ‘the 
character which is being here moulded for eternity,’ 
of which a reflexion may be seen in the Word 
(J. B. Mayor, Epistle of St.:James*, London, 1910, 
p. 71, note on 1%), 

LITERATURE.—J. Laidlaw, Bible Doctrine of Man, new ed., 


Edinburgh, 1895; H. Wheeler Robinson, The Christian 
Doctrine of Man, do., 1911. J. G. TASKER. 


NATURE.—1. The revelation of God in Nature. 
—The basis of St. Paul’s appeal to the men of 
Lystra (Ac 14/5) is that ‘the living God’ mani- 
fests Himself in creation. In Ro 1 the Apostle 
elaborates the same argument, drawing out its 
sterner implications and showing that the Gentiles 
were under condemnation because they had re- 
pressed the knowledge of God imparted to them in 
the works of His hands. No countenance is given 
to either of the two modern extremes of thought : 
there is no disparagement of Nature’s teachings ; 
and, on the other hand, they are never set forth as 
sutiicient for man’s spiritual needs. St. Paul’s 
purpose is answered when he has asserted ‘the 
fact that the Gentiles possessed lofty conceptions 
of God which nevertheless had not proved to them 
the way of salvation. This true knowledge had 
been attained very largely through a right appre- 
hension of the natural world which in all ages has 
been the ‘‘ living garment ” men have seen God by’ 
(R. D. Shaw, The Pauline Epistles, Edinburgh, 
1903, p. 210). Naturalism and Nature-worship 
which substitute Nature for God are alike remote 
from apostolic thought. God’s invisible attributes 
have been revealed in the universe which proclaims 
His wisdom and His power. Heis, therefore, to be 
worshipped with adoration and thanksgiving. In 
Ro 8 St. Paul poetically personifies Nature and 
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represents it as sympathizing with humanity’s 
hopes. ‘He conceives of all creation as involved 
in the fortunes of humanity. . . . Creation is not 
inert, utterly unspiritual, alien to our life and its 
hopes. . . . With the revelation of the sons of God 
humanity would attain its ead, and nature too’ 
(J. Denney, EGT, ‘Romans,’ 1900, in loc.). 

2. The light of Nature.—The revelation of God 
in Nature implies a corresponding responsibility on 
the part of those to whom it is given; it affects 
man’s moral condition according as he is or is not 

uided by its light. In Ro 2" St. Paul grants that 

entiles may do ‘by nature’ the things of the 
law. Thereis, therefore, a standard by which they 
may be judged although they do not possess the 
written Law which is the Jews’ glory. ‘For 
whenever any of them instinctively put in practice 
the precepts of the law, their own moral sense 
supplies thems with the law they need’ (Sanday- 
Headlam, JCC, ‘Romans’®, 1902, p. 54). To appre- 
ciate the force of the Apostle’s argument, it is im- 
Bele to remember that although he regards the 
ight of Nature as insufficient, he recognizes that 
the knowledge of God derived from Nature is true 
and good. ‘The hinge on which everything turns 
is the forsaking of the knowledge. . . . The Theism 
of the Gentiles failed not because its light was de- 
lusive, but because its light was not used.’ St. 
Paul is not, therefore, ‘to be understood to mean 
that the Gentile world of which he wrote was 
lying in universal wickedness, unredeemed by even 
a single ray of human goodness’ (R. D. Shaw, op. 
cit. p. 216f.). St. Paul taught that in the visible 
creation men may discern the workings of a 
supreme Mind and Will; he also taught that the 
revelation of God in His Son is the climax, not the 
contradiction, of His revelation in Nature. He 
knew that from the depths of man’s spiritual being 
questions arise to which Nature can give no clear 
and unambiguous answer. Unless men pass from 
the light of Nature into the presence of Him who 
is the Light of life, theirs will be the disappoint- 
ment of all who seek in converse with Nature what 
can be attained only in communion with God 
through Christ. In the NT ‘nature’ is never used 
in what may be called its prevailing meaning in 
modern thought ; the early Christians had no con- 
ception of ‘nature’ such as is implied in definitions 
which make it ‘co-extensive with science, which 
deals with sequences only, reserving all beyond for 
philosophy, which deals with causes also. Thus 
nature will not be the sum of things, except for 
one who maintains that phenomena have no true 
causes at all’ (H. M. Gwatkin, The Knowledge of 
God?, Edinburgh, 1908, i. 47). 

8. Nature and grace.—The Pauline antithesis 
between ‘natural’ and ‘spiritual’ has been dwelt 
upon above (see NATURAL). Most frequently, 
however, man’s natural condition, moral and 
spiritual, is, in the NT, contrasted with his experi- 
ence in a state of grace. ‘St. Paul had an alto- 
gether persuasive and beautiful word for the super- 
natural, which he was never weary of using, and 
which the Church should count one of her chief trea- 
sures—the Grace of God’ (J. Watson, The Doctrines 
of Grace, London, 1900, p. 6). St. Paul described 

arnabas and himself as ‘ of like nature’ with the 
men of Lystra(Ac 14°RVm). He was disclaiming 
the ascription to men of divine honours, and 
acknowledging that he was not exempt from 
human feelings and infirmities (cf. Ja 5”). But 
when St. Paul says to the Ephesians: ‘we were 
by nature children of wrath, even as the rest’ (2°), 
he associates himself with those who before they 
were quickened and became partakers of grace 
were ‘dead in trespasses and sins.’ He regards sin 
as ‘a constitutional malady. There exists a bad 
element in our human nature.’ ‘Our trespasses 


and sins are, after all, not forced on us by our 
environment. Those offences by which we provoke 
God, lie in our nature; they are no mere casual 
acts, they belong to our bias and disposition’ (G. 
G. Findlay, Expositor’s Bible, ‘The Epistle to the 
Ephesians,’ London, 1892, p. 104). In the con- 
text of this passage St. Paul explains what it is to 
be ‘saved by grace.’ His teaching agrees with the 
statement in 2 P 14 that the promises of grace are 
given in order that men who inherit a sinful 
nature may ‘ become partakers of a divine nature.’ 

LiveRATURE. — J. Ward, Naturalism and Agnosticism, 
London, 1899; P. N. Waggett, Is there a Religion of Nature}?, 
do., 1902; W. L. Walker, Christian Theism and a Spiritual 
Monism, Edinburgh, 1906; J. O. Dykes, The Divine Worker in 
Creation and Providence, do., 1909; C. F. D’Arcy, Christianity 
and the Supernatural, London, 1909; R. Eucken, Naturalism 
or Idealism ?, Cambridge, 1912. J. G. TASKER. 


NAVIGATION.—See SHIP. 


NAZARENE.—In 18 passages of the Gospels and 
Acts Jesus is called ‘the Nazarene’ (the reading 
fluctuating between Nafapyvés and Nafwpaios). The 
use of this designation agrees with the fact that 
Nazareth was His home until He entered on His 
public ministry. The incident of the census was 
the occasion of His birth taking place at Bethlehem 
according to prophetic intimation. After the 
Egyptian episode, the family returned to Nazareth. 
After the Temptation, Jesus returned and re- 
mained there until the violence of the people 
drove Him to Capernaum, which henceforth was 
known as ‘his own city’ (Mt 9!). The behaviour 
of the people (Lk 4”) illustrates what is suggested 
respecting the repute of Nazareth in Jn 1*. In 
Ac 245 ‘the sect of the Nazarenes’ refers to Chris- 
tians as a body, and is no doubt meant in a dis- 
paraging sense. 

As indicated above, the name ‘Jesus of Nazareth,’ 
in the Eng. version, is universally used to translate 
without distinction two Greek names, Ingods Nafa- 
pnvés and ’Incots Nafwpatos. A recent essay by E. A. 
Abbott makes it necessary to ask if both terms 
‘ Nazarene’ and ‘Nazorzan’ connote simply ‘be- 
longing to Nazareth.’ He holds and argues very 
successfully that the name Nazoraios is significant 
of more than mere place-origin. His thesis is that 
Nazarene, meaning a man of Nazareth, and 
Nazorean, meaning the Néser or Rod of Jesse 
mentioned by Isaiah, were probably interchanged 
by a play on the two words; so that the populace, 
acclaiming Jesus as the Lifegiver and Healer, 
altered ‘Jesus the Nazarene’ into ‘Jesus the 
Nazorean.’ To state the theory more exactly, we 
should say that they called Him Jesus the Neser, 
or the Na(t)zorzan, partly because there was a 
pre-existing belief that the Messiah would be the 
Néser, and partly because they vaguely felt what 
Matthew ventured definitely to express, that His 
residence from childhood onward in Nazareth had 
been ordained to fulfil the prophecy, ‘He shall be 
called Nazorzean (i.e. Néser).’ 

This theory involves the conclusion that the use 
of ‘Nazarene’ by Mark and Luke was an error, 
except in special contexts which may prove that 
the place-name, not the Messianic title, was meant. 

There can be no doubt that the Néser (the 
Branch) of Is 111 was interpreted of the Messiah, 
the Targum on the passage making that quite 
definite ; and it is quite probable that among the 
many names in popular use for the Messiah in the 
Ist cent. Néser had a place. 

The evidence from hostile sources is confirmatory. 
Christians were contemptuously called ‘ Nazarenes’ 
by the Jews. But the actual word used was 

ésri. This does not closely resemble Nazareth 
but it does resemble Néser as used in Ben Sira xl. 
15, referring to ‘the branch of violence which is 
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not to be unpunished.’ That the enemies of Jesus 
should call Him Nésri, ‘Branch of violence,’ is 
intelligible if His friends called Him Néser, ‘the 
true Branch.’ 

The question, as Abbott admits, is a difficult one, 
but it must be acknowledged that he has made out 
a strong case for regarding the name Nazorzan 
as more than a mere variant of Nazarene (see 
Edwin A. Abbott, Miscellanea Evangelica, I. i., 
Cambridge, 1913). 

We find ‘ Nazarenes’ used at a later period as 
the name of a Jewish Christian sect having some 
affinity with the Ebionites (see EBIONISM). The 
greatest obscurity envelops these Jewish Christian 
parties. The information coming down to us is 
meagre, and there is little likelihood of additions 
being made toit. TheJewish side of Christianity, 
which gave so much trouble to St. Paul, declined 
rapidly, especially after the fall of the Jewish 
State, and eventually disappeared. Our best 
course will be to summarize the views of two 
authorities of our day. 

R. Seeberg (Lehrbuch der Dogmengeschichte, i. 
[1895] 50) endorses the ordinary opinion that there 
were two sects, the Nazarenes and the Ebionites, 
agreeing with one another in some things, differing 
in others. Justin Martyr refers to the former 
when he speaks of some Jewish Christians who 
keep the Jewish Law strictly themselves, but do 
not impose it on all Christians. Jerome also says 
that they believe in Christ as the Son of God, who 
was born of the Virgin Mary, suffered under 
Pontius Pilate, and rose again. They recognized 
St. Paul and his work, and used a Hetiow Gospel. 
Eusebius distinguishes them sharply from Ebion- 
ites, but says that they did not accept the pre- 
existence of the Logos. Seeberg thinks that 
Eusebius was mistaken in the last statement, 
confusing the Nazarenes with the Ebionites, who 
did deny Christ’s Deity. The Nazarenes, Seeberg 
thinks, simply put aside Logos speculations. The 
Ebionites, on the other hand, required all Chris- 
tians to conform to the Jewish Law of rites and 
ceremonies, rejected St. Paul as an apostate, and 
regarded Christ as the son of Joseph and Mary. 
Origen seems to know a second Ebionite party, 
who, while holding these Ebionite tenets, said that 
Christ at His baptism received the fullness of the 
Holy Spirit, constituting Him a Prophet and Son 
of God in a high degree. They also held millen- 
narian views. If the Nazarenes had so much in 
common with the Church, it is strange that Jerome 
should say that, ‘while they claim to be both Jews 
and Christians, they are neither.’ Seeberg says 
that the Nazarenes were Jewish Christians, the 
Ebionites Christian Jews. 

F. Loofs (Leitfaden zum Studium der Dogmen- 
geschichte‘, 1906, p. 83) agrees in the main with the 
aboveaccount, but thinksthat toosharpa distinction 
is drawn between the Nazarenes and the Ebionites. 
He holds that the recognition by the latter of the 
Holy Spirit who fell on Christ at the Baptism, and 
who is pre-existent and Divine, comes near to the 
acknowledgment of Deity in Christ. But this 
implies that Christ was not Divine before and 
became Divine through the descent of the Spirit. 
Does the same effect follow in us? Both writers 
agree that the sects ran to seed in the syncretism 
of the day and in mythological speculations. To 
Ireneus the Ebionites were heretics. The Elke- 
saites were an offshoot from the same trunk, and 
appealed to the book Elkesai as a new revelation, 
bringing new forgiveness of sins, even the grossest, 
and new remedies of disease. Alcibiades of Apamea 
about A.D. 220 appeared in Rome as the apostle of 
this gospel, and met with temporary success. The 
Clementine romances were still later products of 
the same movement. 


(The Nazirites had no connexion, linguistic or 
other, with Nazareth and the Nazarenes. See 
HDB and EBi, s.v. ‘Nazirite’; also following 
article.) 

Lirerature.—Art. ‘Ebionism’ in ERE and DAC; A. Hil- 
genfeld, Die Ketzergeschichte des Urchristentums, Leipzig, 
1884, pp. 426f., 435, 443; H. L. Mansel, Gnostic Heresies, 
London, 1875, p. 125; J. A. W. Neander, History of the Chris- 
tean Religion and Church, Eng. tr., 1831-41, ii. 18; E. B. 
Nicholson, The Gospel according to the Hebrews, London, 1879. 


J. S. BANKS. 

NAZARETH.—The ‘city called Nazareth’ (Mt 
273), in which Jesus lived from childhood to man- 
hood, lay in a beautiful valley of Southern Galilee, 
due west of the southern end of the Lake of 
Galilee, and about midway between that Lake and 
the Mediterranean. After the Gospels, itis expressly 
mentioned ouly in the phrase ’Incovdv rdv dd Nafa- 
pé0, ‘ Jesus of Nazareth’ (Ac 10%), but an equivalent 
of this expression, ’Incois 6 Nafwpaios, also translated 
‘Jesus of Nazareth,’ but lit. ‘the Nazarsean,’ or 
‘Nazarene,’ is found six times in Acts; while the 
followers of Jesus are once called ‘the Nazarenes’ 
(ol Nagwpato., 245). The name ‘Jesus of Nazareth’ 
has various shades of meaning, according to the 
spirit in which it is uttered. On the Day of Pente- 
cost St. Peter uses it with an amazed sense of the 
identity of the lowly Nazarene, who met a felon’s 
death, with the glorious Being who, Risen and 
Exalted, has been made Lord and Christ (2; cf. 
36 41°). The accusers of Stephen refer with con- 
temptuous anger to ‘ this Jesus the Nazarene’ (6"4), 
whom the heretic would fain set above Moses. St. 
Paul recalls the time when his unenlightened con- 
science drove him to take active measures against 
‘Jesus the Nazarene,’ a name which he used at 
that time with fierce scorn (26%). But on the road 
to Damascus he learned its true meaning, when his 
question ‘Who art thou, Lord?’ was answered, 
‘IT am Jesus the Nazarene’ (228). The Galilean 
town, valley, and hills were for ever graven on the 
Saviour’s heart, and His own use of the familiar 
title made it doubly sacred. His followers could 
never object to be named ‘ the Nazarenes,’ as they 
were, ¢.g., by Tertullus (24°), just as they could not 
but glory in being called ‘the Christians’ (11%). 
While the former name was of Jewish origin, and 
came to be their standing designation among the 
unbelieving Jews, the latter was a Gentile coinage. 
‘The Nazarene’ and ‘the Nazarenes’ correspond 
to the terms which are used in the Talmud—vyi3n 
(Sanh. 43a, 1076; Sot. 47a) and orxian (Ta'din. 276) ; 
and to the present day the word Nésri is habit- 
ually applied in Jewish literature to Jesus’ follow- 
ers, whom a strict orthodoxy can no more name 
‘Christians’ than it can call their leader ‘ Christ.’ 
The name ‘ Nazarenes’ still designates the Chris- 
tians in all Muslim lands. 

It is a significant fact that Nazareth, which is 
so dear to Christendom, is never named in the OT, 
Josephus, or the Talmud. Though it was a city 
(dds, Mt 2%), not a village (xkwum), it was a place 
without a history, and Nathanael of Cana—who 
may not have been ae free from the jealousy of 
neighbourhood—had great difficulty in imagining 
that it might produce the Messiah (Jn 1%). But 
many things have been said, and uncritically re- 
peated, about Nazareth, which are not well grounded 
on fact; ¢.g., that Jesus lived for thirty years ‘in 
the deep obscurity of a provincial village . . . not 
only in a despised province, but in its most disre- 
garded valley’ (F. W. Farrar, The Life of Christ, 
new ed., 1894, p. 41), and that ‘probably public 
opinion looked upon the little town as morally 
degenerate’ (Meyer on Jn 1*’). There is no reason 
to believe that the Nazarenes were less brave, less 
devoted to their country’s cause, less zealous for the 
law, less inspired by Messianic hopes than the other 
Galileans, And one of the hills that ‘ girdle quiet 
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Nazareth’ was a perfect watch-tower, set in the 
midst of the Holy Land and the mighty Roman 
Empire, for the young Prophet who was to give the 
city so great a place in history. His feet climbed 
its summit easily and—as His, love of hills would 
indicate—probably often; and while His eyes 
ranged over one of the fairest prospects on earth, 
He had ‘ears to hear’ the murmur of the world. 
If His youth was inwardly, it could scarcely be out- 
wardly, peaceful. He loved solitude, and the 
words ‘in secret’ (év 7@ xpumrg, Mt 6* °) were dear 
to Him ; yet He was destined for society, and His 
early years were passed in no backwater, but in 
the fall current of the events of His time. He was 
never far from the crowds, often (such were Roman 
oppression and Jewish sedition) the madding 
crowds of Galilee, and ‘all the rumour of the 
Empire entered Palestine close to Nazareth’ (G. A. 
Smith, HGHL, 1897, p. 434; cf. Selah Merrill, 
Galilee in the Time of Girist, 1885, p. 123f.). All 
the time that His talent (if the word may here be 
used) was growing in stillness, His character was 
being formed in the stream of the world. Nazareth 
was in truth the best of all places for the education 
of the Messiah (cf. W. M. Ramsay, The Education 
of Christ?, 1902). 

Various etymologies of ‘Nazareth’ have been 
proposed. The idea that it means ‘consecrated,’ 
‘devoted to God’ (from 733, whence Nazirite), or that 
it denotes ‘my Saviour’ (*7s12), may be dismissed at 
once. Equally improbable is the notion that it 
embodies a Messianic name, ‘the Shoot,’ or ‘the 
Sprout’ (7¥3), which is found in Is 114. The most 
likely suggestion is that it signifies ‘ Watch-tower’ 
(from nqyi, Aram. 773, nix}, a name which would 
be given first to the hill, and then to the town 
built on its flank. 

Acting on a hint of Wellhausen’s (Israelitische 
und judische Geschichte, 1894, p. 222, footnote 3), 
T. K. Cheyne has tried to conjure ‘the city of 
Nazareth’ out of existence, leaving the sacred 
name as a mere synonym of ‘Galilee’ (EZBi iii. 
3358 f.), but his reasoning, as G. A. Barton remarks 
in JE, is ‘in the highest degree precarious.’ 


LireraturE.—A. P. Stanley, Sinai and Palestine, 1912; 
V. Guérin, Description géog. dela Palestine, pt. iii. : * Galilée,’ 
1880; F. Buhl, GAP, 1896; W. Sanday, Sacred Sites of the 
Gospels, 1903; K. Baedeker, Palestine and Syria, 1912, p. 246. 

JAMES STRAHAN. 

NAZIRITE.—A Nazirite (AV incorrectly ‘ Nazar- 
ite’) was one dedicated to God and bound by a vow, 
the nature of which is explained below. 

4. The name.—The primary significance of the 
Hebrew 133 nazar (not used in Qal) is ‘to separate.’ 
Hence the 13 nazir is ‘ the separated, consecrated, 
or devoted one.’ The same word in the form n¢zir 
is found in Syriac, where it is used, e.g., of maidens 
consecrated to the service of Belthis (see W. R. 
Smith, 2S?, p. 483). In Gn 49% nazir is applied to 
Joseph, ‘him who was separate from his brethren.’ 
In La 4’ ‘her Nazarites’ (AV) probably means 
‘her nobles’ (RV). Usually, however, the name 
nazir is to be understood in the technical sense of 
one separated by the taking, or imposition, of a 
peculiar vow. One of the marks of the Nazirite 
was his unshorn locks. Hence the word nazér 
was sometimes used in the general sense of ‘un- 
trimmed’ or ‘unshorn.’ In Ly 25°" it is used of 
an undressed vine, and in Jer 7” it refers probably 
to unshorn hair, without implying the Nazirite 
vow. 

2. The vow.—In Nu 6!2! we have the law of the 
Nazirite. He was bound (1) to abstain from the use 
of wine, strong drink, and all products of the vine 
‘from the kernels even to the husk’ (vv. * 4) ; (2) to 
‘let the locks of the hair of his head grow’ unshorn 
(v.°); (8) to avoid contact with any dead body 
(vv.*7), From the instructions given to the mother 


of Samson (Jg 134) some add, as a fourth mark of 
the Nazirite, abstinence from unclean food. But 
this was a precept for all Jews, and cannot be 
regarded as in any way a peculiar mark of the 
Nazirite. No doubt it may be said to follow from 
the third point above, that the Nazirite would be 
careful to guard against all ceremonial defilement. 

If by mishap the Nazirite were defiled by contact 
with the dead, he had to go through a process of 
ceremonial cleansing, shaving his head and bring- 
ing a sin-offering, a burnt-offering, and a_trespass- 
offering, and then begin the original period of his 
Naziriteship de novo (Nu 6%), From the same 
passage it isclear that both men and women might 
take the vow (v.?). : 

3. Development of Naziritism.—It does not lie 
within the scope of this article to set forth com- 
pletely the probable rise and evolution of Nazirit- 
ism, or to argue fully the various problems involved. 
The reader must consult HDB or JE. Here we 
simply indicate the most likely way along which 
Naziritism advanced till it became the complicated 
phenomenon it presents in the period with which 
we deal. 

It is quite clear, and may be said to be generally 
admitted, that the legislation of Nu 6 does not 
create Naziritism, but regulates it. It is already 
in existence, with probably a long history behind 
it. Premising that its earliest history is quite 
unknown to us, we may say that it makes its first 
recorded appearance with Samson (Jg 13). He was 
a ‘ Nazirite unto God from the womb.’ Now the 
only part of the regulations of Nu 6 that we can 
affirm with certainty to have been observed by 
Samson is that prohibiting the cutting of the hair. 
Quite certainly all the stress is laid on that in his 
history. His mother, indeed, is commanded to 
abstain from wine till he be born, but there is no 
evidence in the stories that there was anything of 
the ascetic about Samson himself. It is clear that 
the prohibition against contact with the dead could 
not have held for him (Jg 14'9). 

When we come to the time of Amos, we find that 
abstinence from wine is most emphasized. ‘Ye 
gave the Nazirites wine to drink’ (2!"). It is quite 
clear that by this time abstinence from wine is 
essential to the Nazirite. Nu 6 gives equal 
emphasis to both points, and adds the requirement 
of ceremonial purity with reference to the dead. 

Probably, then, we have three stages in the 
historical development of Naziritism, but we may 
take it that the mark of the Nazirite par excellence 
all through was the unshorn locks, as the use of 
ndzir in Ly 25°) seems to prove. The root idea 
of Naziritism is ‘separated unto God,’ and in the 
three prohibitions we have a triple expression of 
that separation. The first and second came to be 
merely conventional signs of Naziritism, but it is 
not difficult to conjecture what significance they 
had originally. During the period of his vow the 
Nazirite left his hair unshorn; at the close he 
burned it at the sanctuary as an offering. The 
custom of sacrificing the hair was widespread 
among many nations, the view doubtless being 
that part of the body may be sacrificed as repre- 
senting the whole. The hair was unshorn during 
the vow because, being designed for sacrifice to 
God, it must be kept inviolate till the set time. 
Among the ancient Arabians there were several 
groups bearing a strong resemblance to the Hebrew 
Nazirites, and it was for purposes of war or blood- 
feud that they consecrated themselves, Quite 
probably the earliest type of Naziritism was of 
similar import. To be a hero against his people’s 
enemies is the end of Samson’s consecration. 

In the ascetic abstinence from wine and the 
abhorrence of everything connected with the vine, 
we find probably the remnant of a protest on the 
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part of those who regarded themselves as true 
Jews against the adoption by Israel of Canaanitish 
culture. In this the Rechabites were closely allied 
to the Nazirites. Though this protest had been 
long forgotten, the ascetic principle would persist 
in its own strength. The Nazirite, being specially 
consecrated to God, had a certain affinity with the 
priests, who were also specially consecrated. Hence 
it was natural that regulations against defilement, 
similar to those which applied to priests, should be 
imposed on Nazirites likewise. (For full discussion 
of all those points the reader is referred to HDB 
iii., art. ‘ Nazirite.’) 

4. Naziritism in the ist cent. A.D.—By this time 
the law of the Nazirite had been minutely developed 
and expanded into a whole treatise in the Mishna. 
From the number and variety of the regulations we 
may infer that the taking of the vow was a very 
common occurrence. Men and women, both high 
and low in rank, became Nazirites. Berenice 
(Ac 25") took a vow (Josephus, BJ II. xv. 1). 
Queen Helena of Adiabene was a Nazirite for 
many years (Ndzir, ili. 6), as was also Miriam of 
Palmyra. Women and slaves could take the vow, 
but only with the consent of their husbands or 
owners (70. iv. 1-5). Fathers might dedicate minors, 
mothers were forbidden to do so (20. iv. 29). If one 
saw a woman convicted of sin by the process of 
Nu 531, he was admonished to become a Nazirite, 
on the ground that the law of the Nazirite follows 
immediately in Nu 6. 

The vow was taken for a variety of reasons, such 
as deliverance from or prevention of sickness 
(Josephus, BJ 11. xv. 1), the fulfilment of a wish 
(Nazir, i. 7), or as a penance (Neddrim, 9b). We 
may suppose that the same variety of reason as 
might induce a Catholic to undertake a pilgrimage 
—penance, discipline, thanksgiving, or the acquisi- 
tion of merit—would lead the Jew to take a 
Nazirite vow. 

The vow might be for a lifetime or any shorter 
period that the devotee might choose. In practice 
the shortest period was 30 days, and this was also 
the period in an indefinite vow (Nazir, i. 3). The 
vow might be taken outside Palestine, but, so long 
as the Temple stood, had to be ended in Palestine. 
The followers of Hillel maintained that though a 
vow might be observed outside the Holy Land, 
the whole period must be observed over again in 
Palestine. The school of Shammai held that it 
was necessary to observe only 30 days in Palestine. 

A man became a Nazirite simply by declaring 
his intention or wish to become one (28. i. 1), but 
there were many formulz connected with the 
taking of the vow, some of which are not intelli- 
gible. It was nota valid vow to say ‘ Let my hand 
be naztr,’ it was valid to say ‘Let my liver be 
nazir’ ; but what was the meaning of saying either 
we cannot tell. The three restrictions of Nu 6 
remained in force. If one said, however, ‘Let me 
be a Nazirite on the day that Messiah appears,’ 
one might drink wine on Sabbaths and feast days, 
since it was held Messiah would not appear on any 
of them (‘Erubin, 43a). A life-long Nazirite might 
cut his hair once a year, unless he were a Samson- 
Nazirite (Nazir, i. 4a). This permission followed 
from the recognition of Absalom as a Nazirite (28 
14%), The Nazirite was denied the use of a comb, 
but might dress his hair by other means (Nazir, i. 
6). On the expiry of his vow the Nazirite had to 
offer sacrifices (Nu 6%) at the Temple while it 
stood, and ‘ take the hair of the head of his separa- 
tion, and put it on the fire which is under the 
sacrifice of peace offerings.’ The necessary expenses 
were heavy, and it was considered a meritorious 
thing for the wealthy to defray the expenses of 
poor Nazirites. The technical term for this charity 
was ‘having so many Nazirites shorn’ (Nazir, il. 
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5, 6). King Agrippa, ‘coming to Jerusalem in 
much greater prosperity than he had before, . . . 
ordered that many of the Nazirites should have 
their heads shorn’ (Josephus, Ané. XIX. vi. 1). 

The destruction of the Temple was no doubt 
a fatal blow to Naziritism. It gradually disap- 
peared in asceticism, and there is no trace of its 
survival beyond the early Christian centuries. 
(For a fuller account of Naziritism in Rabbinical 
literature see JE ix. 195 ff.) 

5. Naziritism in the NT.—Nazirites are not 
definitely mentioned in the NT, and there is differ- 
ence of opinion as to the number of indirect 
references. 

(a) Jesus.—Jesus had no connexion with Nazir- 
itism technically considered. Yet the names 
Nazarene and Nazorean applied to Him bear some 
resemblance to Nazirite. Late ecclesiastical writers 
like Eusebius, Tertullian, and Jerome show a 
tendency to confuse the three terms. Andif Nazir 
were taken, not in its technical sense, but as 
meaning ‘holy one’ (it is actually so rendered 
twice in LXX, Jg 137 16'"), we can see how Jesus 
might popularly be called Nazir. By a play on 
words the people might say, ‘ Jesus—not Nazarene 
but Nazir.’ (For a full discussion of this point 
see E. A. Abbott, ‘Nazarene and Nazorean,’ in 
Miscellanea Evangelica 1., Cambridge, 1913.) 

(6) John the Baptist.—Some hold that the Baptist 
was a Nazirite, but there is not evidence sufficient 
to justify this. It cannot be accepted that he ‘is 
described as a Nazirite for life (Lk 15)’ (ADB iii. 
500). The only point in which it is predicted or 
enjoined that John shall resemble the Nazirites is 
his abstinence from wine, but there is no ground 
for believing that all who practised that self-denial 
were Nazirites. This verse describes him no more 
as a Nazirite than as an Essene, which some, as 
groundlessly, have held him to be. 

(c) James the Just.—With full confidence we 
might recognize a life-long Nazirite in James ‘ the 
brother of the Lord,’ if we could trust the descrip- 
tion of him quoted from the Commentaries of 
Hegesippus, bk. v., in Eusebius, HH I. xxiii.: 
‘This Apostle was consecrated from his mother’s 
womb. He drank neither wine nor strong drink, 
nor ate animal food. A razor never came upon his 
head.’ But the succeeding incredible statement, 
‘he alone was allowed to enter the Holy of Holies,’ 
and the improbable account of his martyrdom 
which follows, and contrasts unfavourably with 
the account given by Josephus (Ant. xx. ix. 1), 
cast doubt on the trustworthiness of the historian, 
who probably took his information in part from 
the Ebionitic Ascents of James (see HDB ii. 542), 

(d) Ac 18,—This verse presents various difficul- 
ties. We may decide the grammatical difficulty 
by saying that, though the construction is ambigu- 
ous, it is St. Paul whose head was shorn at Cen- 
chree, ‘for he had a vow.’ Was it a Nazirite 
vow? There is no inherent improbability in the 
thought that St. Paul should take a Nazirite vow, 
rather the reverse. As we have seen, the vow was 
a common thing among Jews, and we could easily 
conjecture plausible grounds for St. Paul’s taking 
it, ¢.g. deliverance from danger at Corinth (Ac 
18-17) or recovery from sickness, the ‘thorn in 
the flesh’ to which he was subject. But the 
supreme difficulty in holding that this was a 
Nazirite vow is that his head was shorn at Cen- 
chree, not at Jerusalem, where alone a Nazirite 
vow could be completed. None of the various 
explanations that have been offered seems to be 
adequate. We have noted above that the Nazirite 
was permitted to cut his hair once a year, if his 
vow were for a lifetime. But this will hardly 
suit St. Paul’s case. Again, he is on his way to 
keep a feast in Jerusalem (v.”)). Why he should 
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have his head shorn in Cenchrez when in a few 
weeks he would be in Jerusalem is a mystery, if 
his was a Nazirite vow. Nor does it meet the 
case to suggest that this shearing was to purify 
himself on account of his sojourn among the 
heathen. For, once again, whysshould he perform 
that in a heathen land and not wait till he was in 
Palestine? Some say that it was customary to 
shear one’s locks at the beginning of a vow, and 
that St. Paul is not completing but beginning the 
period of his vow at Cenchree. Those who say 
so quote no authorities for their view, and for a 
good reason. There is not a particle of evidence 
anywhere that shearing the hair was a token that 
a vow was beginning. ‘To shear the head’ was 
a technical phrase meaning to complete a vow. 
Hence we must conclude that in all likelihood it 
was a private, not a Nazirite, vow that St. Paul 
completed at Cenchree (see HGT, in loc.; cf. 
A. C. McGiffert, Hist. of Christianity in the Apos- 
tolic Age, Edinburgh, 1897, p. 274, n. 4). 

(e) Ac 21*%-6._In this passage it is quite clear 
that it was a Nazirite vow that the four men had 
on them, and we have explained above what is 
meant by St. Paul being at charges for them, that 
they might shave their heads, viz. that he should 
defray the rather high cost of the necessary ofter- 
ings. What is meant by St. Paul’s purifying 
himself with them (vv. 7)? The shortest period 
allowed for the duration of a Nazirite vow was 30 
days (see above). An explanation like the follow- 
ing is very attractive: ‘The law permitted a man 
to share the vow if he could find companions who 
had gone through the prescribed ceremonies and 
who permitted him to join their company. This 
permission was commonly granted if the new-comer 
paid all the fees required from the whole company 
.. ., and finished the vow along with the others’ 
(T. M. Lindsay, Acts of the Apostles, Edinburgh, 
1884, ii. 113; cf. J. I. Still, The Early Gentile 
Christian Church, Edinburgh, 1913, p. 125). Un- 
fortunately, no authority is quoted in support of 
this view, nor have we been abletofindany. (Fora 
better suggestion, see HDB iii. 500.) No view is 
free from difficulty, but on the whole the sugges- 
tion of F, J. A. Hort is most satisfying, that St. 
Paul himself may have been about to offer sacrifices 
in connexion with a vow made previously, not 
necessarily a Nazirite vow (see Judaistic Chris- 
tuanity, Cambridge, 1894, p. 109 f.). 

LiTzRATURE.—Artt. in HDB, DCG, EBi, JE, PRES, s.v.; 
S. R. Driver, Cambridge Bible, ‘Joel and Amos,’ Cambridge, 
1897, p. 152f.; R. J. Knowling, in EG7, ‘ Acts,’ London, 1900, 
pp. 392f., 449f.; J. Grill, in JPThA, 1880, p. 645 ff.; G. B. Gray, 
in JThSt i. [1900] 201 ff.; W. R. Smith, RS, London, 1894, 


pp. 323ff., 481 ff.; H. Ewald, The Antiquities of Israel, Eng. 
tr., London, 1876, pp. 84-88, 152, 281. W. D. NIVEN. 


NEAPOLIS (Néa IIé\cs).—Neapolis, ‘the Naples 
of Macedonia’ (Conybeare-Howson, The Life and 
Epistles of St. Paul, new ed., 1877, i. 339), was 
the port to which St. Paul, sailing from Troas 
in answer to the call of the man of Macedonia, 
directed his course, and he reached it after a quick 
passage—a straight run (ev@uvdpouroauer, Ac 16") be- 
fore a southerly breeze. Here he first set foot on 
European soil. Neapolis originally belonged to 
Thrace (Pliny, HN iv. 18), but it was now in the 

rovince of Macedonia (Strabo, vii. fr. 33; Ptolemy, 
lili. 13). Its name, ‘New Town,’ probably implies 
that it was an old town re-founded and supplied 
with a fresh colony. Strabo (vii. fr. 36) appears to 
identify it with Daton, which had ‘fruitful plains, 
a port, streams, dockyards, and valuable gold 
mines, whence the proverb ‘‘A Daton of good 
things,” like ‘‘ Piles of Plenty.”’ 

The growing importance of Neapolis kept pace 
with that of Philippi, ten miles inland, which it 
served as a seaport. During the last stand of the 











Republicans at Philippi, their galleys were moored 
off Neapolis (Appian, de Bell. Civ. iv. 106; Dio 
Cass. xlvii. 35). The ancient city is generally 
identified with the small Turkish village of Kavallo, 
which stands on a promontory cacttesiy,: a bay 
of the same name, opposite the island of Thasos. 
Here many Latin inscriptions have been found, and 
there are the remains of a great aqueduct. 


LITERATURE.—See W. Smith, DG RG ii. [1868] 411; W. M. 
Leake, Travels in Northern Greece, 1836, iii. 180; W. M. 
Ramsay, St. Paul the Traveller, 1895, p. 205 ff. 

JAMES STRAHAN. 

NEIGHBOUR.—In the Hebrew of the OT the 
words rendered ‘neighbour’ have less reference to 
locality than the English word. In 319, it is true, 
the etymological root is ‘near,’ but it occurs very 
rarely ; in the slightly commoner my, with the 
much more usual yr, the thought is rather that of 
one’s ‘fellows’ or ‘friends.’ The fairly frequent 
12@ means ‘inhabitant’ (sc. of the same or some 
adjacent district), and is thus akin to 217, but on 
the whole, in the words translated ‘neighbour,’ 
the idea of fellowship is much stronger than that 
of proximity, and in a number of passages, as a 
rendering of yi, ‘fellow’ or ‘ fellows’ should per- 
haps be substituted. At the same time, ‘fellow- 
man’ would be an exaggeration, for it would imply 
not only humanitarianism, which many of these 
passages contain, but universalism, which is too 
much to postulate. This is especially clear in the 
one passage (Lv 19!8) which is of crucial import- 
ance as being the source of the main current of 
NT teaching on the subject. There the injunction 
‘Thou shalt love thy neighbour (y7) as thyself’ is 
parallel with ‘Thou shalt not bear any grudge 
against the children of thy people.’ If this racial 
limitation is kept in view, its abrogation in the 
parable of the Good Samaritan (Lk 107"#) becomes 
far more piquant, for it is precisely the interpreta- 
tion of Lv 19!8 which is there the point at issue. 
True, y2 is rendered by the Greek rAyolov (‘near’), 
which, if etymology were everything, would once 
more emphasize local limitations; but the whole 
trend of the passage clearly shows that mAnolov, in 
the mouth of Jesus, means any human being 
within reach of one’s help, while for the lawyer it 
is still a racial term. The same verse from 
Leviticus is also quoted in Mt 199 2939) Mk 1231, 
Ro 13°, Gal 514, Ja 28. In the first three of these, 
the quotation being made by Jesus, ‘neighbour’ is 
probably universalistic in accordance with Lk 
107"7-, In Mt 5* it is laid down that ‘enemies’ 
may not be hated in contrast with ‘neighbours.’ 
Further, the attitude here enjoined implies, like 
Lk 107* and the Golden Rule (Mt 7!2, Lk 64), an 
enthusiastic and active, as well as universal, 
benevolence, as far removed from neglect as from 
hatred. 

In the Gospels occur also yelrwy and eplockos, 
both of which mean ‘neighbour’ in the local sense. 

mAyolov is never literal, z.e. local, but always 
ethicized ; it varies, however, in the width of its 
application. In Ro 15? and Eph 4” the context 
probably favours the interpretation ‘fellow - 
Christian,’ in Ro 13% 1° ‘fellow-man’; Gal 54 and 
Ja 28 are doubtful. Whether wider or less wide, 
it is always closely related to the thought of love. 

The kind of conduct which a man is said to owe 
to his neighbour out of love comprises mainly the 
following: consideration for his scruples, tender- 
ness for his weaknesses, the sacrifice of one’s own 
pleasure to his, but with the object of building up 
his character (Ro 15); abstinence from gratifica- 
tion of lust or of quarrelsomeness at his expense 
(Gal 5); abstinence from ‘respect of persons ’— 
because of the disrespect inflicted by it on other 
persons (Ja 2)—and from censoriousness (411-12) ; 
the speaking and doing of the simple truth (Eph 
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4'° 2); and generally, the rendering to every man 
of his due (Ro 13). 


LITERATURE.—J. R. Seeley, Ecce Homoll, 1873, chs. xvii.- 
xxiv. (cf. especially ch. xviii. with Ro 152 and parallels). For 
the reconciliation of Christian love to one’s neighbour with 
righteous and reasonable self-regard, see A. Plummer, St. 
Matthew, 1909, pp. 84-89, ICC, ‘St. Luke2,’ 1898, p. 185 f. 


C. H. WATKINS. 

NEREUS (Nypevs, a Greek name, fairly common 
among slaves and freedmen, and found in inscrip- 
tions of the Imperial household).—Nereus is the 
third of a group of Christians, his sister (probably 
Nereis or Nerias by name) being the fourth, who 
with ‘all the saints that are with them’ are saluted 
by St. Paul in Ro 16%. The first two names, 
Philologus and Julia (¢q.v.) may be those of husband 
and wife. If so, Nereus and his sister and Olympas 
may have been their family, which formed the 
nucleus of a church which met under their leader- 
ship at their house in Rome or Ephesus. Cf. 
possibly the ‘household of Stephanas’ in Corinth, 
who were ‘ the firstfruits of Achaia’ and who ‘set 
themselves to minister unto the saints’ (1 Co 16°). 
The relationship is, however, purely conjectural, 
as nothing further is known of any of these persons. 
That they formed with the other unnamed persons 
a household or district (éxxAnola), of which they had 
been the nucleus and therefore became the leaders, 
is extremely probable, or the men may have been 
the heads of separate small communities. The 
name Nereus was that of a minor sea-god, father of 
the Nereids, and it is significant that a Christian 
should have had no scruple in retaining it. (Other 
names of heathen deities borne by Christians 
mentioned in Ro 16 are Hermes [v.44], Pheebe, 
[v.].) The name is connected with legends of 
the early Roman Church (see Sanday-Headlam, 
ICC, ‘ Romans’,’ Edinburgh, 1902, p. 428). 

T. B. ALLWoRTHY. 

NERO.—The future Emperor Nero received at 
birth, 15th December, 37, the names Lucius Domi- 
tius Ahenobarbus. His father was Gneus Domi- 
tius Ahenobarbus (consul, A.D. 32), on the mother’s 
side grandnephew of the Emperor Augustus, and 
his mother was Iulia Agrippina, daughter of Ger- 
manicus (died A.D. 59) and great-granddaughter of 
Augustus. Both were persons of ungovernable 
temper and immoral character, and from the first 
their son had little chance of leading a noble life. 
Gnezus died in the year 40 when his son was barely 
three years old, and Agrippina, possessed by limit- 
less ambition, schemed soon after for a second 
marriage, with no less a person than the reigning 
Claudius himself (Emperor A.D, 41-54; see under 
CLAUDIUS), in spite of the fact that he was her 
uncle. Agrippina became the fourth wife of 
Claudius in A.D. 49, such marriages having been 
legalized by the Senate (Tac. Ann. xii. 5-6), She 
procured the recall of the philosopher Lucius 
Annus Seneca and made him instructor of her 
son. At the same time he was betrothed to 
Claudius’ daughter Octavia. In the year 50 
Claudius adopted Domitius, who thus became 
Tiberius Claudius Drusus Germanicus Cesar (ac- 
cording to another view, Lucius Claudius Nero). 
Next year the young man assumed the dress of 
manhood and was given the consulship. At the 
same time Afranius Burrus, his military instructor, 
was made prefect of the pretorian guards. In 
A.D. 53 the marriage with Octavia took place. 
Claudius’ own son Britannicus (born 12th Feb. 
41), who had been steadily pushed further and 
further into the background, happened to have to 
leave Rome through illness in the year 54. This 
gave Agrippina her opportunity, and with thehelp of 
two professional poisoners Claudius was put to death 
on 13th October. Nero Clandius Cesar Augus- 
tus Germanicus, or, as he is later called, Impera- 





tor Nero Claudius Cesar Augustus Germanicus, 
was saluted Imperator by the soldiers, and their 
acclamation was ratified by the Senate. Among 
his private relationships during his reign may be 
mentioned his passion for his Greek mistress Acte, 
his marriage in A.D. 62 with Poppsa Sabina, wife 
of M. Saluius Otho (one of his successors in the 
Empire), and the banishment and murder of his 
first wife Octavia at her instance. In A.D. 63 a 
daughter was born to Nero and Poppa, but the 
child died shortly afterwards. His marriage with 
the male Pythagoras took place in A.D. 64, and 
in 65 the death of Poppea. In 55 Nero had Britan- 
nicus poisoned and in 59 his mother was put to 
death by his order. She had committed every sin 
for his advancement, but had become intolerable. 
Nero died by his own hand or that of a slave on 
9th June, 68, leaving no descendant behind him. 
With him the Cesarian race, weakened by inter- 
marriage, debauchery, and madness, came to an end. 

A brief summary of the chief events of Nero’s 
reign may now be given. It has become customary 
to repeat that his first five years were a model 
period of government. There was some difficult 
in holding this view, considering what the histori- 
ans have to tell us. But J. G. C. Anderson and 
F. Haverfield have recently pointed out (see under 
Literature) that this opinion, put into the mouth 
of the Emperor Trajan by the late compiler 
Aurelius Victor (Liber de Cesaribus, ch. 5), does 
not refer to the first five years, does not perhaps 
refer to any specific five years, but if it does, refers 
rather to the last five years, and in any case 
touches only Nero’s building operations. His reign 
is best divided into two periods—the first from 54 to 
62, when the State was under the joint administra- 
tion of Seneca and Burrus, and the second from 62 
to 68, when it was under the Emperor’s sole rule. 
Neither period was undistinguished for good, and 
indeed the machinery of government was so per- 
fected by Augustus that the mad behaviour of an 
Emperor scandalized only the inhabitants of Rome, 
and had no effect on the provinces, in which the 
real life of the Roman Empire lay. The adminis- 
tration of Seneca and Burrus led to the strengthen- 
ing of the power of the Senate. It also led to the 
overthrow of Agrippina’s influence, which had 
been most powerful at the first. Nero’s policy 
seems at first to have been one of laissez faire. 
He was very young and fond of eS and 
gratified his tastes to the full. The historians are 
occupied with details of his doings, and tell us 
little about Italian or Roman affairs. 

In the year 58 the Emperor proposed to establish 
‘free trade.’ The object of this proposal was to 
relieve the people and to get rid of a method of 
taxation attended with much injustice. The pro- 
ducers and capitalists, on whom extra burdens 
would thus have been imposed, were able to 
strangle the scheme at birth. The Imperial purse, 
depleted through extravagance, was replenished 
by confiscation. About 61 or 62 began the de- 
preciation of the gold and silver coinage, from 
which Rome never completely recovered. Nero 
also deprived the Senate of the right to issue copper 
coinage. This wasa serious blow, as the exchange 
value of the copper always exceeded the value of 
the metal, and the Senate could thus coin credit- 
money to any amount. On 19th July, A.D. 64, 
the great fire in Rome broke out; it lasted for a 
week, and destroyed an immense area of property. 
The occasion was used to build broader streets and 
finer buildings. The reign of Nero is conspicuous 
for the lives of prominent Stoics, particularly 
Petus Thrasea, men of courage and virtue among 
the noblest the world has ever seen. They’stood 
for the old republican regime,and were particular] 
in evidence in the Senate. These, as well as ric 
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men in no way connected with them, were victims 
of a policy of wholesale murder associated with the 
last six years or so of Nero’s reign. It was not 
surprising that, while the generality of the Senate 
were paralyzed with terror, a powerful conspiracy 
should have arisen against the maniac on the 
throne. The leader chosen was C. Calpurnius 
Piso, and the plot had been brewing since 62. In 
65 all the arrangements were complete, but at the 
eleventh hour the Emperor was informed, and Piso, 
Seneca the philosopher, Lucan, the author of the 
rhetorical epic De Bello Civili (often, but wrongly, 
called Pharsalia), and others, met their death. 
Nero’s own fall was the result of the revolt of C. 
Iulius Vindex, governor of Gallia Lugudunensis, 
with whom Galba, the governor of Hispania Tar- 
raconensis, allied himself. Vindex was defeated by 
Verginius Rufus, governor of Southern Germany, 
but Galba became Emperor. 

External affairs during Nero’s reign bulk more 
largely than internal. Two provinces were added 
to the Roman Empire—Pontus Polemoniacus in 
Northern Asia Minor, by the gift of Polemo, and 
the Alpes Cottiz, on the death of Cottius (Suet. 
Nero, 18). But it was in the extreme east on 
the one hand, and the extreme west on the other, 
that the most important events took place—in 
Armenia and in Britain. Britain had been made 
a province in 43, but pacification was impossible 
without hard and exhausting warfare. Real pro- 
gress was made under the governorship of Sueton- 
ius Paulinus, who in 61 captured Mona (Anglesey). 
There followed a great rising of the Iceni (under 
Boudicca) and the Trinouantes. Camalodunum 
(Colchester), the Roman colonia, was burnt, and 
Londinium and Verulamium (St. Albans) were 
captured by the insurgents. A great slaughter of 
the Romans and their allies was followed by the 
victory of Paulinus and the suicide of Boudicca. 

The Eastern campaigns of Nero’s reign are im- 
penably connected with Gnzeus Domitius Cor- 

ulo, one of the greatest generals of the Roman 
Empire. There had been for some time a struggle 
between the Romans and the Parthians, their 
hereditary enemies, for the possession of Armenia. 
Rival pretenders to the throne of that country 
were supported, one by Rome, the other by 
Parthia. When Nero came to the throne, a Par- 
thian prince, Tiridates, was ruling over Armenia. 
Corbulo’s troops at first were insufficient and many 
of them were unfit for service. Much time was 
lost in training them and in parleying with Tiri- 
dates. Artaxata was captured in 58. The sur- 
render of Tigranocerta resulted in the defeat of 
Tiridates and the establishment of a new king in 
60, but circumstances led to an arrangement with 
Parthia by which Tiridates was permitted to return 
in the next year. This arrangement was not 
ratified by the home government, and Armenia 
had to be conquered again. The new governor of 
Cappadocia, Lucius Cesennius Petus, proved in- 
competent, and his army had to capitulate. Cor- 
bulo declined to interfere. Petus was recalled, 
and Corbulo undertook the government of Cappa- 
docia. The result was that Tiridates had to go to 
Rome and receive his crown from Nero as a sup- 
pliant (A.D. 66). Corbulo’s success throughout 
seems to have been due in part to his skilful 
subordinate, Vettius Bolanus (Statius, Siluc, v. 
ii. 31-47), but it did not prevent his suicide by 
Nero’s command in Greece (A.D. 67). The severe 
discipline and hardship of these Oriental campaigns 
provide a contrast to the Imperial excesses at 
Rome. The spread of Christianity to Western 
Europe presents another. 

The latter part of St. Paul's missionary activity 
coincides with Nero’s reign. It was to Nero’s 
tribunal that St. Paul appealed (Ac 25"); it was 


also among the slaves and freedmen of his house- 
hold that he found many of his fellow-Christians 
in Rome (Ph 4”*; cf. Ro 16). It was on a capital 
charge that St. Paul had been arraigned, and in 
such cases a Roman citizen could appeal from 
the court of a procurator to the Emperer him- 
self. There are inconsistencies in the Acts nar- 
rative (cf. Mommsen’s article mentioned below, 

p. 92, 93=p. 443) of the preliminaries, but we need 
fev no doubt that St. Paul did as a matter of fact 
appear before the Emperor in Rome. Whether 
acquittal or condemnation was the result, and 
whether in the former case St. Paul had to stand a 
second trial, which resulted in condemnation, are 
questions which lie outside the scope of the present 
article. Whatever be the truth in this matter, 
there is a consensus of opinion that Nero was the 
first Emperor to persecute the Christians. The 
Church always believed this (cf. Ambrosiaster, 
writing in Rome about 375, in 2 Thess. 27: ‘mys- 
terium iniquitatis a Nerone coeptum est, qui zelo 
idolorum et apostolos interfecit,’ etc.), and, accord- 
ing toa very early interpretation of the number of 
the Beast in the Apocalypse (1318), Neron Kesar is 
there referred to (confirmed by a Western variant, 
616, which means the Latin form Nero, as against the 
Greek form Neron, 666-616 being =50, represented 
in Greek by v[n]). The narrative of Tacitus (Ann. 
xv. 44) connects the evil treatment of the Christians 
with the great fire of the year 64. The Emperor's 
behaviour on that occasion was in many ways to 
be commended, but the story that he sat on the 
roof of his palace playing the harp during the con- 
flagration (add Augustine, Sermons, ecxevi. 7, to the 
authorities usually quoted) makes the narrative of 
the horrible death of the Christians, condemned 
for incendiarism, quite credible. The first Chris- 
tians met their death in Rome as scapegoats, not 
because it was illegal to be a Christian. That stage 
is later; how much later is debated. 

Some summing up of Nero’s character may be 
attempted, though it seems hardly fair to judge 
a man who was only thirty-one at his death, and 
was undoubtedly afflicted with madness. There is 
perhaps less good that can be said of him than of 
any other Roman Emperor. That he was prodigal 
and licentious to an astounding degree cannot be 
denied. All the savings of the Emperor Claudius 
were dispersed by his wastefulness, as were those 
of Tiberius by his successor Gaius (Caligula). It 
may also be truly said that he had no conception 
of the Imperial dignity. He had much of the 
mountebank about him, and his musical and other 
performances on the public stage made him ridicu- 
lous. He was childish enough to enter into poetic 
rivalry with his subject Lucan. Though lazy by 
contrast with his class in governmental duty, he 
might have attained some eminence in the arts, 
and in these only, under other circumstances. 

LITERATURE.—The chief ancient authorities are Tacitus, 4b 
Excessu Diui Augusti, bks. xiii.-xvi. ; Suetonius, Life of Nero. 
The best modern book is B. W. Henderson, The Life and 
Principate of the Emperor Nero, London, 1903 (particularly 
good on Corbulo’s campaigns); J. B. Bury, A History of the 
Roman Empire, do., 1893, chs. xvi., xvii., xviii. On the quin- 
quennium Neronis, see the epoch-making art. ‘Trajan on the 
Quinquennium Neronis,’ by J. G. C. Anderson (with note by 
F. Haverfield), in JRS i. [1911] 173-179. On the Neronian 
household, see J. B. Lightfoot’s excursus in the Epistle to the 
Philippians4, London, 1878 ; on St. Paul’s legal position under 
Nero, see Mommsen’s art. ‘ Die Rechtsverhiltnisse des Apostels 
Paulus,’ in ZN7'W ii, [1901] 81-96=Gesammelte Schriften, iii. 
(Berlin, 1907] 431-446; on Nero as persecutor of Christians, 
ef. C. F. Arnold, Die Neronische Christenverfolyung, Leipzig, 
1888; W. M. Ramsay, The Church in the Roman Empire, 
London, 1894, ch. xi.; E. G. Hardy, Studies in Roman History, 
do., 1906, ch. iv. ; on Nero and Lucan, W. B. Anderson, in 
Queen’s Quarterly, xiv. [1906-07] 196-214. A. SOUTER. 


NERYA.— M. Cocceius Nerva, who on being 
chosen Emperor was henceforth known as Im- 
perator Nerva Cesar (sometimes Czesar Nerva) 
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Augustus, son of M. Cocceius Nerva, a juriscon- 
sult, and Sergia Plautilla, was born at Narnia 
on the Via Flaminia in Southern Umbria on 8th 
November, probably in A.p. 35. He was elected 
pretor for the year 66. He gained favour with 
the Emperor Nero by his interest in poetry and 
his help in the detection of the Pisonian conspiracy. 
After election to various priesthoods he attained 
the one eup (with the Emperor Vespasian) in 
the year 71 (for the second time in 90 with the 
Emperor Domitian). Under the Emperor Domitian 
he was falsely charged by astrologers with being 
in possession of the Emperor’s horoscope, and was 
banished, it is said, to Tarentum. 

On the murder of Domitian on 18th September, 
96, he was, at the instance of Petronius Secundus, 
prefect of the pretorian guard, and Parthenius, 
the murderer of Domitian, elected Emperor, though 
over sixty years of age. He held the consulship 
for the third time in 97, for the fourth in 98. In 
the autumn of 97 he adopted M. Ulpius Traianus. 
He died in his sixty-third year (25th [or 27th] 
rae 98), having ruled for sixteen months and ten 

ays. 

His reign was auspicious, though short. Any- 
one would have been welcome after the reign of 
terror under Domitian, and the Senate gave him 
a hearty reception. Some of the informers of 
Domitian’s reign were put to death, but in general 
a policy of clemency was followed, and some of the 
leading partisans of Domitian continued to enjoy 

laces of honour. Many who had been unjustly 
nished under the Domitianic regime were re- 
called, amongst them the well-known rhetorician, 
Dio Cocceianus of Prusa, best known to us as Dio 
Chrysostom. It is highly probable also that the 
apostle John was automatically released from 
confinement in Patmos, as the death of Domitian 
of necessity constituted his acta null and void 
(Eus. H£# Il. xx. 8; cf. W. M. Ramsay, The First 
Christian Century, London, 1911, p. 45). Nerva 
also recalled to public service worthy men who 
had been driven into retirement by the policy of 
Domitian. His task at home was nevertheless one 
of very great difficulty, and he was wisely guided 
in adopting Trajan (q.v.). There was also external 
trouble—a war with Germany. Our reports are 
difficult to reconcile and to understand, but at any 
rate both Nerva and Trajan received the honorary 
title Germanicus about the end of the year 97. 

Nerva depended for support upon the Senate, and 
took an oath to put no senator to death. He had 
to replenish the exchequer, which had been much 
depleted by the folly of Domitian, and he proved 
a master of finance, not shrinking from great per- 
sonal sacrifices in his efforts to right the situation. 
He appointed a commission of five men, minuendis 
publicis sumptibus, and was able to remit a good 
deal of taxation. Most remarkable of all his 
achievements from the modern point of view was 
his alimentary foundation, which there is reason 
to believe was the perpetuation of a scheme in- 
augurated by Domitian. In most of the Italian 
towns he provided contributions from the privy 
purse for the education of the children of freeborn 
parents of slender means. The money for this 
special purpose seems to have been derived from 
land. The Emperor’s plan was followed not only 
by his successors, but also by private persons like 
the younger Pliny. Nerva also had an agrarian 
law passed to relieve agriculture, and carried out 
a land-purchase scheme which enabled the poor 
to obtain small-holdings. Further, he established 
colonie in various parts of the Empire, and con- 
ferred advantages, both material.and political, on 
a number of towns, particularly in the Greek East 
(e.g. Bercea). Like all the Emperors, he had the 
food problem of Rome to cope with, and in this he 
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was successful. Other wise and beneficent legal 
provisions are attributed to him. 

Though careful of expenditure, he did not 
neglect building, and the Korum Nerue (or Forum 
Transitorium) in Rome attests his activity in this 
direction. Part of the Temple of Minerva in it 
still stands in situ. Considerable improvement 
and development of roads and aqueducts both in 
Italy and in the provinces are also associated with 
this principate. Nerva died a natural death at 
Rome, the result of old age and illness. The 
burial in the Mausoleum of Augustus was super- 
intended by Trajan, and Nerva was deified by the 
Senate. His reign began a new era of liberty and 
good government, which lasted for about eighty 
years. 


LITERATURE.—Xiphilinus (Hpitome of Dio Cassius, Ixvii. 15- 
Ixviii. 3), Aurelius Victor (Epitome de Cesaribus), Pliny the 
Younger (Letters and Panegyric of Trajan), Philostratus 
Cpe of Tyana), Dio Chrysostom (Orations), Frontinus 
De Agquis Urbis Rome) are the chief ancient authorities. 
Of modern authorities, the Histories of the Roman Empire 
should be consulted, also E. Klebs, Prosopographia Imperii 
Romani, sxc. i., ii., iii., pars i. [Berlin, 1897], no. 974, p. 429f., 
and Stein in Pauly-Wissowa, iv. 133-154. A. SOUTER. 

NEW JERUSALEM. —1. References. — (a) In 
canonical writings.—In the NT the name ‘New 
Jerusalem’ occurs only twice, and these references 
are both in the Apocalypse of John, viz. Rev 3”: 
‘He that overcometh . . . I will write upon him 
.. . the name of the city of my God, the new 
Jerusalem, which cometh down out of heaven from 
my God’; 21%: ‘And I saw the holy city, new 
Jerusalem, coming down out of heaven from God’ 
(cf. v.!°). But other phrases with the same refer- 
ence occur elsewhere in the NT, as Gal 47: ‘But 
the Jerusalem that is above is free’ ; and He 12”?: 
‘But ye are come . . . unto the city of the living 
God, the heavenly Jerusalem.’ It is a city of 
heavenly origin and full of fresh life, the metro- 
polis of the new earth (cf. Rev 211). This hope of 
a new order of things (cf. Mt 19%, 2 P 318), with 
Jerusalem as the centre, is not confined to the NT ; 
it occurs also in the OT, e.g. in Is 65!”: ‘For, 
behold, I create new heavens and a new earth: and 
the former things shall not be remembered, nor 
come into mind,’ and in Is 667: ‘For as the new 
heavens and the new earth, which I will make, 
shall remain before me, saith the Lord, so shall] 
your seed and yourname remain.’ But the metro- 
polis that appears in Isaiah is not the New Jeru- 
salem; it is the old city as before, only purified 
and blessed by God inaspecial manner. The basis 
of the new conception within the OT is found in 
such passages as Ezk 40?: ‘In the visions of God 
brought he me into the land of Israel, and set me 
down upon a very high mountain, whereon was 
as it were the frame of a city on the south,’ with 
the whole description of the city in the following 
chapters (40-48) ; Is 54": ‘O thou afflicted, tossed 
with tempest, and not comforted, behold, I will 
set thy stones in fair colours and lay thy founda- 
tions with sapphires’ ; 601%: ‘ And strangers shall 
build up thy walls, and their kings shall minister 
unto thee: for in my wrath I smote thee, but in 
my favour have I had mercy on thee’; Hag 27°: 
‘J will fill this house with glory. .. . The latter 
glory of this house shall be greater than the former, 
saith the Lord of hosts’; Zec 24 (EV): ‘Jerusalem 
shall be inhabited as villages without walls... . 
For I, saith the Lord, will be unto her a wall of 
fire round about, and I will be the glory in the 
midst of her.’ 

(6) In non-canonical writings.—Jewish writings, 
mainly apocalyptic, fill up the gulf between the 
Old and New Testaments with regard to the new 
city and the conception underlying it. The new 
order of things appears in 7 En. xlv. 4,5: ‘And J 
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will transform the heaven and make it an eternal 
blessing and light: and I will transform the earth 
and make it a blessing’; lxxii. 1: ‘till the new 
creation is accomplished which dureth till eternity’ ; 
xci. 16: ‘And the first heaven shall depart and 
pass away, and a new heaven shall appear, and 
all the powers of the heavens shall give sevenfold 
light.’ ie the Book of Jubilees the new. creation is 
mentioned ; cf. i. 29: ‘And the angel of the pre- 
sence who went before the camp of Israel took the 
tables of the divisions of the years . . . from the 
day of the [new] creation when the heavens and 
the earth shall be renewed and all their creation 
according to the powers of the heaven, .. . until 
the sanctuary of the Lord shall be made in Jeru- 
salem on Mount Zion.’ There is the same implica- 
tion in 2 En. (Slavonic Enoch) Ixv. 6 ff. : ‘When all 
creation visible and invisible, as the Lord created 
it, shall end, then every man goes to the great 
judgement, and then all time shall perish, . . . they 
(i.e. the righteous) will live eternally. ... And 
they shall have a great indestructible wall, and a 
paradise bright and incorruptible, for all corrupt- 
ible things shall pass away, and there will be 
eternal life.’ Again the renewal of creation appears 
in 2 Bar. (Apoc. Bar.) xxxii. 6: ‘For there will be 
a greater trial than these two tribulations when 
the Mighty One will renew His creation’; and in 
4 Eer. vii. 75: ‘Thou shalt renew the creation.’ 
The hope of an ideal city, too, finds frequent men- 
tion in Jewish literature, e.g. in Testaments of the 
Twelve Patriarchs (Dan, v. 12): ‘ And, in the New 
Jerusalem shall the righteous rejoice, and it shall 
be unto the glory of God for ever’; this is the 
earliest occurrence of the expression ‘New Jeru- 
salem,’ but here it simply implies the rebuilding of 
the old city. The idea emerges fully for the first 
time in 7 En. xc. 28, 29, where the pre-existence 
of the New Jerusalem is implied though not 
specifically assigned to the new house brought and 
set up by God Himself: ‘They folded up that old 
house. . . . And I saw till the Lord of the sheep 
brought a new house greater and loftier than that 
first, and set it up in the place of the first which 
had been folded up: all its pillars were new, and 
its ornaments were new and larger than those of 
the first, the old one which He had taken away, 
and all the sheep were within it? (cf. liii. 6), The 
heavenly Teenelen in 4 Ezra is described as ‘ the 
city that now is invisible’ (vii. 26), ‘a City builded’ 
(vili. 52, x. 27), ‘the [heavenly] pattern of her [the 
earthly city]’ (x. 49); its descent from heaven is 
mentioned in xili. 36 : ‘And Sion shall come and shall 
be made manifest to all men, prepared and builded, 
even as thou didst see the mountain cut out with- 
out hands,’ while its preservation in heaven is re- 
ferred to in 2 Bar. iv. 2-7: ‘This building now built 
in your midst is not that which is revealed with 
Me, that which was prepared beforehand here from 
the time when I took counsel to make Paradise, 
and showed it to Adam before he sinned, but when 
he transgressed the commandment it was removed 
from him, as also Paradise. And after these 
things I showed it to My servant Abraham by 
night among the portions of the victims. And 
again also 1 showed it to Moses on Mount Sinai 
when I showed to him the likeness of the taber- 
nacle and all its vessels. And now, behold, it is 
preserved with Me, as also Paradise.’ The idea of 
the new city as simply a purification of the old 
appears in J Hn. x. 16-19; ‘Destroy all wrong 
from the face of the earth. . . . And then shall all 
the righteous escape, and shall live till they beget 
thousands of children, and all the days of their 
youth and their old age shall they complete in 
peace. And then shall the whole earth be tilled 
in righteousness, and shall all be planted with 
trees and be full of blessing’; also in xxv. 1-6: 


‘This high mountain which thou hast seen, whose 
summit is like the throne of God, is His throne, 
where the Holy Great One, the Lord of Glory, the 
Eternal King, will sit, when He shall come down 
to visit the earth with goodness. And as for this 
fragrant tree. . . it shall be transplanted to the 
holy place, to the temple of the Lord, the Eternal 
King. Then shall they rejoice with joy and be 
glad, and into the holy place shall they enter ; and 
its fragrance shall be in their bones, and | shall 
live a long life on earth, such as thy fathers lived’ ; 
and again in Pss.-Sol. xvii. 25, 33: ‘And that he 
may purge Jerusalem from nations that trample 
(her) down to destruction’; ‘and he shall purge 
Jerusalem, making it holy as of old.’ Tobit men- 
tions the ideal city in 131-17; ‘For Jerusalem shall 
be builded with sapphires and emeralds and precious 
stones ; thy walls and towers and battlements with 
pure gold. And the streets of Jerusalem shall be 
paved with beryl and carbuncle and stones of 
Ophir.’ 

. Rise and development of the conception.— 
The Jews at first had no thought of any change in 
the present order of things: ‘ One generation goeth, 
and another generation cometh; and the earth 
abideth for ever’ (Ec 14); ‘Who laid the founda- 
tions of the earth, that it should not be moved for 
ever’ (Ps 1045); ‘The world also is stablished, that 
it cannot be moved’ (93! 961°) ; ‘He hath also stab- 
lished them [the heavens] for ever and ever’ (148°). 
The heavens and the earth formed an established 
order of things that would be eternal in duration. 
According to the prophetic teaching, the scene of 
the Messianic Kingdom was to be the present earth, 
and that Kingdom was to last for ever; cf. Is 1: 
‘And Iwill . . . throughly purge away thy dross, 
and will take away all thy tin: and I will restore 
thy judges as at the first, and thy counsellors as at 
the beginning: afterward thou shalt be called The 
city of righteousness, the faithful city’; Zeph 3! : 
‘But I will leave in the midst of thee an afflicted 
and poor people, and they shall trust in the name 
of the Lord. The remnant of Israel shall not do 
iniquity, nor speak lies . . . for they shall feed 
and lie down, and none shall make them afraid’ ; 
Jer 23; ‘Behold . . . I will raise unto David a 
righteous Branch, and he shall reign as king and 
deal wisely. . . . In his days Judah shall be saved, 
and Tel shall dwell safely ; 12; ‘ After that I 
have plucked them [the hostile nations] up, I will 
return and have compassion on them; and [ will 
bring them again, every man to his heritage, and 
every man to his land’; Ezk 37%: ‘I will place 
them [Israel], and multiply them, and will set my 
sanctuary in the midst of them for evermore. My 
tabernacle also shall be with them; and I will be 
their God, and they shall be my people.’ Is 2% 
(=Mic 41%): ‘The mountain of the Lord’s house 
shall be established in the top of the mountains, 
and shall be exalted above the hills; and all nations 
shall flow unto it... for out of Zion shall go 
forth the law, and the word of the Lord from 
Jerusalem.’ The advent of the Kingdom at first 
was to synchronize with the return from exile, but 
with that event the hopes of the people were not 
fulfilled. Haggai and Zechariah expected, how- 
ever, that whenever the Temple was rebuilt, the 
Messianic Kingdom would be ushered in (ef. Hag 
27-9, Zec 2)5), With Joel, who introduces us into 
the apocalyptic atmosphere, we find the same con- 
ception, as in the Prophets, of the eternity of the 
Messianic Kingdom with Jerusalem as its centre : 
‘So shall ye know that Iam the Lord your God, 
dwelling in Zion my holy mountain: then shall 
Jerusalem be holy, and there shall no strangers 
pass through her any more. . . . But Judah shall 
abide for ever, and Jerusalem from generation to 
generation ’ (37-18 2°), But this conception gradu- 
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ally underwent a change that can already be traced 
in two late passages of the OT, viz. Is 65"? 66%, 
where the scene of the Messianic Kingdom is no 
longer this present world but a new heaven and a 
new earth. Jerusalem will be transformed as the 
metropolis of the new earth, but not yet created 
anew as the New Jerusalem : ‘ For, behold, I create 
Jerusalem a rejoicing, and her people a joy. And 
I will rejoice in Jerusalem, and joy in my people: 
and the voice of weeping shall be no more heard in 
her, nor the voice of crying. There shall be no 
more thence an infant of days, nor an old man that 
hath not filled his days: for the child shall die 
an hundred years old, and the sinner being an 
hundred years old shall be accursed. And they 
shall build houses, and inhabit them; and they 
shall plant vineyards, and eat the fruit of them. 
. .. The wolf and the lamb shall feed together, 
and the lion shall eat straw like the ox: and dust 
shall be the serpent’s meat. They shall not hurt 
nor destroy in all my holy mountain, saith the 
Lord’ (6518-5), The two late passages above imply 
a gradual transformation of the world—moral and 
ee idea which probably betrays Persian 
influence (cf. T. K. Cheyne, Origin of the Psalter 
[BL, 1889], London, 1891, p. 405). 
is perhaps present also in Is 517°: ‘ And I have put 
my words in thy mouth, and have covered thee in 
the shadow of mine hand, that I may plant the 
heavens, and lay the foundations of the earth, and 
say unto Zion, Thou art my people,’ but if so, it is 
a foreign element adopted in eclectic fashion from 
Zoroastrianism (cf. B. Duhm, Das Buch Jesaia 
[= Nowack’s Handkommentar zum AT, iii.], G6ttin- 
gen, 1892, p. 359). Nowhere else in the OT is the 
Messianic Kingdom conceived of otherwise than as 
eternal on this present earth. The change is, how- 
ever, prepared for in certain post-Exilic passages, 
e.g. poetically in Is 516: ‘ Lift up your eyes to the 
heavens, and look upon the earth beneath: for the 
heavens shall vanish away like smoke, and the 
earth shall wax old like a garment, and they that 
dwell therein shall die in like manner: but my 
salvation shall be for ever, and my righteousness 
shall not be abolished’; also in 34%": ‘Their slain 
also shall be cast out, and the mountains shall be 
melted with their blood. And all the host of 
heaven shall be dissolved, and the heavens shall be 
rolled together as a scroll: and all their host shall 
fade away, as the leaf fadeth from off the vine, 
and as a fading leaf from the fig tree’; and finally 
in Ps 102”!-, which, however, may simply be a 
reflexion of the new conception from the Mac- 
cabean age (cf. C. A. Briggs, ICC, ‘Psalms,’ 
Edinburgh, 1907, ad loc.): ‘Of old hast thou laid 
the foundation of the earth; and the heavens are 
the work of thy hands. They shall perish, but 
thou shalt endure: yea, all of them shall wax old 
like a garment; as a vesture shalt thou change 
them, and they shall be changed.’ 

Outside the OT in the apocalyptic literature we 
have to look for the further progress of this con- 
ception. The gradual moral and physical trans- 
formation of the world that we have noticed as an 
adopted feature in Isaiah appears again, during 
the 2nd cent. B.c., in Jub. 1. 29 (above); also in 
iv. 26: ‘and Mount Zion (which) will be sanctified 
in the new creation for a sanctification of the 
earth; through it will the earth be sanctified from 
all (its) guilt and its uncleanness throughout the 
generations of the world’; ‘And the days shall 
begin to grow many and increase amongst those 
children of men till their days draw nigh to one 
thousand years, and to a greater number of years 
than (before) was the number of the days’ (xxiii. 
27); and once more in Zest. Levi, xviii. 9: ‘In his 
[the Messiah’s] priesthood shall sin come to an end, 
and the lawless shall cease to do evil.’ It was 
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during the stern days of the Maccabees that the 
change began to make itself felt with regard to 
the inappropriateness of the present world as the 
scene of the future Kingdom. The first trace of it 
meets us in J Hn, 1xxxili.-xc., which Charles dates 
before 161 B.c. (cf. R. H. Charles, The Book of 
Enoch, Oxford, 1912, Introd., p. lii). Here the 
centre of the Kingdom is no longer the earthly 
Jerusalem, but the New Jerusalem brought down 
from heaven (cf. 1 En. xe. 28,29, swpra). A puri- 
fied city is not enough; a new and heavenly city 
must take the place of the old and earthly city 
as the metropolis of the world-wide Messianic 
Kingdom. It is to be noted that this portion of 
the Book of Enoch is dated very shortly after the 
Book of Daniel and not long after 1 Enoch 
vi.-xxxvi., in neither of which does the New 
Jerusalem yet appear. The implication in the 
new idea, however, was not logically carried out 
until during the lst cent. B.c. There is mention 
in J En, xci. 16 of a new heaven but not of a new 
earth, but it is in 7 Hn. xxxvii.-lxxi. (94-64 B.C.) 
that we have for the first time the conception of a 
new heaven and a new earth consistently set forth. 
In 1 En. xlv. 4, 5 the idea is accepted in its entire 
significance implying the immortal blessedness of 
man: ‘And I will cause Mine elect ones to dwell 
upon it: but the sinners and evil-doers shall not 
set foot thereon’ (cf. Is 65%, where rather illogi- 
cally the wicked still live on the new earth). The 
author of the Parables (7.e. 1 Hn. xxxvii.-]xxi.) 
stands apart from his contemporaries in this new 
conception of the scene of the Messianic Kingdom 
and also apart from the writers of the lst cent. 
A.D., with regard to the duration of the King- 
dom; for while most other writers left behind 
the OT idea of an everlasting Kingdom and 
expected only a temporary one on the present 
earth, he holds to the eternal duration of the 
Kingdom, contributing the new and fruitful con- 
ception of a new heaven and a new earth as the 
scene of it. Itis here, therefore, in the apocalyptic 
literature that we find the immediate source of the 
Christian hope of a new heaven and a new earth 
which meets usin the NT. During the first seven 
decades of the lst cent. A.D., 7.e. up to the time 
of the destruction of Jerusalem, the prevalent 
thought was that of a temporary Messianic 
Kingdom with the earth as its scene, described 
sometimes in a very materialistic fashion, as in 2 
Bar. xxix. 5: ‘The earth also shall yield its fruit 
ten thousandfold and on each vine there shall be a 
thousand branches, and each branch will produce 
a thousand clusters, and each cluster will produce 
a thousand grapes, and each grape will produce a 
cor of wine.’ The spiritual change too in the 
members of the Kingdom seems to be wrought in 
a mechanical fashion, for sin disappears suddenly 
rather by Divine fiat than by any gradual process, 
in striking contrast to what we saw in Jubilees, 
Isaiah, and The Testaments of the Twelve Patri- 
archs. The duration of the temporary Kingdom 
appears in 4 Hzr. vii. 28,29 as 400 years, but in 
2 En. xxxii., xxxiii. as 1,000 years, to which the 
Christian view of the Millennium owes its origin. 
Even the thought of a temporary Messianic 
Kingdom is at times given up, especially after the 
destruction of Jerusalem, for the present earth is 
wholly unfit for the advent of the Messiah; a 
renewal of the world is felt to be necessary—a 
renewal that will be everlasting and incorruptible 
(cf, 4 Hzr. vii. 75). It is in these last decades of 
the Ist cent. A.D., after the earthly Jerusalem has 
gone, that the thought of the New Jerusalem re- 
appears as the centre of the renewed world to 
which all hopes are turned, and here we encounter 
the writings of the NT, which contain that sub- 
limest of descriptions of the New Jerusalem in the 
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Christian Apocalypse. The conception of the 
Millennium, or the reign of Christ for a thousand 
years on the present earth, with Jerusalem as the 
metropolis of this temporary Kingdom, occurs only 
in the Apocalypse (cf. Rev 20**), no place being 
found for it elsewhere in the NY. It is a concep- 
tion with an exclusively Jewish basis, but one that 
opens the way for the idea of a new era of blessed- 
ness, not on the present earth but in a renewed 
world; at the close of the Millennium the present 
order of things passes away—‘ And I saw a great 
white throne, and him that sat upon it, from whose 
face the earth and the heaven fled away; and 
there was found no place for them’ (Rev 201); 
‘And I saw a new heaven and a new earth: for 
the first heaven and the first earth are passed away’ 
(211). This is the scene of the final consummation, 
and the centre of it is no more the earthly Jerusalem 
or a purified Jerusalem, but the New Jerusalem 
that comes down from heaven—from God Hitself 
(v.2). It is the same city that the author of 
Hebrews, writing some time before the author of 
the Apocalypse, has in mind when he refers to 
Abraham, who ‘looked for the city which hath the 
foundations, whose builder and maker is God’ (He 
11°); it is ‘the heavenly Jerusalem’ (12%), the 
centre of that Kingdom ‘that cannot be shaken,’ 
for ‘yet once more will I make to tremble not the 
earth only, but also the heaven. And this word, 
Yet once more, signifieth the removing of those 
things that are shaken, as of things that have 
been made, that those things which are not shaken 
may remain’ (12°68), Even earlier in the century 
St. Paul has the same thought, not yet, however, 
developed, of the new city, ‘the Jerusalem that is 
above’ (Gal 4”), and the same idea is present when 
he says, ‘ Our citizenship is in heaven’ (Ph 3”). 

3. The description of the New Jerusalem (Rev 
21°-225).—The details of this sublime description 
are typically Jewish, but the thought is pre-emi- 
nently Christian. The earthly Jerusalem had 
been in ruins for a quarter of a century, Hadrian’s 
new city was not yet in existence, and the Chris- 
tian Seer had no thought of the possibility of 
rebuilding the old. The new city must come 
down from heaven to be a fitting abode for Christ 
and the saints. The Seer represents himself as 
being shown ‘the holy city’ from a high mountain 
by one of the seven angels (21% 1%), ‘Her light 
was like unto a jasper stone, clear as crystal: 
having a wall great and high; having twelve gates, 
and at the gates twelve angels ; and names written 
thereon, which are the names of the twelve tribes 
of the children of Israel: on the east were three 
gates; and on the north three gates; and on the 
south three gates; and on the west three gates. 
And the wall of the city had twelve foundations, 
and on them twelve names of the twelve apostles 
of the Lamb’ (vv.""'4). As in Ezekiel’s city, the 
twelve gates of the New Jerusalem bear the names 
of the twelve tribes—three names on each side of 
its foursquare order (cf. Ezk 48°35), But besides 
these, there appear twelve other names on the 
city wall; between each pair of gateways above 
the surface of the rock is a foundation stone, and 
each stone bears the name of an apostle. The 
same connexion of the twelve tribes and the twelve 
apostles appears in Mt 19%, where Jesus says of 
His disciples: ‘in the regeneration when the Son 
of man shall sit on the throne of his glory, ye 
also shall sit upon twelve thrones judging the 
twelve tribes of Israel.’ St. Paul has a similar 
thought when speaking of the Ephesians: ‘ Ye are 
fellow-citizens with the saints, and of the house- 
hold of God, being built upon the foundation of 
the apostles and prophets, Christ Jesus himself 
being the chief corner stone’ (Eph 22), The 
heavenly city is measured by the angel with a 





golden measuring rod (Rev 2175). ‘And the city 
lieth foursquare, and the length thereof is as great 
as the breadth: and he measured the city with 
the reed, twelve thousand furlongs: the length 
and the breadth and the height thereof are equal. 
And he measured the wall thereof, a hundred and 
forty and four cubits, according to the measure 
of a man, that is, of an angel’ (v.'). Moffatt 
translates: ‘he measured fifteen hundred miles 
with his rod for the City, for its breadth and 
length and height alike; he made the measure of 
the wall seventy-two yards, by human, that is, by 
angelic reckoning’ (Zhe New Testament: A New 
Translation, London, 1913). It is a huge cube, 
as high as it is broad and long, like the Holy of 
Holies in Solomon’s Temple (cf. 1 K 6%), only the 
measurements are hyperbolical. The wall is out 
of all proportion to the height of the city, but 
both heights, it ought to be noted, are multiples 
of twelve, the number of the tribes and of the 
apostles. 

Rey 2118-21; « And the building of the wall thereof 
was jasper: and the city was pure gold, like unto 
pure glass, The foundations of the wall of the 
city were adorned with all manner of precious 
stones. The first foundation was jasper; the 
second, sapphire; the third, chalcedony; the 
fourth, emerald; the fifth, sardonyx; the sixth, 
sardius; the seventh, chrysolite; the eighth, 
beryl; the ninth, topaz; the tenth, chrysoprase ; 
the eleventh, jacinth; the twelfth, amethyst. 
And the twelve gates were twelve pearls; each 
one of the several gates was of one pearl: and the 
street of the city was pure gold, as it were 
transparent glass’ (cf. also Is 54% and To 13%*), 
Similar lists occur in Ezk 28% of the precious 
stones with which the king of Tyre was covered, 
and in Ex 2817-20 3910-13 of the gems set in the 
breastplate of the high priest ; the latter are repro- 
duced in the Apocalypse evidently from memory, 
as the lists do not completely coincide. What was 
exclusively for the high priest’s breastplate is now 
for the whole city of the New Jerusalem—the 
foundation stones with the names of the apostles 
are brilliant with all manner of sparkling gems, 
and each gate consists of a single monster pearl. 

Rev 21”: ‘And I saw no temple therein: for 
the Lord God the Almighty, and the Lamb, are 
the temple thereof. And the city hath no need of 
the sun, neither of the moon, to shine upon it: for 
the glory of God did lighten it, and the lamp 
thereof isthe Lamb.’ The actual presence of God 
and the Christ in the City forms the sanctuary ; 
similarly in 2 Co 6'§ St. Paul says: ‘we are a 
temple of the living God; even as God said, I will 
dwell in them, and walk in them; and I will be 
their God, and they shall be my people’; only 
what St. Paul says of individuals the Seer says of 
the ideal city as a whole. Noneed in such a place 
for any created light, since the Divine presence is 
there illuminating all; its sun is the glory of the 
Father, and its lamp the glorified Son. There is 
here a fulfilment of the ideal in Is 60%: «The 
sun shall be no more thy light by day ; neither for 
brightness shall the moon give light unto thee: 
but the Lord shall be unto thee an everlasting 
light, and thy God thy glory... .’ 

Rev 21%"; «And the nations shall walk amidst 
the light thereof; and the kings of the earth do 
bring their glory into it. And the gates thereof 
shall in no wise be shut by day (for there shall be 
no night there): and they shall bring the glory 
and the honour of the nations into it: and there 
shall in no wise enter into it anything unclean, or 
he that maketh an abomination and a lie: but 
only they which are written in the Lamb’s book of 
life.” The traits are all found in Isaiah: ‘And 
nations shall come to thy light, and kings to the 
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brightness of thy rising’ (60%); ‘Thy gates also 
shall be open continually ; they shall not be shut 
day nor night ; that men may bring unto thee the 
wealth of the nations, and their kings led with 
them’ (v."); ‘henceforth there shall no more come 
into thee the uncircumcised and the unclean’ (52). 

The description closes in Rev 225: y.%: “And 
he shewed me a river of water of life, bright 
as crystal, proceeding out of the throne of God 
and of the Lamb, in the midst of the street thereof. 
And on this side of the river and on that was the 
tree of life, bearing twelve manner of fruits, yield- 
ing its fruit every month: and the leaves of the 
tree were for the healing of the nations.’ The old 
Jerusalem had been in a waterless region, but 
already Ezekiel saw ‘waters’ issuing out ‘from 
under the threshold of the house eastward,’ and 
falling into the Kedron valley, and finally making 
their way to the Dead Sea (cf. Ezk 47'“); and in 
Zec 148 there is the expectation that, when the day 
of the Lord cometh, ‘living waters shall go out 
from Jerusalem ; half of them toward the eastern 
sea, and half of them toward the western sea: in 
summer and in winter shall it be.’ In the New 
Jerusalem the source of the river is in the throne 
of God and the Lamb, and on its banks is the tree 
of life, the generic singular here going back to 
Gn 2°, though the representation has its origin in 
Ezk 47”: ‘And by the river upon the bank there- 
of, on this side and on that side, shall grow every 
tree for meat, whose leaf shall not wither, neither 
shall the fruit thereof fail: it shall bring forth 
new fruit every month, because the waters thereof 
issue out of the sanctuary: and the fruit thereof 
shall be for meat, and the leaf thereof for healing.’ 
A fragrant tree is mentioned in Enoch, xxv. 4f., 
which ‘no mortal is permitted to touch till the 
great judgement, when he shall take vengeance 
on all and bring (everything) to its consummation 
for ever. It shall then be given to the righteous 
and holy. Its fruit shall be for food to the elect : 
it shall be transplanted to the holy place, to the 
temple of the Lord, the Eternal King.’ For the 
Christian Seer, the river flows through the heavenly 
city and the leaves of the trees on its banks serve 
to heal the nations. 

Vv.5: ‘And there shall be no curse any more: 
and the throne of God and of the Lamb shall be 
therein: and his servants shall do him service ; 
and they shall see his face; and his name shall 
be on their foreheads. And there shall be night 
no more; and they need no light of lamp, neither 
light of sun; for the Lord God shall give them 
light: and they shall reign for ever and ever.’ 
The throne of God and of the Lamb takes the 
place of the Temple; there is nothing needed to 
symbolize the Divine Presence in the Heavenly 
City, for that Presence itself is visible. Nowhere 
else do we find it stated that there will be no 
temple in the New City. It is the climax of the 
Christian hope. The faithful shall see His face 
and abide with the Christ for ever. 

The whole description is in some respects still a 
material one, like the Jewish descriptions we have 
cited, but it soars above its Jewish basis and 
presents us with the ancient hope of the people 
of God glorified and transformed by the Christian 
Seer. 

LITERATURE.—R. H. Charles, The Apocrypha and Pseudepi- 
grapha of the OT in English, 2 vols., Oxford, 1913, Eschatology, 
Hebrew, Jewish, and Christian2, London, 1913; W. Bousset, 
Die Offenbarung Johannis$ (Meyer’s Kommentar zum NT, xvi.), 
Gottingen, 1906; H. B. Swete, The Apocalypse of St. John2, 
London, 1907; J. Moffatt, EG’, ‘Revelation,’ do., 1910. 

J. ROBERTSON BUCHANAN. 

NEW MOON. — The term veouyrvla or voupnvia 
(‘new moon’) as the name of a festal season occurs 
only once in the NT—Col 2%, It is not used as a 
purely chronological term. 








The Vulg., it may be observed, uses a simple transliteration 
(neomenia) in the passage named, as also in some other places 
(e.g. Is 113, Jth 86), whilst elsewhere it uses calendw as=‘ new 
moon’ (¢.g. in 1S 20). The usage is not altogether consistent, 
but a rough distinction is perhaps intended between ‘new 
moon’ as denoting a festival and as simply a note of time. In 
ancient times the beginning of the month was proclaimed 
amongst the Jews by the high priest or president of the Sanhe- 
drin when two witnesses had satisfactorily testified to the appear- 
ance of the new moon. The Romans had a parallel custom in 
the proclamation of the month by the Pontifex Maximus. Hence 
in this respect calende, the Roman name for the first day of 
the month (the day of proclamation), was a good Lat. equivalent 
for the Hebrew 7dsh-had-hodesh, or ‘new moon.’ Note also 
Tertullian’s use of neomenia when referring to the new moon 
as a festival (de Idol. 14), ‘In later usage voupyyvia signifies 
generally the first day of the month, even when, according to 
the calendar employed, the months did not begin with the new 
moon’ (Schiirer, HJ P m1. i. 377). 

The NT stands in great contrast to the OT in 
its paucity of reference to the ‘new moon.’ ‘New 
moon’ figuresin the OT as a familiar and important 
season in the time-scheme of Hebrew life (see 1 S 20, 
2 K 4%) with some holiday relaxations and customs 
associated with it. So was it with other peoples 
from earliest times. 

It would be to go beyond our limits to venture 
on a general treatment of the subject here. For 
this see, inter alia, the art. ‘New Moon’ by 
I. Abrahams in HDB. Still it may be said that a 
reference to the moon and its changes naturally 
and inevitably entered into the first attempts of 
primitive man to mark periods of time. After the 
immediate and primary distinction between day and 
night, arising from the regular appearance and 
disappearance of the sun, the recognition of the 
month as the period covered by the surprising and 
ever-fascinating phenomena of the moon’s phases 
marked an important step in advance. And when 
due study of the procession of the seasons and the 
attendant solar phenomena led to the measuring 
of a year, the moon-period lost none of its import- 
ance. The ancients, however, soon found them- 
selves confronted with puzzling problems in the 
effort to relate the months to the years. The fixed 
idea that every month must begin with the appear- 
ance of the new moon brought endless difficulties 
in its train. It took centuries to substitute the 
calendar month for the lunar month and secure as 
nearly as possible that the year should comprise 
twelve monthly periods preserving the same order 
of succession and a fixed correspondence with the 
seasons. 

We can understand, too, how primitive man must 
instinctively have made the reappearance of the 
moon after obscuration an occasion for festal re- 
joicing. Even now we feel the charm of the first 
sight of the delicate pale crescent inthe sky. And 
how natural it was that the celebration of the new 
moon should enter into the religion of nature- 
worshipping men, to whom the sun and moon 
were veritable gods and the terms ‘King of Day’ 
and ‘Queen of the Night’ more than poetic ex- 
pressions! (As to the latter, we must not forget 
that the moon was regarded amongst some people 
as a masculine deity, as the German der Mond bears 
witness. Grimm [Teutonic Mythology, ed. Stally- 
brass, London, 1882-88, ii. 704] quotes an old Norse 
incantation, calling upon ‘New Moon, gracious 
Lord’ [ef. art. ‘Moon’ in Chambers’s Hncyc. vol. 
vii. (1891)].) Traces of such deification are suffi- 
ciently present in the OT: see Job 31°, 2 K 23°, 
etc. ; whilst the phrasing of Gn 1"° in the creation- 
story surely echoes such conceptions. of more 
ancient days. 

The incorporation of the New Moon asa festival 
—both a holy day and a holiday—among Jewish 
feasts is best explained as the effort of monotheism 
to take up institutions already long existing, free 
them from objectionable features, and make them 
subservient to a worthier faith. Cf. the action 
taken by the Christian Church in relation to pagan 
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festivals (e.g. Yule—Christmas), overlaying them 
with new religious associations. 

When we consider how conspicuously the Sabbath 
figures in the NT, and what traces we have of such 
great annual feasts as Passover,and Pentecost, it 
is singular that, save for a passing reference in 
Col 2° and Gal 4!°, we have no hint that a monthly 
festival was still observed in apostolic times. We 
might have concluded but for these passages that 
the New Moon, so prominent in the OT, had fallen 
into desuetude. But in St. Paul’s phrasing in 
these two passages (especially Col 2'*) there re- 
appears the three-fold classification of Jewish feasts 
which had become fixed in post-Exilic times (see 
Ezk 45", ‘in the feasts and in the new moons and 
in the sabbaths’; ef. Ezr 3°). The classification 
plainly rests on the fundamental time-scheme : 
year, month, week (see also the particularly in- 
teresting grouping in Jth 8°: ‘the eves of the 
sabbaths, and the sabbaths, and the eves of the 
new moons, and the new moons, and the feasts 
and joyful days of the house of Israel’). St. Paul 
would not have spoken of ‘new moon’ and 
‘months’ were it not that, as we know, the pro- 
clamation of new moon and the attendant celebra- 
tions were still regular features of Jewish life. 
But it is a noticeable fact that whilst the Christian 
Church developed a system of festivals closely 
parallel to that of the Jews in some of its out- 
standing features (Sabbath, Passover, Pentecost), 
it provided no counterpart to the festival of the 
New Moon. 

In the 4th cent., it is true, we find St. Chryso- 
stom vigorously denouncing Christians for obser- 
ving the neomenia (Hom. 23: ‘in Kalendas’ or ‘in 
eos qui novilunia observant’—quoted by Joseph 
Bingham, Antiquities, XVI. iv. 17 [Works, new 
ed., vi. (Oxford, 1855) 226 n.]). He complains of 
their giving way to intemperance and excess and 
practising divination in the hope of good luck. 
The things he condemns, however, were pagan, 
not Jewish. There is no reason to suppose that 
St. Paul in deprecating the observance of seasons 
in this way had the thought of such disorderly 
practices in his mind. So far as divination, e.g., is 
concerned, its connexion with the new moon must 
be of very ancient origin. Babylon had her 
‘monthly prognosticators ’ (Is 47). Some quaint 
innocuous superstitions still lingering in folk-lore 
and connected with the first sight of the new moon, 
notions of good and bad luck attending thereon, 
no doubt have descended from some such ancient, 
far-off source. But Judaism has no trace of such 
features in the history of its New Moon celebra- 
tion. 

The Apostle is thinking of nothing but the 
observance of a system of times and seasons (the 
religious observance even) such as the Jews had, 
and its introduction into the life of the new com- 
munity. He is apprehensive (‘I am afraid’ [Gal 
411)) Jest harmful results should follow, imperilling 
their Christian liberty and bringing them under a 
‘yoke of bondage.’ The Epistle to Diognetus, iv. 
(early 2nd cent. ?) speaks disparagingly, if not 
contemptuously, of Jewish ‘superstitions relat- 
ing to the Sabbaths . . . and their fancies about 
fasting and the new moon,’ and shows that St. 
Paul’s warning was not lost upon Christians of the 
following generations. Still the Apostle’s own 
doctrine of liberty as touching the observance or 
non-observance of such seasons (see Ro 14) must 
not be overlooked ; and in Col 2'5, as Hort points out 
(Judaistic Christianity, Cambridge, 1894, p. 123), 
‘the ceremonial distinctions do not appear to be 
condemned in themselves: the Colossians are 
simply warned in a strain hardly different from 
that of Rom. xiv. not to allow anyone to ‘‘ judge” 
them in such,’ 





As to the mode of observing the day of the new 
moon in NT times, we know that (as in the case of 
other festivals) substantial changes had taken place 
as compared with what the OT reveals concerning 
earlier days. There was a time when, like the 
Sabbath, New Moon was observed by cessation of 
business (Am 8°) and labour, although no Penta- 
teuchal legislation provides for this. In the post- 
Exilic period this disappears except in the case of 
women. A faint and curious trace survives to this 
day in the fact that the Jewish house-wife, whilst 
freely discharging such domestic duties as cooking, 
makes a point of refraining from needlework and 
employments related to her personal convenience 
on the day of the new moon. Again, with the fall 
of the Temple, the appointed sacrificial rites 
(Nu 284) disappeared. At the same time the 
silver trumpets (Nu 10%, Ps 81°) ceased to sound. 
The only trumpet-blast that has since been heard 
in the synagogues of Jewry is that of the shdphar, 
which is still sounded on the great New Moon, 
‘the first day of the seventh month,’ z.e. the New 
Year’s Day of the civil year. It is pre-eminently 
a call to repentance. 

No doubt St. Paul knew the sound of the shéphar well; but 
there does not seem enough ground for suggesting, as Edersheim 
does, that Eph 514 (‘ Awake !’) was inspired by the thought of 
that call, or that in Eph 58 we have an underlying reference to 
the appearance of the new moon (The Temple: its Ministry 
and Services, London, 1908, ch. xv. p. 300f.). 


The synagogue prayers now used for New Moon 
reflect in some portions, notwithstanding changes 
introduced in later periods, the usage of the syn- 
agogue whilst yet the Temple was standing. The 
constant petition: that God will ‘establish a new 
altar on Zion’ so that ‘the burnt-offering of the 
New Moon’ may again be offered, is arrestive and 
may even seem patheticto a Christian mind. But 
all can feel the beauty of the prayer: ‘ Renew this 
month unto us for good and for blessing, for joy 
and gladness, for salvation and consolation, for 
support and peace, for pardon of sin and forgive- 
ness of iniquity.’ 

LITERATURE.—Besides the works alluded to in the article, see 
artt. ‘New Moon’ and ‘Time’ in HDB; ‘New Moon’ and 
‘Month’ in #Bi; ‘Festivals and Fasts (Hebrew)’ in ERE; 
‘New Moon’ in JE; J. Meinhold, Sabbat und Wocheim Alten 
Testament, Gottingen, 1905; E. Schirer, HJP 1. ii. [Edin- 
burgh, 1890] App. III. ; K. Wieseler, A Chronological Synopsis 
of the Four Gospels, Eng. tr., Cambridge, 1864, p. 401 ff. 

J.S. CLEMENS. 

NICANOR.—The name is Greek, but was prob- 
ably prevalent in Syria, as we find one of the 
generals of Antiochus Epiphanes called by it 
(2 Mac 8°). It is more than likely, therefore, that 
he was a Hellenist Jew of Syria. He is mentioned 
as one of the Séven in Ac 6°, a man of repute 
among the brethren, but we hear and know no 
more of him. W. A. SPOONER. 


NICOLAITANS.—The name signifies ‘ followers 
of Nicolas,’ as Nicolas=‘ conqueror of the people.’ 
They are mentioned twice in the NT (Rev 2° !°) as 
a party at Ephesus and also at Pergamum, whose 
tenets were similar, it seems, in the judgment of 
the writer, to those of Balaam (q.v.) in that they 
enjoined or Saas: laxity in ceremonial (the 
eating of food offered to idols) and in social morals. 
There is no reason to suppose that the Nicolaitans 
would have accepted this judgment as anything 
but an illegitimate inference from their principles. 
In the Apostolic Church, as ever since, two schools 
of thought were opposed to each other—that which 
was more Jewish in character and that which was 
more Greek. The former speaks in the Apocalypse 
of John and the latter in the Gospel of John, and 
the apocalyptic writer in condemning the other 
party, the Nicolaitans, states not what they held 
but what he thought their teaching must logically 
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end in. The word is probably a nickname, as are 
Balaam and Nicodemus. 

The party mentioned in the Apocalypse left be- 
hind them no historical trace, for there is no good 
reason for identifying with them the sect men- 
tioned by Irenzus, Hippolytus, Eusebius, pseudo- 
Tertullian, and Jerome. The last four of these 
writers merely repeat Ireneus, who in his turn 
seems to have been elaborating on his own un- 
supported authority the references in the Apoca- 
lypse (I. xxvi. 3); indeed, in one passage (III. xi. 
1) he asserts that the Nicolaitans had disseminated 
their heresy long before Cerinthus, and he makes 
their founder Nicolas, one of the Seven. Hippo- 
lytus (vii. 24) repeats Ireneus and adds nothing 
of his own, except that he emphasizes the Greek 
character of Nicolaitan teaching. Tertullian (de 
Prescr. 33) speaks of there being now ‘another 
sort of Nicolaitans,’ and he seems to identify them 
with the Cainites. By the 4th cent. the legend 
had grown, and pseudo-Tertullian (adv. Omnes 
Her. 1) bluntly assigns certain Gnostic specula- 
tions to the Nicolaitans. The Apost. Const. (vi. 8) 
originated the description of the Nicolaitans as 
being ‘falsely so called,’ and it is followed by 
the interpolator of the Ignatian epistles (Trail. 11 
and Philad. 6). Epiphanius (adv. Her. 25), 
Georgius Hamartolus (Chronicon, iii. 135), and 
Jerome (adv. Lucif. 24) carry on the tradition 
without adding toit. Clement of Alexandria, how- 
ever (Strom. iii. 4; ef. Eus. HZiii. 29), has an inde- 

endent tradition about Nicolas which vindicates 

is character. On the whole, all that the evidence 
justifies us in concluding is that the Nicolaitans of 
the ecclesiastical writers were among the Gnostics, 
that their paternity and distinctive doctrines are 
unknown, and that their identity with the party 
named in the Apocalypse is doubtful. 

W. F. Coss. 

NICOLAS.—Nicolas, one of the Seven appointed 
to look after the ministration of alms to the 
Hellenist widows, is described in the Acts as a 

roselyte of Antioch (Ac 6°). He comes last in the 
ist. This description of him is inserted because 
his admission to office in the Christian Church 
marks a step taken towards the extension of the 
Church to the Gentiles. As far as we know, no 
proselyte, i.e. convert to Judaism from the 
heathen world, had been given office in the Church, 
up to this point. A. Harnack (The Acts of the 
Apostles, Eng. tr., 1909, p. 172) quotes the descrip- 
tion of him as a proselyte of Antioch as a proof 
that this section of the Acts was probably derived 
from an Antiochene source—surely a very un- 
certain inference. On his supposed connexion with 
the Nicolaitans of Rev 2° see art. NICOLAITANS. 

W. A. SPOONER. 

NICOPOLIS (Nixérods, ‘City of victory ’).—In 
days of almost constant warfare, when many 
triumphs had to be commemorated, this was a 
favourite name for newly founded cities, T. Zahn 
enumerates no fewer than nine Nicopoleis (Introd. 
to NT, Eng. tr., 1909, ii. 53f.), of which one in 
Cappadocia, a second in Egypt, and a third in 
Thrace had some importance. Chrysostom and 
Theodoret took the last of these to be the place 
referred to in Tit 3. But by far the most famous 
Nicopolis was the city in Epirus which Augustus 
founded after the battle of Actium. He intended 
it to be ‘at once a permanent memorial of the 
great naval victory and the centre of a newly 
flourishing Hellenic life’ (T. Mommsen, Provinces 
of Rom. Empire, new ed., 1909, i. 295). It was 
laid out where the victor’s headquarters had been 
stationed just before the battle, at the narrowest 
part of the promontory which separates the 
Ambracian Gulf from the Ionian Sea. Augustus 
peopled it, after the fashion set by Alexander’s 


successors, by uniting the inhabitants of a large 
number of minor townships in one great urban 
domain. He made it a free city like Athens or 
Sparta, and instituted so-called Actian Games, 
which he put on the same level as the four ancient 
Hellenic festivals. Nicopolis became the foremost 
city of Western Greece, and (at some uncertain 
date) the capital of the new province of Epirus. 
Tacitus calls it wrbem Achaie (Ann. ii. 53, for the 
year A.D. 18), but Epictetus, its most famous 
citizen (born c. A.D. 60), speaks of an émirporos 
"Hrelpov residing in Nicopolis and governing the 
land (Diss. 11. iv. 1). 

It was natural that St. Paul should sooner or 
later think of this splendid Greco-Roman city 
and its neighbourhood as a field for evangelistic 
work. In an epistolary fragment which has been 
preserved, he bids Titus, who has been labouring 
in Crete, give diligence to join him at Nicopolis, 
as he has decided to winter there (Tit 322). nore 
MSS of the epistle (A and P) have the subscrip- 
tion, ‘It was written from Nicopolis,’ and these 
are followed by the Greek commentators (Chrys. 
Theod. e¢ al.) ; but the Apostle would have said dée, 
not éxe?, if he had been actually writing in the 
city. It has been generally assumed that St. Paul, 
after being acquitted by his Roman _ judges, 
resumed his labours in the East, and that his letter 
summoning Titus to Nicopolis belongs to this 
period. It has further been conjectured that the 
Apostle made his way, as he intended, to Nicopolis, 
and that his second arrest took place there (Cony- 
beare-Howson, St. Paul, new ed., 1877, ii. 571 f.). 
But the evidence for a release is far from convin- 
cing, and the question arises whether the Nicopolis 
episode can be fitted into his biography without 
this doubtful ‘final phase.’ In reference to Tit 
3f-, H. von Soden says: ‘ This is all intelligible 
in itself and asa part of the life of St. Paul, and 
the fulness of particulars gives an impression of 
authenticity’ (The History of Early Christian 
Literature, Eng. tr., 1906, 316). It seems 
certain that Titus’ work in Crete (Tit 15) cannot 
have begun till after the writing of 2 Cor., for he 
was occupied with the settlement of difficulties in 
the Corinthian Church. But St. Paul may have 
visited the island with his fellow-worker, and left 
him to labour there, shortly before his final visit to 
Corinth. As regards Ac 207, it has been suggested 
that the writer knew very little about the details 
of St. Paul’s life at the time to which this passage 
refers (A. C. McGiffert, A History of Christianity 
in the Apostolic Age, 1897, p. 41ln.), and a short 
campaign in Crete may well have been one of his 
activities during that period. On this hypothesis, 
the letter to Titus, in its original, comparatively 
brief form, must have been, written before St. 
Paul’s stay of three winter months in Corinth (203). 
Titus probably hastened, as directed, to Nicopolis, 
but some new turn of events prevented St. Paul 
from carrying out his purpose of wintering in that 
city, though he may have paid it a brief visit. 
Nothing is known about its actual evangelization, 
either at that time or later. After falling into 
decay, the city was restored by Julian; and Jus- 
tinian repaired the havoc wrought by the Goths; 
but in the Middle Ages it was supplanted by 
Prevesa, three miles to the south. Its ruins are 
extensive. JAMES STRAHAN. 


NIGER.—See SYMEON (SIMEON) CALLED NIGER. 

NIGHT.—See Day AND Nicutr, TIME. 

NOAH (Néc).—A number of didactic references 
to Noah are found in the Epistles. (1) He appears 


in the roll of ‘the elders,’ or men of OT times, who 
had witness borne to them on account of their faith 


92 NOBLE 


NUMBERS 





(He 11). ‘ By faith Noah, being divinely instructed | ‘most noble or excellent,’ is used by Claudius 


(xpnuaricbels) concerning things not yet seen, with 
reverential care (evAaBnels) prepared an ark to save 
his household’ (v.7). By his faith (6? 4s, which 
cannot refer to ‘ark’) he virtually condemned 
(xaréxpwev) the careless world, for his belief in the 
Divine warning threw other men’s lack of faith into 
strong relief, and his godly life demonstrated what 
theirs ought to have been and failed to be. He 
thus became ‘heir of the righteousness which is 
according to, or in consequence of, faith’ (ris kara 
mlorw dixacocvyns, a@ phrase which is thoroughly 
Pauline in significance though not quite in diction). 
Philo (cited by H. Alford, The Greek Testament’, 
iv. [1875] 213) notes that Noah is ‘the first in the 
holy scriptures who is expressly called righteous’ 
(dtkavos) ; but, while the poe is so designated 
at the very beginning of his history (Gn 6°; cf. 
Wis 104), the idea of the writer of Hebrews is 
rather that he became (éyévero) righteous by giving 
due heed to the Divine warning and building the 
ark in faith. 

(2) 1 Peter (3°) allegorizes, in the Alexandrian 
manner, the story of ‘the days of Noah, in which 
the ark was being prepared, wherein eight souls 
were saved through water’ (dvecd@noav 5V vdaros). 
Here ‘through’ may conceivably be instrumental, 
suggesting merely that the water bore up the ark 
and so saved its inmates; but this exegesis gives 
the imagination no striking symbol, or type, of 
that deliverance by baptism (immersion) to which 
allusion is made in the following verse. ‘Through’ 
is therefore rather to be taken as local, Noah and 
his family being conceived as escaping, when the 
flood has already begun, through the water into 
the safety of the ark. Though this conception is 
not based upon the narrative in Genesis, it is 
attested in the Rabbinical literature (F. Spitta, 
Christi Predigt an die Geister, 1890, p. 51). 

(3) 2 Peter (2°) says that God spared not the 
ancient world, but preserved Noah with seven 
others, a pregehe: of righteousness (dikaroodyns 
knpuxa). This designation suggests another addi- 
tion to the sacred narrative, a haggada@ to which 
there are many Rabbinical allusions, e.g. Bereshith 
fabba, xxx. 6. Josephus (Ané. I. iii. 1) refers to 
this tradition: ‘But Noah was very uneasy at 
what they [his contemporaries] did; and, being 
displeased at their conduct, persuaded them to 
change their disposition and their actions for the 
better’; and Clement (ad Cor. vii. 6, ix. 4), ‘Noah 
preached repentance, and as many as hearkened 
unto him were saved’; ‘Noah, having been found 
faithful, preached, by his ministry, regeneration 
unto the world.’ Cf. Theoph. Antioch. ad Auto- 
lycum, iii. 19, 129; Visto Pauli, 1. 1, and other 
passages collected in Spitta’s Der zweite Brief des 
Petrus und der Brief des Judas, 1885, p. 146. The 
Christian Sibyllines give a complete Sermon of 
Noah’s (Sib. Orac. i. 128 ff.). 

JAMES STRAHAN. 

NOBLE.—Two Greek words are thus translated 
inthe AV. (1) evyevzjs, ‘ well-born,’ ‘ of noble birth,’ 
and secondarily, as the natural outcome of that 
privileged condition, ‘of noble mind or spirit,’ is 
used in its primary sense in 1 Co 1, ‘not many 
noble.’ The negative phrase is not to be taken as 
if it meant ‘none’ (see J. Orr, Neglected Factors 
in the Study of the Early Progress of Christianity, 
1899, p. 99 ff.). In its secondary sense, it is applied 
to the Jews of Bercea, who were ‘nobler,’ i.e. of 
a better and more generous spirit, than those of 
Thessalonica ‘in that they received the word with 
all readiness of mind, examining the scriptures 
daily whether these things were so’(Ac17"). The 
use of the comparative does not imply that the 
Jews of Thessalonica had any nobility of spirit. 
(2) xpdrioros, ‘most mighty,’ or, asa title of honour, 


Lysias in his letter to Felix (23%); by Tertullus 
in addressing Felix (24°); and by St. Paul in 
addressing Festus (26%). The RV in all three 
instances translates it ‘most excellent.’ It was a 
title usually given to magistrates, and was re- 
garded as a high compliment. An appellation of 
Achilles was xparicros Eddjvwv (Soph. Phil. 3). 


JOHN REID. 
NOON.—See TIME. 


NOVICE.—The word occurs in the NT only in 
1 Ti 3° as a translation of vedgutos. A bishop is to 
be ‘not a novice, lest being puffed up he fall into 
the condemnation of the Pe he The word literally 
means ‘newly planted,’ and describes one recently 
converted to Christianity. It accords with the 
Pauline metaphor of ‘ planted’. (ctu¢uvro, Ro 6°) as 
indicating the Christian relation to Christ. The 
earlier Greek interpreters explained ‘neophyte’ or 
‘novice’ as ‘newly baptized’ (CZ, art. ‘ Neophyte’), 
as it was the custom to baptize converts immedi- 
ately after conversion. In later times, when con- 
verts were subjected to a period of instruction and 
probation, the term was still applied to them, 
though the more common designation was ‘ cat- 
echumens.’ Still later, the word was restricted to 
those who were on probation for entrance into some 
monastic or Church Order. The term of novitiate 
was usually not less than a year, and no one could 
be aici f on probation under the age of puberty. 
The word was used in connexion with the Eleu- 
sinian mysteries (M‘Clintock-Strong, Cyclopedia, 
art. ‘Neophyte’), and among the Romans for ‘a 
newly acquired slave’ (CE, art. ‘ Novice’; see also 
Deissmann, Bible Studies, Eng. tr., 1901, p. 220 f.). 

JOHN REID. 
NUMBER OF THE BEAST.—See APOCALYPSE. 


NUMBERS. — Introduction. — Even a casual 
reader of the Bible is struck with the fact that in 
many cases—not altogether exclusive of those in 
which the desire to state facts accurately may be 
presumed—a preference is given to certain numbers. 
He will observe particularly the frequency of the 
numbers 3, 7, 10, and 12, together with their 
multiples and even their fractions. In regard to 7, 
the ritual arrangements found in the Pentateuch 
would alone warrant the conclusion that this 
number was regarded as in some sense sacred. If 
we read that ‘God blessed the 7th day and sancti- 
fied it’ (Gn 28), and find that peculiar religious 
observances or customs with a religious basis 
attach, not only to the 7th day, but to the 7th 
month, the 7th year, and the 7x7th year,* we 
seem warranted in saying that, among the people 
of the Bible, 7 represents a mystic cycle of work 
and rest, within which God both accomplishes His 
purpose in the universe and co-operates with 
sanctified men. From the starting-point of such a 
preliminary observation, however, many questions 
arise, of which the principal are the following. (1) 
How far is the sanctity of particular numbers 
peculiar to the people of the Bible? Is its basis, 
so far as it may be traceable, to be found in nature 
or in religious theory or custom? If the latter, is 
the theory or custom borrowed from, or maintained 
in common_with, other peoples (Babylonians, 
Egyptians, Persians) with whom the Jews came 
into contact? (2) For what other numbers besides 
those named may amore or less similar prominence 
be claimed? (3) How far is the usage as to 
numbers, which is found in the OT or kindred 
Jewish literature, found also in the NT? The 
present article must be concerned with (1) and (2) 
only in so far as the answer to them is involved in 
the answer to (3). There can hardly be, even in 

* Lv 2324 2531. 8, 
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connexion with the Apocalypse of John, any idea 
of the NT writers borrowing directly from Baby- 
lonians, Egyptians; Persians, or, even in this refer- 
ence, from Greeks or Romans. If such foreign 
influences are found in the NT, they have come 
through the medium of the OT or kindred Jewish 
writings. The Apostolic Age is cosmopolitan in 
spirit, yet the ancestry which it owns is strictly 
Jewish. Among its writers are masters of Greek 
style like St. Luke and the author of the Epistle 
to the Hebrews, yet all the writers are men whose 
Bible was the OT. 

It is, however, the cosmopolitanism of the first 
Christian age and not its Jewish origin that lends 
interest to its practice as regards the symbolism of 
numbers. The degree in which this symbolism 
has passed into the age that begins with our Lord 
and His apostles offers an obvious standard for 
measuring its worth. 

Before proceeding to particulars, a general state- 
ment may be offered of the position of matters 
which they seem to indicate: the NT practice 
stands to that of the OT as the latter does to its 
basis in Babylon, Egypt, or Persia, except for what 
disturbance of the proportion may arise from the 
fact that a degree of affinity, both racial and re- 
ligious, exists between the people of the OT and 
that of the NT such as does not obtain between 
the Jews and the heathen neighbours or masters 
who most influenced them. The practice of em- 
ploying a particular number, where it is, by pre- 
sumption, at least approximately correct, or of 
choosing it, where the question of accuracy as to 
matter of fact does not arise, is taken over; but, 
except—and even here the exception is partial—in 
a book like the Apocalypse of John, the practice is 
unconscious. It may be true, e.g., that when a 
thoughtful mystic of the Apostolic Age used the 
number 3, he involuntarily thought of the Divine 
Being or Trinity ; it may be probable that when 
he used the number 4, he thought of the 4 direc- 
tions and, therefore, of the world. But tosay that 
3 was to the average Christian the number for God, 
or 4 the number for the world, or that even one in 
a hundred Christians thought, in connexion with 
3, of Babylonian or Egyptian triad-divinities * or 
of the alleged fact that every Babylonian divinity 
had its appropriate number, is to say what cannot 
be proved and is highly improbable. 

I, THE NUMBERS EMPLOYED IN THE APOCA- 
LYPSE OF JOHN.—1. Three.—The natural import- 
ance of this number is obvious. It is the lowest 
number to express several, or to denote something 
that has a beginning, middle, and end. It is the 
common number of a small deputation. It is the 
number of the possible dimensions of space, of the 
natural divisions of the physical cosmos (heaven, 
earth, and sea), of the day (morning, noon, and 
evening), of time generally (past, present, and 
future), and of the human person (body, soul, and 
spirit). 

It is a usual number to express the frequency 
that makes an action effective, and is a common 
number of members in a rhythmical sentence, or 
in a list of adjectives. Such uses are abundantly 
illustrated in the Bible asin other literature. The 
number is, moreover, of undoubted frequency in 
religious connexions: 3-fold invocation (Jer 22%, 
Is 6°), blessing (Nu 67") ; 3 great Feasts (Ex 23%) ; 
3 days, months, or years of waiting and preparation 
for an important event or action (Gn 40”, Ex Cas 
Gal 18); 3 times of prayer or repetitions of the 
same prayer (Dn 6% *, Mt 26% ||, 2 Co 12%). This 
prominence of 3 in other parts of the Bible makes 


* BE, Kautzsch denies the affinity in the case of the Babylonian 
and Greek trinities on the ground that these trinities arise from 
a division of territory among 8 originally independent divinities 
(PRES xxi. [1908] 598 ff.). 








its comparative preg ueney in the Apocalypse the 
more remarkable. ven where there is a clear 
indication of the Divine Trinity (Rev 14) or of the 
3-fold time-manifestation of the Creator-God (18) 
the numeral is not named. The fraction of the 
numeral, and 3 as a fraction of 12, are of more 
frequent occurrence than the numeral itself.* 
Comparing this state of the case with the fre- 

uency of 7 and even of 12 (see below) in the 

pocalypse, we seem warranted in doubting 
whether any kind of sacred significance necessarily 
attached to the number 3 even in the mind of the 
symbolists of the Bible. 

2. Seven.—Examples: 7 churches, spirits (14 ™ 
31), stars (11% °°), candlesticks (15), lamps (45), seals 
(5! 81), horns and eyes (5°), trumpets (8”), angels 
(8), thunders (10°), heads (12? 173), angels with 
pees (15?), vials full of the wrath of God (15’), 
<ings (171°). In view of this pervasiveness of the 
7 one need hardly refer to the 7 ‘spirits of God’ 
which invest Christ (3!) or to the 7 ‘heads of 
blasphemy’ on the Beast that is Antichrist (131) 
in proof of the fact that 7 is pre-eminently the 
number of perfection or completeness whether on 
the side of good or evil. The cogency of proof is 
augmented by the significance undoubtedly at- 
tached to the numeral next mentioned. 

3. Three and a half.—The actual numeral occurs 
only twice—‘3} days’ (11%). But in 124 we have 
the ‘time and times and half a time’ asin Dn 12’, 
and in 11** 12° 13° the same period—33} years— 
appears as 42 months, or (multiplying by 30) 1,260 
days. The use of the number both in Daniel (see 
footnote) and the Apocalypse proves that by a 
convention, certainly older, probably much older, 
than the Book of Daniel, and one in all likelihood 
not peculiar to the Jews, the number indicated a 
period of stress and tribulation that would be 
balanced by a period, of at least equal duration, of 
comfort and prosperity. If 7 represents the perfect 
work of God in mercy and judgment in relation to 
men (as well as the total work of creation) and, on 
the human side, the life of godliness with its twin 
ingredients of joy and sorrow, the fraction 3} fitly 
stands for the factor of the total that signifies 
God’s broken covenant and man’s broken hope (see 
Ps 90%, and, for its equivalent in the nobler apos- 
tolic faith, Ro 818, 2 Co 4%), 

4. Twelve and its multiples. However natural 
it may seem to think of the 12 signs of the Zodiac ¢ 
as the basis of the usage which gives prominence 
to this number in the Bible, it may fairly be 
doubted whether even such symbolists as the 
authors of Daniel and the Apocalypse ever had 
such a reference in their minds. Yet an indication 
of something of the kind has been found by Gunkel 
and others in the 24 elders of 44, whose origiu 


* Rev 87-12 918, where the fraction occurs eight times. Take 
these passages along with 1619 and 2113 where 3 as a fraction of 
12 occurs five times, and compare with 66 813 918 1613, showing 
four instances of the independent use of the number. 

+ How entirely an apocalyptic symbolist might be governed 
by the idea of 84 or the number appropriate to a period of dis- 
ciplinary tribulation appears particularly in ‘ Daniel’s’ manipu- 
lation of the 70 years of servitude in Babylon prophesied by 
Jeremiah (2511) in Dn 926ff-, The 70 years=70 weeks of years, 
and the 70 is divided into 7+62+1, in order that the one week 
of years may be halved so as to give 3} years as the period of 
the tribulation under Antiochus. 

{ In his very instructive article ‘Siebenzahl,’ in PRES xviii. 
810 ff., Zockler quotes the passage (BJ v. v. 5) in which Josephus 
asserts that the 7 lamps of the sacred candlestick indicate the 7 
planets, and the 12 loaves of shewbread the circle of the Zodiac. 
He argues conclusively that the use of 7 by the Babylonians 
is older than their astrology of the planets and rests on the 
division of the lunar month into 4 periods of 7 corresponding to 
the 4 phases of the moon. Josephus’ casual theories he char- 
acterizes as ‘shallow interpretations,’ which are to be repudiated 
as ‘idle Phantasieprodukte, without historical foundation.’ Yet 
these stray remarks of the Jewish historian are interesting as 
an indication that the questions of modern anthropology in 
relation to religion could arise even in a mind of the first 
Christian century. 
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might be a primitive astronomical conception, pre- 
sumably Babylonian, according to which the sun 
was surrounded by a circle of light each half of 
which contained 12 luminaries. Apart from the 
likelihood that any such association would have 
seemed to the prophet of the Apocalypse so much 
sanction given to idolatry, we have surely a hint 
of the true origin of the 24, so far as he is con- 
cerned, in 153, where the victors over the Beast and 
his image sing ‘the song of Moses the servant of 
God and the song of the Lamb.’ These victors 
and redeemed ones are those who are true to the 
religion of both the covenants. A symbolist would 
naturally reckon their representatives in the im- 
mediate presence of God as 12+12, 2.¢., the 12 
patriarchs or heads of the 12 tribes of Israel, and the 
12 apostles or heads of the Church. He expresses 
the same idea when he writes of 12 gates with the 
names of the ‘ 12 tribes of the children of Israel,’ and 
of 12 foundations of the wall in which were ‘the 
names of the 12 apostles of the Lamb’ (21) 4), 

Further examples: 144,000 (or 12,000 for each 
tribe) are sealed as the ‘servants of our God’ (74% 
141).. The number 12, with multiples and frac- 
tions, is used exclusively in the delineation of the 
Celestial City: 12 gates, angels; a cube of 12,000 
furlongs ; 12 foundations, precious stones, pearls 
(212%); 

5. Ten.—A natural importance attaches to this 
number. It is the number of fingers (5 +5) on the 
two hands—the natural means of reckoning between 
two traders who speak different languages. It closes 
the series of units and is the dominating number 
of the most natural system of reckoning. It is 
the number naturally chosen to designate a con- 
siderable number of persons or a short but not in- 
considerable period of time: ¢.g., 10 days’ tribulation 
for the faithful Church of Smyrna (2’°) ; 10,000 x 
10,000 and 1,000x1,000 are the number of the 
angels round about the throne (5"). Men without 
the seal of God are tormented by locusts for 5 
months (9°). The dragon has 10 horns, the Beast 
rising out of the sea has 10 horns and 10 crowns 
(12? 13). Similarly the woman on the scarlet 
Beast has ‘10 horns’ (177), which are explained 
to be ‘10 kings’ (17!). The devil is bound for 
1,000 years, while the martyrs of Jesus reign on 
the earth (2074). On the 1,000 years see art. 
APOCALYPSE, p. 78, note. The fraction »; occurs 
only in 11%. Its use in this passage suggests the 
negative side of the significance of the tithe-offering 
—viz. the part representing the whole. The 10th 
part of the city—7 out of 70 thousand inhabitants 
—perish, but the remnant ‘were affrighted and 
gave glory to God.’* 

6. Six.—Apart from the notorious three 6’s of 
the Beast in 131°, 6 occurs only once in the Apoca- 
lypse. In 48 the 4 Beasts, copied doubtless from 
Ezk 15", have 6 wings like the seraphim in Is 6°, 
and not 4 only as in Ezekiel. In connexion with 
1318, the suggestion has been made (see art. APOCA- 
LYPSE) that to a Jewish symbolist 6, as=7-1, 
might very well have the significance of that 
which resembles the Divine perfection but fails 
just when it seemed likely to succeed. The Beast, 
to which the Dragon gives its throne (132), and 
which therefore represents the rival of the Supreme 
God, has 7 heads, like the 7 spirits of God, which 
belong to Jesus Christ (3!), but on the heads are 
‘names of blasphemy.’ The Beast has the trap- 
pings of divinity ; only the reality fails. 

7. The number of the Beast.—The passage, Rev 
1318, is a Scripture instance of what is known in 

* It is curious that the multiple 40, so common in the number- 
schematism of Scripture to denote a period of disciplinary 
affliction or penitential exercise (e.g. Ps 9510, Kzk 46 2911-13, 1 § 
1718, Jon 34, Ex 2418), does not occur independently in the 


Apocalypse. The nearest approach to a reference is the ‘42 
months’ (instead of 34 years) of 112 and 135, 
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later Rabbinism as Gematria, or the mystic art of 
attaching values to names according to the numbers 
represented by the letters ane ates them. As 
both in Hebrew and Greek the letters of the 
alphabet were used to indicate numbers, the art 
could be pursued both by Hellenic and Palestinian 
or Babylonian Jews. For the various views re- 
garding the name (Greek or Hebrew) corresponding 
to 666, see art. APOCALYPSE. For a fuller account 
see G. A. Barton’s art. ‘Number’ in £81 iii. 
3434 ff. 


The calculation which gives the name ‘ Nero Caesar,’ 10p ])73 
(Neron Kesar), is as follows: 3=50; 1=200; 1=6; 3=50; p=100; 
p=60; 1=200—total, 666. In regard to the Hebrew notation 
it may be mentioned that the letters X to »=the units; ’ tos 
=the tens; p to n=the first four hundreds. n compounded= 
other hundreds. Thus p’n=500; 7’n=600; w’n=700; n’n= 
800; p’nn=900. The thousands are expressed by the letters 
for the units with two points placed above: R=1,000; 8=9,000; 
¥=10,000.* 


8. Four.—This number is naturally associated 
with the 4 directions of space. The 4 living 
creatures ({@a) ‘round about the throne’ in 4° are 
adopted from Ezk 1°. The principal difference is 
that the 4 faces (man, lion, calf,t+ eagle) are dis- 
tributed among the 4 {@a, instead of, as in Ezekiel, 
belonging to each. The reason seems to be that 
to the apocalyptist the main attribute of these 
ministers of the Divine presence is not, as with 
Ezekiel, their ubiquitousness, but rather their 
omniscience. Their place is round about a station- 
ary throne, but they are ‘full of eyes before and 
behind.’ 

It may fairly be doubted whether the apocalyp- 
tist attached any significance to the number 4 in 
this reference or to the variety of faces. Perhaps 
as in other places (see art. APOCALYPSE) he bor- 
rowed more than he used. The other instances of 
4 in the Apocalypse are: 4 angels standing at the 
4 corners of the earth holding 4 winds (7!; ef. 29), 
‘4 horns of the golden altar which is before God’ 
(918), 4 ‘angels bound on the river Euphrates,’ corre- 
sponding to 4 terms of destructive operation (hour, 
day, month, year) (9"*-), ‘the city lieth rerpdywvos’ 
(2116), It is perhaps only in the last instance that 
we are warranted in supposing that the apocalyptist 
attached any significance of faith to the numeral 4. 
It seems to be associated in his mind, if it does not 
actually express it, with the inconceivable mag- 
nitude, yet perfect symmetry, of the City of the 
Redeemed. 

9. Eight.—The significance of this number in the 
Apocalypse does not arise from its being a multiple 
of 4. It occurs twice in the ordinal form (171! 217°). 
The former passage—‘ the 8th’ that is ‘of the 7’— 
is interesting. Adopting the view that the person 
intended is Domitian, we see that the author or 
the final editor is governed by the idea that 7—the 
number of the ‘heads’ of the woman on the scarlet 
Beast (178)— ought to represent the number of 
genuine Roman Emperors,t who are allowed to 
maintain for a time a blasphemous rivalry to the 
King of kings. The 8th is a difficulty. The apoca- 
lyptist gets over the difficulty by thinking of him 
as Nero Redivivus. He is the 8th, yet still of 
the appointed 7, and he ‘goeth to destruction.’ 
This elongation of 7 so as to absorb 8 is not un- 
natural in a Jewish writer. One may compare the 


* On this and the very similar system of Greek notation see 
especially art. ‘Zahlen’ and kindred articles in E. OC. A. Riehm’s 
Handworterbuch des biblischen Altertums, 1884. 

t Ezk 119 LXX gives péoxos as in Rev 47, The translators use 
pooxos for no fewer than four Hebrew words: 18=‘a bull,’ 172 
=‘cattle,’ w=‘an ox or cow’ (the word in Ezk 119), bspsta 
calf’ (see Grimm-Thayer, s.v.). a 

t Galba, Otho, and Vitellius are excluded, and the 10 horns 
are not Emperors but kings, or kinglets, who receive power for 
one hour along with the Beast (1712), 
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8th day of the Feast of Tabernacles, which had 
come in practice to be the most important day, 
and is recognized even in the rubrics which make 
it clear that the legal Feast ended on the 7th day 
(Lv 23%: 36), 

40. Two and one.—Apart from association with 
other numbers (as in 9° and 112) and from the ‘2 
woes more’ (91), 2 occurs only in 11 * 1°, each time 

- in connexion with the ‘2 witnesses,’ the unnamed 
Moses and Elijah (115) of chapter 11. The witnesses 
are, therefore, Law and Prophecy. The author 
seems to use the numeral to convey the idea that, 
though God’s witnesses may be the least possible 
number (Nu 35%), their testimony will yet prevail 
to secure the destruction of blasphemers and mur- 
derers of the servants of God. 

The numeral 1 occurs in a significant sense chiefly 
in the ‘1 hour,’ signifying a very short time, which 
occurs five times (17!? 185 10 17. 19), 

Result.—Our survey of the Apocalypse would 
seem toshow that, except in the cases of 7, 34, and 
12, no consciousness of their being specially sacred 
underlies the usage of the writers in regard to 
numbers. The usage in reference to these numbers 
is, however, sufficient to show that the men of the 
Apostolic Age found nothing alien to their new 
faith in the mystic symbolism of numbers which 
they inherited from their Jewish ancestors and 
especially from the apocalyptic writers. From the 
fact, however, that this symbolism appears with 
definite intent only in one book of the NT, and 
even there but sparingly, we may fairly infer that 
no great currency was given to it in the Apostolic 
Church, and the apocalyptic books, other than the 
Apocalypse of John, which contain it, while un- 
doubtedly much read (see art. APOCALYPSE), were 
not considered of supreme worth or authority. The 
authoritative writers might take over the symbol- 
ism to a certain extent, but they did so almost 
unconsciously. Those who went further and made 
much of it might be then, as in subsequent ages of 
the Church down to our own day, interesting and 
edifying writers, but they did not rank with the 
authorities. 

This state of the case may best be illustrated by 
a survey of the practice, in this reference, of the 
other NT writers. 

Il. NUMBERS IN THE OTHER NT Books.—The 
examples given below are intended to represent 
cases in which the selection of the particular number 
or the mention of the particular number, presum- 
ably in accordance with fact, may reasonably be 
supposed to rest on ancient symbolical usage. 

i. THE GOSPELS.—1, Seven.—The genealogies in 
Mt 1#-, Lk 3% area clear instance of symmetrical 
arrangement on the basis of the number 7. To St. 
Matthew it seems important that the genealogy of 
Jesus from Abraham includes 3x14 generations 
(17). In the part of St. Luke’s genealogy which 
is comparable with St. Matthew’s neither names 
nor numbers agree; but the list from Adam to 
Abraham gives, inclusive of Abraham, 21 names. 
The total, inclusive of the ¢ermini (God and Jesus) 
is 77. The phrases ‘7 other spirits worse than 
himself’ (Mt 12®*- ||), the ‘7 demons’ that ‘came 
out’ of Mary Magdalene (Lk 8% ||), the ‘7 times’ 
and ‘70x7 times’ of Mt 187# show that the use 
of 7 to express a totality of good or evil (even 
thoughit might be, asin Mt 18"*-, immeasurable) was 
not confined to the symbolists of the first Christian 
age.* There is no likelihood that either our Lord 
or the Evangelists thought of the planet-divinities 
of Babylon, or of the 7 Amshaspands of good spirits 
of Persia, opposed to 7 spirits of evil, yet the 


* Instances in which, apart from mention of the numeral, a 
preference for it may be fairly considered implicit are the 7 
petitions in the Lord’s Prayer (Mt 69%-), the 7 parables of Mt 13, 
the 7+1 woes of Mt 2313t.. 





number comes to lip and pen involuntarily through 
a usage that may have its basis or confirmation 
there.* Again, in considering the accounts of the 
two miraculous feedings in Mark, chs. 6 and 7 ||, it 
is difficult to exclude the idea that the numbers 
employed, especially 7, 5+2, and 12, may 
have to the writers a certain sacred and sacra- 
mental significance. The sacramental association 
—apart from the numbers—is obvious in the nar- 
rative of the Fourth Evangelist (Jn 6), but is it 
not suggested even in the Synoptic account? The 
Divine supply is perfect (6+2 or 7). What is left 
of it may be as great as or even greater than what 
is taken (7 to 7, or 12to7). And where the company 
is largest most may be left. See especially the 
commentary on the double incident in Mk 7!4! (ef, 
Mt 16°), Ac 1. (filling of the vacancy in the 
apostolate), and 1 Co 155,t where ‘the 12’ is used 
of the company that was only 11, seem to imply 
that to the mind both of our Lord and the apostles 
the number 12 signified His intention and abilit 
to recover completely what was lost (Lk 19"; ef. 
with Mt 154. See also Jn 10° 17, Ac 267 [‘ our 
12 tribes’)). 

2. Three.—The chief instance of this numeral in 
a suggestion of sense other than strictly literal is 
that of the resurrection of our Lord on the 8rd day 
(Mk 10*4, ete.||; cf. Ac 10%, 1 Co 154). There is no 
reason to doubt either the definite prophecy or the 
definite fulfilment. It is not so easy to state pre- 
cisely the reason of the choice of the number. It 
has been customary to refer, for a proximate reason, 
to the influence of Hos 6?,§ and, for one more 
remote, to the ancient idea that the spirit hovered 
beside the body it had inhabited for 3 days, depart- 
ing on the 3rd day because in the decaying flesh it 
no longer recognized its own likeness. Perhaps 
only the former of these associations is worth more 
than mention. It may fairly be argued that St. 
Luke, St. John, and St. Paul thought of Hos 6? 
when they referred to the Resurrection on the 3rd 
day as taking place according to the Scriptures (Lk 
2448, Ac 101, Jn 2”, 1 Co 154), as this is the only pas- 
sage discoverable where the collocation of ‘ revival 
from the dead’ and ‘the 3rd day’ occurs.|| It is 
another thing, however, to ascribe such definiteness 
of emphasis upon the 3rd day to our Lord. Even 
if He thought of the passage in Hosea, He may 
have regarded the numbers 2 and 3 simply as the 
natural equivalent for a very short time that was 
yet a real interval. If one reckons in days, there 
can hardly be a shorter interval than one day. It 
is not surprising that after the event of the Resur- 
rection the more definite emphasis upon the numeral 
3 or 3rd became common.{] Other instances in the 

* Proof that the sacredness of 7 was,a subject of speculation 
among Jews of the Ist cent. may be found in Slav. En. xxx. 3. 
See also Josephus, Ant. 11. vi. 7, along with the parallel passage 
in BJ v. v. 5, cited above under I. 4, note. 

+ Other instances of 12, worth mentioning, are ‘the 12 legions 
of angels’ (Mt 265%), and the age of the child Jesus when He was 
found in the Temple (Lk 247). In regard to the latter, Josephus 
(Ant. v. x. 4) gives Samuel the same age when the Lord called 
him (1S 38), and pseudo-Ignatius (ad Magn. 3) makes Solomon 
12 when he delivered the famous judgment (1 K 3)6t), 

{ W. Taylor Smith notices that ‘the 12’ occurs twenty-two 
times in the Gospels (art. ‘Numbers’ in DCG@). ) 

§ Taken as an expression of real faith, not of delusive hope 
(see the Commentaries). The prophet’s faith for the holy 
nation, the Servant of God, decided, it might be supposed, the 
terms of our Lord’s faith for Himself as One ‘torn’ and 
‘smitten’ for their sins. 

| See E. A. Abbot’s Message of the Son of Man, London, 1909, 
ch. ix. There is also a reference in his 7'he Son of Man, Cam- 
bridge, 1910, p. 200 (Addendum on ‘The Third Day’). t 

4 The strongest argument, perhaps, in favour of distinguish- 
ing, in reference to the ‘8rd day,’ between Jesus and His re- 
porters, is that supplied by Mt 1240. This verse is an obvious 
gloss on the part of the Evangelist, who thinks that the ‘sign’ 
referred to is the death and resurrection of Jesus, and naturally 
finds the point of comparison between Him and Jonah in the 
‘3 days.’ He is not disturbed by the fact that in Jonah’s case 
there are ‘3 nights’ as well(Jon 117). The sign intended by our 
Lord is that explained in y.4!. 
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Gospels in which some kind of symbolica]l meaning 
may lurk in the fact or mention of the number 
3 are: ‘3 measures of meal’ (Mt 13%), ‘these 3’ 
(Lk 1055), ‘these 3 years’ (137), ‘3 temptations’ 
(Mt 4%), 3 agonized prayers (26°74 44\|; cf. 
2 Co 128), 3 denials ont charges of Simon Peter 
(Mt 265°: || Jn 211%). Of these perhaps the most 
relevant are the 3 temptations of Jesus and the 3 
years of patience with the barren fig-tree. In both 
instances the number may be suggested by 33 as 
the common apocalyptic number for a period of 
trial or probation. In regard to the 153 of Jn 21 
Calvin has perhaps said the last word : ‘ Quantum 
ad piscium numerum spectat non est sublime aliquid 
in eo queerendum mysterium’ (Com. adloc.). ‘Peter 
never landed a haul of fish without counting them ’ 
(M. Dods, in EGT, London, 1897, ad Joc.). 

3. Three and a half appears instructively in Lk 
4% (cf. Ja 517). The addition of the 34 to the 3 of 
1 K 18! is evidently due to apocalyptic tradition. 

ii. THE ACTS OF THE APOSTLES.—Apart from 
the instances already referred to, the most relevant 
seem to be: 7 deacons (6°), 7 ‘sons of one Scevaa 
Jew,’ using the name of Jesus (1914), the 3 forties 
in the history of Moses and the Israelites (7%: %- *), 
3 days without sight and food (99), ‘4 corners of 
the earth’ (101). 

lili, THE PAULINE EPISTLES. — 1. Oratorical 
rhythm.—It occurred to the present writer* to 
study the rhetorical sentences of St. Paul with the 
view of discovering whether any sort of preference 
was given to particular numbers in lists of words, 
phrases, or sentences. The investigation seems to 
show that if a preference, instinctive or conscious, 
is given to any number above another, it is rather 
to 5, 3, or even 6, than to7. Thus in Ro 8” there 
are 5 steps (including the terminus a quo) from 
‘foreknowledge’ to ‘glory,’ in Ro 10! the 
number from ‘call’ to ‘sent’ is 5. St. Paul would 
rather speak ‘5 words with understanding than 
10,000 in a tongue’ (1 Co 14%). The grace in 
which the Corinthians abound and the things they 
are to put up with are 5 (2 Co 87 11%). There are 
5 things to be mortified (Col 3°), 5 things to be put 
off, and 5 to be put on (with love as 6th) (Col 3%: 12), 
5 good works of a widow (1 Ti 5). 

Instances of 3, single or multiple, are ‘faith, 
hope, love, these 3’ (1 Co 131%), the 9 fruits of the 
spirit in Gal 5%, The rhetorical questions at 61 
are 3. In the remarkable passage 2 Co 6% the 
phrases beginning with é are 18, those beginning 
with 6:4 are 3, while the adversative phrases begin- 
ning with ws are 7. 

In the passage in Romans already alluded 
to (857) the number from ‘tribulation’ to 
‘sword’ (v.%) is 7, and at 2 Co 74 there are 7 
exhibitions of sorrow. But, on the other hand, 
the number is absent where we might most expect 
it. Thus the weapons of the spiritual warfare in 
oe 6% are 6, and the things to be thought on in 
Ph 48 are also 6 (cf. 1 Ti 412 64), 

Rhetorical examples of 4 are: Eph 6! (4 powers 
to be resisted), Ph 3! (4-fold description of the 
enemies of the Cross), 2 Ti 316 (the profit of Scrip- 
ture in 4 particulars), 24-3 (a faithful saying in 4 
conditional clauses), 2” (4 things to follow after). 

2. Symbolical suggestion.—A part from rhetorical 
connexions it would appear that the numbers 3 
and 4 occur most frequently, if also in part uncon- 
sciously, in a sacred connexion. In 2 Co 134 we 
have the trinitarian benediction, and in the 
descriptions of God and the company in heaven a 

reference seems to be given to the number 3 (1 Ti 
17 §*'), Along with the 3 graces (1 Co 13") may 
be placed the 3 gifts (2 Ti 1’). On the other hand, 
in the usual form of greeting there is no reference 





* Unaware at the time that Zéckler had carried out the same 
idea in his art. ‘Siebenzahl’ in PRE® xviii. 310 ff. 
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Spirit, but only to ‘God our Father’ 
and the ‘Lord Jesus Christ’ (Ro 1’ and all the 
Epistles to Churches except Galatians). In all 
but the three Pastoral Epistles the ingredients of 
the blessing are 2 (grace and peace), in the 
Pastorals they are 3 (grace, mercy, and peace). 
The better text, however, in Tit 14 omits é\eos. 
The apocalyptic suggestions in the ‘3rd heaven’ 
of 2 Co 122, and in the 4 dimensions of the im- 
measurable in Eph 318, should be noticed. 

iv. THE EPISTLE TO THE HEBREWS.—The ora- 
torical style of this book, where the clauses and 
phrases are more carefully balanced than in St. 
Paul’s writings, would lead us to expect a prefer- 
ence for the perfect number 7. But here, as in 
the Pauline Epistles, other numbers (e.g. 5 and 6) 
are just as frequent. Thus in 11* there are 7 
from ‘Gideon’ to ‘the prophets’; in 12%, 7 things 
to which ‘ye have not come.’ But, on the other 
hand, in 7? we have a 5-fold description of the 
King of Peace; in 7%, 5 adjectives describe the 
High Priest, Christ ; in 6% we have the ‘founda- 
tions’ of Christian faith in 6 particulars; in 12”, 
there are 8 or, reckoning ‘Mount Zion’ and the 
‘city of the living God’ separately, 9 things to 
which ‘ye have come.’ This is the more remark- 
able that the author seems, pretty clearly, to 
associate a mystical significance with the number 
7 (44). 

v. THE EPISTLE OF JAMES.—In 3” there are 7 
attributes of the wisdom that is from above; in 
517 we have, as in Lk 4”, 34 for the 3,of 1 K 17}. 

vi. THE SECOND EPISTLE OF PETER.—In 15", 7 
virtues are evolved from faitli; in 25, we have 
‘Noah the 8th person’ (AV). According to Gn 5, 
however, Noah is the 9th or, according to the 
reckoning followed in Jude, the 10th from 
Adam. The supposition may be hazarded that 7 
generations had come to be regarded as the measure 
of the world before the Flood. The ‘8th person’ 
begins the new world. In 38, 1 day is mentioned 
as the shortest period and 1,000 years as the longest 
(cf. Ps 904). 

vii. THE First EPISTLE OF JOHN.—In the 
Johannine style the sentence of 3 clauses prevails: 
e.g. 1° 8 et passim. For examples of words and 
short phrases cf. 2!° 318, and especially 5° (the 
‘3 that bear witness on earth’). 

viii. THE EPISTLE OF JUDE.—In v.'! we have 
‘the 7th from Adam.’ The number is obtained 
by reckoning Adam one of the 7 (ef. Gn 538), 
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L. A. MUIRHEAD. 


NURTURE.—See CHASTISEMENT. 


NYMPHA, NYMPHAS.—In Col 4% (AV) we 
read, ‘Salute the brethren which are in Laodicea 
and Nymphas and the church in his house.’ The 
proper name is found in the accusative case Nuugar, 
and may be masculine (Nuu¢av) or feminine 
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(Nippav). The feminine form Nippay is Doric for 
Nopony, and Lightfoot (Colossians, p. 242) thinks 
it ‘in the highest degree improbable’ that such a 
Dorie form should occur here ; but similar forms 
occur in Jn 11° and Ac 9%, while the contracted 
masc. accus. Nuudav for Niypada is very rare. 
The question is complicated by a variety of 
readings in the following clause. There is strong 
evidence for the reading ‘her’ house (atrfs), which is 
adopted by WH, RVm, Tr mg., and Ln; while T, 
Tr, L, and RV read ‘their’ house (aivav). If the 
correct-form be ‘her house,’ then the name is 
cee and the bearer a woman of Laodicea in 
whose house @ number of Christians met for 
worship. If this be the true solution, then Nympha 
was a woman of the same type as Prisca at 
Rome (Ro 16*), or Lydia at Philippi (Ac 164). The 
reading ‘ his house’ (atro#) is found in several good 
MSS—DFGKL; and if this be accepted, the 
naine is Nymphas, which would probably be a 
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contracted form of Nymphodorus, as Artemas for 
Artemidorus, Zenas for Zenodorus, and Theudas 
for Theodorus. The form Nymphodorus is found 
by no means infrequently, while Nymphas on the 
other hand occurs seldom. Other names of which 
Nymphas might be a contraction are suggested by 
Lightfoot, viz. Nymphius, Nymphicus, Nymphi- 
dius, Nymphodotus, the first and last being most 
common. ‘The reading ‘their house’ leaves the 
form of the name uncertain and is probably due to 
a change made by a scribe who included ‘ brethren ’ 
in the reference, while a scribe might alter the 
fem. atrjs to atro? under the assumption that a 
woman could not be referred to in this way. The 
more difficult reading (airs) is probably the correct 
one in this case, and if so, a woman, Nympha, is 
meant by the Apostle. 

LiteRATURE.—J. B. Lightfoot, Colossiansiand Philemon2, Lon- 


don, 1876, p. 242; A. S. Peake, in EG7, ‘ Colossians,’ do., 1903, 
p. 547. Artt. in HDB and EBi, s.v. W. F. Boyp. 


O 


OATH.—An oath may be defined as an assertion 
that a statement is true (Germ. assertorischer Hid) 
or shall be true (promissorischer Hid), or a promise 
of loyalty and fidelity, made binding by invocation 
of the Deity, or of some person or thing revered or 
dreaded. e motive for telling the truth may be 
regard for what is thus invoked (¢.g. the honour of 
God) or the fear of avenging punishment. It is 
generally held that the latter thought is dominant 
and determinative, even when only implicit. In 
an adjuration one person states the terms of the 
oath and another accepts it, thus owning the 
solemn sanction invoked by the first party as the 

ound and guardian of the truth he vows to tell. 
The other use of the ambiguous words ‘oath,’ 
‘swear, viz. for meaningless profanity of speech, 
does not immediately concern us, in spite of Mk 
142 (EV) (see LP iii., art. ‘Oath’). An oath in 
the primary sense guarantees truth-telling under 
necessity, and, like the ‘necessary’ lie (Notlige), 
belongs at best to the higher, and too frequently 
to the lower, casuistry. A NT example of the 
latter, which Jesus vigorously denounced, occurs 
in Mt 23%, On such casuistry, irreverence is a 
close attendant. To the present writer it appears 
that the customary views on this subject need 
considerable revision if they are to be harmonized 
with the Gospels, with justice to certain ‘sects’ 
(Quakers, Mennonites, ete.), with practical experi- 
ence of the law-courts, and with the possibility 
that even of a thing which is ‘woven into the 
common law’ it may be necessary to say, in 
Milton’s words (Of Eeformation touching Church 
Discipline, 1641, p. 78): ‘Let it weave out 
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in. 
“eT he chief NT passages concerned are Mt 5**-*, 
where Jesus gives the command, ‘Swear not at all,’ 
and the parallels in 23%” and Ja 5. It is main- 
tained by Zahn and others, with much probability, 
that St. James has here preserved the original 
words of Jesus in a purer form than St. Matthew 
(T. Zahn, ‘ Matt.,’ in Kommentar zum NT, 1903ff., 
p- 244). The chief grounds for this view are :— 
(1) that certain ancient writers quote the first part 
of Mt 5% as it now stands, but substitute Ja 5” 
for St. Matthew’s ending ; (2) that some of these 
writers appear not to have known this Epistle, and 


better than Mt 5%; (3) that Ja 5’? is free from an 
apparent inconsistency which attaches to Mt 5%, 
for Jesus has been urging that His followers should 
keep to the simplest possible form of affirmation, 
and ;‘ yea, yea’ is not strictly that; the second 
‘yea’ seems almost a vain repetition. On the 
other hand, Ja 5 may possibly be secondary ; for 
instead of ‘Let your ‘‘ yea” be (a reliable and un- 
adorned) ‘‘ yea” and your “‘nay,” “nay,”’ it may 
be rendered : ‘ Let yours be the ‘‘ yea, yea,” ‘“‘nay, 
nay” (enjoined in Mt.).’ Further, while St. 
Matthew’s double ‘yea’ can scarcely be defended 
(but see H. H. Wendt, The Teaching of Jesus, 
Eng. tr., 1892, i. 269) as securing clearness—for 
what illumination does the repetition convey ?— 
yet the emphasis added by the second word is by 
no means extreme, and Jesus may therefore have 
used it ; it falls short of the ‘ verily’ which He used 
so often. However this may be, the two passages 
yield the common and unmistakable general prin- 
ciple of a characteristic Christian simplicity and 
moderation of speech. This is further enforced 
by the words, ‘Swear not at all’ (uy ddws), Any 
exceptions to this strongly exclusive phrase must 
bear the burden of proof, and to apply it strictly 
in the meantime is the only natural course, and 
the precise reverse of ‘hair-splitting’ (T. Keim, 
Jesus of Nazara, Eng. tr., iii. [1877] 314). This 
strictness is made still more binding by the parallel 
in St. James: ‘nor by any other oath.’ The for- 
bidden oaths specified in Mt 5*** are illustrations 
only—selected, not exhaustive. The ground of 
the prohibition is the link with God which in the 
thoughts of our Lord’s hearers (ch. 5) and also in 
the teaching of the Pharisees (ch. 23) had been 
snapped; this He replaces with reiterated em- 
phasis. These evasive or frivolous oaths are 
condemned expressly because, in principle, the 
name of God is involved in them. The main 
appeal in both chapters is, as J. Késtlin (in PRE* 
v. 239f.) has already maintained, an appeal to 
reverence, though this is indissociably combined 
with the demand for veracity. All false swearing 
amounts indirectly to profane swearing. For it 
must be irreverent either because God’s presence 
is invoked in order to make a lie more credible, or 
else because men adopt a formula (as in Mt 5 and 


therefore they and St. James will have derived | 23) which seeks to exclude Him while the lie is 


these words from a common source, older and 
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told. The ‘evil’ which is the source of ‘ whatso- 
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ever is more than’ a simple affirmation consists of 
casuistry and irreverence alike. 

That Jesus is not attacking untruthfulness alone 
is further shown by this, that He offers His teach- 
ing as a conscious correction of that which had 
been given to the ancients, viz. that vows or oaths 
by God must be kept (cf. W. C. Allen, ICC, ‘St. 
Matthew,’? 1912, p. 53). If Jesus meant that the 
oath by God should be left standing (so Keim, op. 
cit. p. 311f.) in the interests of veracity, He only 
confirmed the OT. Moreover, if that were His 
only object, then instead of ‘Swear not at all’ (for 
one cannot evade the reference to God), He would 
have needed to say, ‘Never let any matter of 
importance be settled without an oath, and that 
directly by the name of God.’ 

Wendt (op. cit. p. 269f.) and others hold that 
the oath is ‘of the evil’ because it implies that 
the truth need not be told on other occasions. But 
that seems to imply that the oath itself is not ‘of 
the evil,’ but a highly commendable act of excep- 
tional virtue. It is true that oaths on special 
occasions encourage a double standard of truth- 
fulness. This is, indeed, denied in a vigorous 
article by W. C. Magee (CR xlix. [1886] 1 ff.), 
in which it is maintained that oaths are only a 
forcible reminder of a duty which applies equally 
at other times; but the oath actually uttered by 
witnesses always concerns itself quite specially 
with the particular case under trial. Yet this 
limitation of the veracity due outside the oath 
cannot be the chief evil im the oath. That chief 
evil, so far as it is lying at all, must be lying which 
is committed in and under the oath; and this is 
not merely nor chiefly unveracity ; by it a despite 
is done to God which seems to have been, in the 
judgment of Jesus, an additional and greater sin. 
Now the admissions of writers of all views show 
that a very large proportion of those who have 
strong motives for untruth will not be deterred by 
any oath that can be devised (cf. Magee, op. cit. 
p. 3). In any case, their testimony will be false, 
and thus a certain irreverence will be implied in it, 
but only remotely ; the requirement of an oath 
will simply make it far more pointed and direct ; 
for it is known beforehand that a large number, if 
they take an oath at all, will commit perjury; 
moreover, few of these perjuries will be investi- 
gated, and the number punished will be negligible. 
At the other end of the scale are those who would 
tell the truth under any circumstances—the earnest 
Christians whom the oath only forces into a certain 
lowering of tone, and the high-minded unbelievers 
who, when the case is over, will have been truthful 
in everything except in the oath by which their 
truthfulness is ‘ensured.’ And with both of these 
undesirable results the name of God will be con- 
cerned in a way which is at least indelicate. 

The ideal of Jesus is clear. A man is to be so 
truthful that his possible untruthfulness need not 
be reckoned with, and therefore he will take no 
oath, nor be asked to take one. Butif men will 
not always trust him, owing to the general lack of 
trustworthiness, is he or is he not to submit to this 
indignity (cf. Clem. Alex. Stromata, vii. 8, and 
Kant’sepithet ‘State blackmail’ or ‘civil extor- 
tion’ [diirgerliches Erpressungsmittel] in Die Reli- 
gion innerhalb der Grenzen der blossen Vernunft, 
1793, p. 226; Eng. tr., 1838), in which he will 
feel that God is implicated? It may be said that 
this surrounding ‘evil’ of the world would make 
only the demanding of the oath to be wrong, not the 
taking of it. But any submission to or compromise 
with the ‘evil’ can be regarded as an unworthy 
surrender, and as itself evil. Another vital point 
is the shrinking attitude towards God which is 
taken in the oath by the explicit or implicit invo- 
cation of His powers of punishment. The question 
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arises whether that is a Christian or a sub-Christian 
conception of Him ; whether the Christian does not 
tell the truth, in the ordinary course, from far 
higher motives ; and whether, by suddenly accept- 
ing an official injunction to ‘believe and shudder’ 
before Him whom he is usually permitted to love, 
he does not do an injustice to God and to himself. 
Magee admits that the oath has lost its power in- 
creasingly with the decline of superstitious dread 
(op. cit. p. 13f.), and Késtlin admits that the 
non-swearing sects have been influenced largely by 
a reverence and delicacy which lie upon the un- 
spoiled Christian spirit like bloom. j 

In face of all this, can the oath be re-instated by 
the actual practice of Jesus or of St. Paul? In the 
case of the latter, ‘the disciple is not above his 
master’ (see Barclay, quoted by A. Tholuck, 
Sermon on the Mount, Eng. tr., 1860, p. 261); and 
apart from that, the actual examples of assevera- 
tion in his Epistles are not very convincing (see 
H. Weinel, St. Paul, Eng. tr., 1906, p. 358, and 
C. H. Watkins, St. Paul’s Fight for Galatia, 1914, 
pp. 108, 159f.). This is especially evident at 
1 Co L416, which, in view of the ‘I thank God,’ 
reveals a strange lack of clarity ; and, where the 
witness is himself uncertain, strong expressions of 
affirmation and invocation can but add to the 
difficulties. 

As to Jesus, it is curious that Mt 26°-© should 
be thought so conclusive. There are two important 
variations in the Synoptic accounts, thus : 


Mt 26638. Mk 1461f. «Lk 22678 


I adjure thee by Art thou the Art thou’ the 
the living God, that Christ, the Son of Christ? Tell us. 
thou tell us whether the Blessed? 
thou be the Christ. 


Thou hast said. Tam. If I tell you, ye 


will not believe. 


For the adjuration, we have the authority of 
St. Matthew alone ; and an adjuration would not 
in any case be an ordinary oath. If one who is 
‘adjured’ does not, by one explicit word, say that 
he makes the adjuration his own, it remains the 
utterance of the other party only, and no one can 
prove that he answers, or answers truly, because 
of it (see HDB, art. ‘Adjure’). The Jewish use of 
‘Amen’ in acceptance of an adjuration is often 
appealed to as if it occurred here (see Tholuck, op. 
cit. p. 254), but Jesus said no such word. He 
makes reference only to the question asked Him, 
not to the adjuration in itself. And is that reply 
explicit? According to St. Mark, He answers, 
‘I am (the Messiah)’; but probably St. Mark is 
secondary here, for Messianic utterances are 
usually the more confident the later they are.* 
Moreover, ‘I am’ can be understood as St. Mark’s 
interpretation of ‘Thou hast said,’ but not vice 
versa. J. Weiss has argued with much force that 
Jesus could not, to any purpose, answer either ‘yes’ 
or ‘no’ (Schriften des NT”, i. [1906] 393 £., 516 f.; ef. 
W. C. Allen on Mt 26® [op. czt. p. 283 f.] and Swete 
on Mk 148 [S¢. Mark, 1902]). In St. Luke this 
evasiveness, or indefiniteness, is patent, but in St. 
Matthew also the emphatic pronoun (‘ Thow hast 
said’—not I; ef. Lk 227) suggests that a definite 
answer was refused. ‘That the high priest treated 
the answer (or perhaps the following prophecy) as 
a plain self-condemnation proves nothing’ except 
that he wished to do so (ef. Swete on Mk 14°! and art. 
CONSPIRACY). The tone of Jesus’ reply is at any 
rate lofty, and not in the least submissive. Essen- 
tially the same reply is given by Jesus to Pilate 
(who has no interest in making it more definite 


* St. Mark’s confidence and emphasis show how far he is from 
the thought of an unwilling confession extorted solely by an 
adjuration. He mentions no adjuration, and on his showing 
Me ke might have been answered earlier if it had been 
asked. 
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than it is), and it is not regarded as 
ease (Mk 15?, Mt 274, Lk 238). 

On this evidence it cannot be held, with any con- 
fidence, that Jesus accepted the adjuration, and 
His example does not, therefore, justify oaths in 
law, as distinguished from private conversation. 
In Mt 5 He is not dealing directly with law-courts, 
but we do not know that He would have exempted 
them from His prohibition, if questioned. 

_ The expression ei doxjcera: onueiov (literally ‘if a 
sign shall be given’) in Mk 8", if an abbreviated 
oath-formula, goes far to decide the practice of 
Jesus. In Sppesiaas, however, to Piscator’s Straf- 
mich-Gott-Bibel (Herborn, 1606), and to various 
commentaries, it must be questioned whether the 
invocation of God’s punishment, undoubtedly 
absent from His words, was present to His mind. 
Nothing could be more foreign to His usual atti- 
tude to the Father. Much more prominence has 
been assigned to His habitual expression ‘ Verily’ 
(=‘ Amen’), which He used in an unprecedented 
way (G. Dalman, The Words of Jesus, Eng. tr., 
1902, pp. 226-229). It lends some support to the 
double and thus emphatic ‘yea’ and ‘nay’ in 
Mt 5°, though the view can scarcely be accepted 
(see, e.g., E. Klostermann, and cf. H. J. Holtzmann, 
tn loc.) that this doubling constituted not only an 
emphasis but an oath, for then the whole context 
makes y.*” impossible, and Ja 5! must be substi- 
tuted. Dalman speaks as if Jesus, feeling the 
need of asseveration, and embarrassed by the recol- 
lection that He had said ‘Swear not at all,’ fixed 
upon ‘Amen’ as an evasive but virtual oath (cf. 
Achelis on early ‘Christian’ oaths [Christentwm, 
1912, Excursus 62]). But it is only fair to suppose 
that Jesus regarded ‘verily’ as differing from the 
oath in principle ; for by it a man neither cringes 
before God’s punishments, nor presumptuously 
offers to suffer them on certain conditions of his 
own. 

Regarding He 6% 72% and Rev 10, from 
which the conclusion is often drawn that Jesus 
cannot have forbidden all oaths, since oath-taking 
is here ascribed to God and His angels, and com- 
mended when practised by men, it may be said: 
(1) that not all the genuine teachings of Jesus were 
everywhere known, understood, and practised in 
the churches of the Ist cent. ; (2) that the Divine 
example, especially in the handling of something 
dangerous, is not always enjoined uponman. The 
lex talionis is forbidden to men that it may be left 
entirely to God (Mt 5“-*, Ro 12%, 2 Ti 44). 
There are also the objections that the ascription of 
oath-taking to God may be simply anthropomorphic 
—which is the very opposite of following a Divine 
example; and that His swearing ‘by Himself’ is 
irreconcilable with the ordinary definition of an 
oath (see above), for it avowedly does not include 
an appeal to a higher power (He 6"), still less the 
invocation of a penalty. 

Exegetically, the best conclusion is perhaps 
Augustine’s: that to swear falsely is perdition, 
to swear truly is perilous, and that the only safe 
course is to ee the oath alone. Practical ex- 
perience tends in the same direction. Defender 
after defender admits that perjury is committed 
constantly, increasingly, and with impunity. This 
has the most deadening effect on morality and 
religion alike, and there is a very general desire to 
limit oaths to a few matters on which truthfulness 
is specially vital, or to abolish preparatory oaths 
altogether and accept sworn testimony only to 
evidence already given. The latter suggestion, 
however, would have positively bad effects unless 
witnesses were Selenite reminded beforehand that 
they would have to take an oath afterwards ; 
otherwise, if they had once uttered falsehood, they 
would almost certainly not go back on it. On the 
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Continent there is a strong movement within the 
legal profession to substitute declarations for oaths 
(cf. F. Paulsen, System der Ethik’-*, 1906, ii. 208-209); 
in certain Swiss cantons, where the experiment has 
heen tried, false evidence has not increased. In 
any case, the best deterrent would be'more frequent 
prosecutions and severer sentences for untrue 
witness. It would probably be best to lay upon 
the magistrate the duty of impressing on witnesses 
the seriousness of their position, but to leave him 
free to do this when and how he thought best. A 
set form becomes almost inevitably a formality. 
Finally, it is necessary to realize that much of the 
argumentation on this whole subject is double- 
edged. If, for instance, as the advocates of the 
oath say, the word ‘verily’ is practically the 
equivalent of an oath, could they not be satisfied 
with this equivalent? They could then, perhaps, 
settle the controversy by accepting as adequate 
some such words as these: ‘Recognizing the 
solemn duty of truthfulness, I verily promise that 
the evidence which I shall give in this case shall be 
the truth, the whole truth, and nothing but the 
truth.’ 

LiTERATURE.—Besides the works mentioned in the art., see 
artt. ‘Oath’ in HDB (G. Ferries), ‘Oaths’ in DCG (G. 
Wauchope Stewart), and ‘ Hid (Ethisch)’ in RGG (O. Scheel), 
with the recent literature there quoted. Reference may also 
be made to the Commentaries on Matthew, by B. Weiss!0 (in 
Meyer’s Kommentar, 1910), T. Zahn? (Kommentar zum NT, 
1910), E. Klostermann and H. Gressmann (in Lietzmann’s 
Handbuchzum NT, 1909), H. J. Holtzmann?(Handkommentar 
zum NT, 1901), W. C. Allen? (ICC, 1912), A. B. Bruce (EGT, 
1897), A. Plummer (1909); on Mark, by B. Weiss8 (in Meyer, 
1892), G. Wohlenberg!.2 (in Zahn, 1910), E. Klostermann 
and H, Gressmann (in Lietzmann, 1907), H. J. Holtzmann® 
(Handkom., 1901), E. P. Gould (ICC, 1896), A. B. Bruce (EG7’, 
1897), H. B. Swete (1902); on Hebrews, by B. Weiss6 (in 
Meyer, 1897), E. Riggenbach (in Zahn, 1913), H. Windisch 
(in Lietzmann, 1913), M. Dods (HGT7, 1910); on James, by W. 
Beyschlag (in Meyer, 1897), W. O. E. Oesterley (EGT, 1910), 
R. J. Knowling (1904), J. B. Mayor (#1910). See also the 
text-books on Ethics by I. A. Dorner (Eng. tr., 1887), C. E. 
Luthardt (Eng. tr., 1889), H. Martensen (Eng. tr., 1881-85), 
G. C. A. v. Harless (Eng. tr.6, 1868), R. Rothe (21867-71), F. 
H. R. Frank (1884-87), K. K6stlin (1887), L. Lemme (1905). 
Nearly all the German work is marked by a strong emphasis on 
loyal citizenship ; see especially Lemme and Frank. 

C. H. WATKINS. 

OBEDIENCE.—The principal word which calls 
for notice under this head in the apostolic writings 
is the noun vrako7, with the corresponding verb, 
iraxovw, andadjective, trjxoos. vmakoy is unknown 
in classical Greek. It occurs once in the LXX— 
25 22%; in the NT it is common. Its general 
meaning is ‘obedience’ (Ro 61°; cf. the verb in 
Eph 67: °, Col 3°, 1 P 88, and Ro 6! 78); but it 
has also the special sense of submission to the 
Divine wil!, and is thus found of the obedience of 
Christ (Ro 5", He 58; cf. Ph 28, trjxoos). In regard 
to Christians it comes to have the still more 
special sense of subjection to the saving will of 
God, as revealed in Christ, and is thus brought 
into close connexion with the idea of faith (cf. 1 
P 1”, vmaxon ris adnbelas; Ro 1° 16%, draxon 
misrews ; 2 Co 10°, traxoh roo Xpirod. Cf., in the 
same sense, the usage of traxotw in Ac 6’, 2 Th 18 
34), Finally we find vrakoy standing alone, as a 
mode of manifestation of Christian faith (Ro 158 
1618, 2 Co 7 108, Philem 24,1 P12; ef. the verb, 
Ph 2”, 2 Co 7", and the adjective, 2 Co 2°). 

The other words signifying ‘ obedience’ in the NT 
are the noun broray7, properly ‘subjection,’ and 
the verb imordccecOar. These are sometimes used 
as synonyms for vmaxoy, etc. (cf., for the noun, 2 
Co 918, Gal 2°, 1 Ti 2" 34; and for the verb, Ro 10°, 
Ja 47, 1 P 28 5°, He 12%). a : 

In the sub-apostolic writings both series of words 
are found in much the same senses as in the 
NT. The particular circumstances of 1 Clem., an 
Epistle written to deal with a state of disorder in 
Corinth occasioned by the insurrection of some 
of the younger men of the Church against the 
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elders, bring it about that the virtue of obedience 
and subjection is particularly commended in this 
Epistle (cf. ix. 3, x. 2, 7, xix. 1, xii. 1, etc.). The 
keynote of the whole Epistle is struck in xiv. 1, 
when it is said: ‘It is Just and right, brethren, 
that we should rather become obedient unto God 
than follow those who in vainglory and sedition 
have become the leaders of a detestable emulation’ 
(cf. also Ign. Eph. ii. 2, where subjection [vo- 
ray] to Christ is the same thing as subjection to 
the bishop and the presbytery). 

In conclusion, reference may be made to a pas- 
sage in which Thomas Aquinas endeavours to 
define the special virtue of obedience (Swmma 
Theologice, I. ii. queest. 104, art. 2). 

‘To all good works, which have a special ground of praise- 
worthiness, a special virtue is assigned. For this is what 
properly belongs to a virtue, that it renders a good work. But 
to obey one’s superior is a debt we owe in accordance with the 
Divine order immanent in things; and as a consequence is 
good. . . . The act we are considering has, however, a special 
ground of praiseworthiness on account of its special object. 
For while inferiors have many duties towards their superiors, 
amongst the rest there is one duty in particular, that they are 
required to obey their commandments. Wherefore obedience 
is a special virtue, and its special object is the commandment, 
whether implicit or explicit. For the will of the superior how- 
ever made known is in a way an implicit command : and obedi- 
ence appears so much the more ready, in proportion as it 
anticipates an explicit command by obeying, when the will of 
the superior is perceived.’ 

It is this obedience not merely to the express 
commands of God, but to whatever is understood 
to be His will, which constitutes true Christian 
obedience, which is an obedience from the heart 
(Ro 617), an obedience even of the thoughts (2 Co 
10°). 

LiITERATURE.—H. Cremer, Bibl.-Theol. Lexicon of NT Greek?, 
1880; H. E. Manning, Sermons, 1844, pp. 117, 129, 287 ; R. 
Whately, The Use and Abuse of Party Heeling in Matters of 
Religion, 1859, pp. 167, 196; J. H. Newman, Parochial and 
Plain Sermons, 1868, i. 228, viii. 201; F. W. Robertson, 
Sermons, 2nd ser., 1875, p. 94; J. Martineau, Hours of 
Thought, 1879, ii. 79; P. Brooks, The Light of the World, 1891, 

. 340; W. R. Inge, All Saints’ Sermons, 1907, p. 172; B. P. 
3rowne, The Hssence of Religion, 1911, p. 209; A. B. D. 
Alexander, Christianity and Ethics, 1914, p. 164. 
RoBert 8. FRANKS. 
OCCUPATION.—See LABOUR, WoRK. 


ODES OF SOLOMON.—It was in 1909 that 
Rendel Harris, whose researches in the domain of 
Christian antiquities have been so fruitful, en- 
riched the learned world by the discovery of a 
collection of forty-two old Syriac hymns known as 
‘The Odes of Solomon.’ Since their publication 
many useful essays by eminent scholars have been 
written to elucidate the difficult questions attach- 
ing to a composition which reflects the state of 
mind of communities belonging to so early a period 
as the first centuries of the Christian era. The 
result of these discussions has unfortunately not 
been such as to lead to unanimity of judgment. 
We shall try to analyze the principal theories, and 
examine which of them seems to be most in accord- 
ance with the original text and with the general 
course of ecclesiastical history. 

4. Manuscripts and principal editions of the 
Odes.—The MS* from which Rendel Harris pub- 
lished his first and second editions is not very 
ancient. It cannot be older than the 15th cent. ; 
but apart from occasional passages which point to 
a corruption of some words by careless copyists, it 
exhibits generally a text which can be relied upon 
for critical purposes. It is written in Syro-Occi- 
dental letters, and its editor tells us that it came 
from the valley of the Tigris, in Northern Meso- 
potamia. It is truncated at the beginning and at 
the end. Odesi. and ii. and some lines of Ode iii. 
are missing; these stood, with the title of the 

* This MS has been recently acquired by the Governors of the 


John Rylands Library of Manchester, and is at present found 
there as Cod. Syriac, 9. 


book, on the three leaves which are lost at the 
beginning. 

In 1911 Harris published a second edition, revised 
and enlarged, of the text, with a facsimile of Odes — 
xxvi, 13-14, xxvii. 1-4. In the same year H. 
Grimme edited the Syriac text at Heidelberg, and 
translated it into Hebrew, with the intention of 
showing that the Syriac version was dependent on 
a Hebrew original. In 1914 Kittel published, at 
the close of a discussion of the Odes, a glossary of 
the words used in the text.* 

At the moment of writing we are informed that 
a third edition is being published at Oxford for the 
Rylands Library, with a complete reproduction in 
facsimile of all the pages of the MS. We expect 
that this publication will answer a legitimate 
desideratum felt everywhere for a critical editio 
princeps, which, so far as the text and its literal 
translation are concerned, will be a safe guide to 
all students of Christian antiquities and a solid 
basis for subsequent researches. 

Besides the Syriac text, five Odes are preserved 
in Coptic in a fantastic book entitled Pistis Sophia. 
These are Odes i., v., vi., xxii., and xxv., which are 
not only quoted and given a Gnostic interpretation 
in that book, but cited as Solomon’s and com- 
mented on in extenso as if they were canonical 
portions of the Bible. The sentence which intro- 
duces them is mpoeg¢ijrevoe per Salomonem, the 
subject being vis luminis. 

In April, 1912, F. C. Burkitt published in the 
JTASt some variants, from a MS of the Nitrian 
collection in the British Museum, previously de- 
scribed by the skilled hand of W. Wright (Cod. 
Mus. Brit. Add. 14, 538). This new MS, dating 
probably from the 10th to the 13th cent., is very 
important, but it frequently exhibits a truncated 
text, as many words are quite illegible, and it 
begins only at Ode xvii. 7. Being more ancient 
than Cod. H, it occasionally exhibits readings 
which, for critical reasons, have commended them- 
selves to scholars. 

As to the modern versions made upon these 
texts, besides the works that we have mentioned 
concomitantly with the editions of the original, 
the following publications appear to be the most 
important. (1) ‘Ein jiidisch-christlich Psalmbuch 
aus dem ersten Jahrhundert,’ in 7U, new ser., v. 4 
[1910]. The translation is by J. Flemming, and 
the critical study by A. Harnack. (2) G. Diet- 
trich, ‘Eine jiidisch-christliche Liedersammlung 
aus dem apostolischen Zeitalter,’ in Die Reforma- 
tion, ix. [1910]. (3) Les odes de Salomon : separate 
edition of articles printed in RB vii. [1910] 483 ff., 
viii. [1911] 5ff., 161 ff. The translation is due to 
J. Labourt, and the critical study to P. Batiffol. 
(4) F. Schulthess, ‘Textkritische Bemerkungen zu 
den syrischen Oden Salomos,’ in ZNTW xi. [1910]. 
This study contains some valuable remarks, its 
author being a good Semitic scholar. (5) A. Ungnad 
and W. Stirk, ‘ Die Oden Salomos,’ in Kleine Texte 
fiir theol. und phil. Vorlesungen und Ubungen, 
lxiv. [1910]. (6) J. H. Bernard, ‘The Odes of 
Solomon,’ in 7S viii. 3 [1912). 

In addition, hundreds of useful articles are to be 
found in theological magazines of Germany, Great 
Britain, and France ; and all of them testify to the 
importance of these beautiful Odes for Christian 
dogma. No book, not even the Leaching of the 
Apostles, has excited so keen an interest among 
Christian students; and its discovery is to be 
placed, from a theological point of view, amone 
the events of which the 20th cent. may jJusthy be 
proud. So far as the text is concerned, few amend- 
ments worth noticing have been suggested, and 
the very few linguistic difficulties that the original 
offers will remain for a long time insoluble, owing 

*G. Kittel, Die Oden Salomos, Leipzig, 1914. 
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to the scarcity of MSS and the lack of exact 
Patristic quotations. ; 

2. Character of the Odes.— Three principal 
theories as to the nature of the Odes have been 
launched by scholars since their publication. (a) 
The first theory, put forward by Harnack, and 
fuily endorsed by Grimme, considers them a Jewish 
composition, interpolated towards the end of the 
Ist cent. by a Christian hand. (6) The second 
theory regards them as entirely Christian hymns, 
and Bernard, a well-known holder of this view, 
goes so far as to believe them to be hymns recited 
by new proselytes, for baptismal purposes. 

‘The conclusion which seems to the present writer to emerge 

most clearly from an examination of the Odes is, . . . that 
they are baptismal hymns intended for use in public worship, 
either for catechumens or for those who have recently been 
baptized. .. . 4 A few parallelisms here and there might be set 
down to chance, but when we find that this scheme of inter- 
pretation, applied to every Ode, provides a consistent explana- 
tion of their phraseology in every case, and in some cases 
illuminates obscure phrases for which no other explanation has 
been suggested, we are entitled to claim for it serious considera- 
tion’ (op. cit. p. 42). ‘The Odes do not differ in this respect 
from Ephraim’s baptismal hymns’ (ib. p. vi). 
{c) The third theory, upheld by Harris, who put 
it forward at the very beginning, considers the 
Odes (or most of them) to be the work of a Jewish- 
Christian, but rejects entirely the idea of an 
Ebionite source. 

Before we try to form a judgment as to which 
of these three principal theories is likely to receive 
most support, it is useful to know how the Odist 
introduces his subject, what person he uses in 
speaking, and what kind of man he believes him- 
self to be. 

In Ode xx. the author speaks as a priest of the 
Most High: ‘I am a priest of the Lord, and to 
Him I do priestly service: and to Him I offer the 
sacrifice of His thought.’ In the following Ode 
the writer believes himself to be a bondman that 
Ged has released by His grace: ‘My arms I lifted 
up on high, even to the grace of the Lord: because 
He had cast off my bonds from me.’ In Ode xlii. 
we read the following lines: ‘I stretched out my 
hands and approached my Lord : for the stretching 
of my hands is His sign: my expansion is the out- 
spread wood which was set up on the way of the 
Righteous One. And I became of no account to 
those who know me, for I shall not reveal myself 
to those who did not take hold of me; and I shall 
be with those who love me. All my persecutors 
are dead ; and they have sought me who announced 
me,* because I live, and I rose and am with them ; 
and I will speak by their mouths. . . . And I was 
not rejected, though I was reckoned to beso... . 
Death cast me up, and many along with me. I 
was gall and bitterness to him.’ Few will read 
these passages without immediately thinking of 
Christ as the speaker. 

In many other passages the Christ is spoken of 
in thethird person. Ode xxiv. : ‘The Dove fluttered 
over the Christ, because He was her head ; and she 
sang over Him, and her voice was heard.’ : 

In some passages the tone of the Odist is homi- 
letic and didactic, referring, as in some prophetical 
books, neither directly nor indirectly to Christ. 
Ode xxiii. : ‘Joy is of the saints! and who shall 
put it on, but they alone? Grace is of the elect! 
and who shall receive it, except those who trust in 
it from the beginning? Love is of the elect! and 
who shall put it on, except those who have possessed 
it from the beginning? Walk ye in the knowledge 
of the Most High, and you shall know the grace 
of the Lord without grudging.’ This change of 
tone may have been one of the reasons which gave 
birth to the theory of interpolation referred to 
above. But, as Syriac hymnology constantly ex- 
hibits this characteristic of an interchange of 

* Or ‘set their hope on me.’ 
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speakers, no serious conclusion can be drawn from 
it in favour either of diversity of authorship or of 
the theory of interpolation. On the contrary, the 
main idea which may be gathered from a group of 
three or four Odes remains the same throughout, 
and the author lays stress continually on the same 
theme. The features which principally strike a 
reader of the Odes, besides some general counsels 
of piety, may be summarized as follows. 

(1) Love.—iii. 2-4: ‘And my members are with 
him. And on them do I hang, and He loves me: 
for I should not have known how to love the Lord, 
if He had not loved me. For who is able to distin- 
guish love, except the one that is loved?’ vi. 2: 
‘So speaks in my members the Spirit of the Lord, 
and I speak by His love.’ See, further, viii. 2, 14, 
23; xi. 2; xii. 11; xvi. 4; xviii. 1; xxiii. 3; x. 7. 

(2) Knowledge.—vi. 5: ‘The Lord has multiplied 
the knowledge of Himself, and is zealous that these 
things should be known, which by His grace have 
been given to us.’ vii. 24: ‘For ignorance hath 
been destroyed, because the knowledge of the Lord 
hath arrived.’ See, further, vii. 4; viii. 13; xi. 4; 
xii. 3; xv. 53 xxiii. 4. 

(3) Faith.—viii. 11: ‘Kee 
are kept by it.’ iv. 5: ‘Thou hast given thy 
heart, 6 Lord, to thy believers: never wilt thou 
fail, nor be without fruits: for one hour of thy 
Faith is more precious than all days and years.’ 
See, further, xvi. 5; xxviii.4; xxix. 6; xxxix. 11; 
xli. 1; xlii. 12. 

(4) Truth.—viii. 9: ‘Hear the word of truth, 
and receive the knowledge of the Most High.’ 
Xxxviii. 1-7: ‘I went up to the light of truth as if 
into a chariot: and the Truth took me and led me. 
. .. And it went with me and made me rest, and 
suffered me not to wander, because it was the 
Truth. . . . And I did not make an error in any- 
thing because I obeyed the Truth ; for Error flees 
away from it, and meets it not: but the Truth 
proceeds in the right path.’ See, further, ix. §; xi. 
3, 4; xii. 1, 11, 12; xvii. 5, 7; xxv. 10; xxxii. 2; 
Xxxlii. 8. 

(5) Rest.—iii. 6: ‘ And where His rest is, there 
alsoam I.’ xi. 10: ‘And the Lord renewed me in 
His raiment, and possessed me by His light, and 
from above He gave me rest in incorruption.’ See, 
further, xx. 8; xxvi. 13; xxviii. 4; xxx.2; xxxvi. 
1; xxxvii. 4; xxxviii. 4. 

(6) Grace.—v. 2-3: ‘O most High, thou wilt not 
forsake me, for thou art my hope: freely I have 
received thy grace, I shall live thereby.’ iv. 7: 
‘For who is there that shall put on thy grace, and 
be hurt?’ See, further, vii. 12, 25; ix. 5; xi. 1; 
XV..05 XX. J caxxl. bs xxiv 2 xxv. 49 xxx s 
Xxxiv. 6. 

Many allusions are made to crowns or garlands 
(see i. 1; v. 10; ix. 8; xvii. 1; xx. 7); several 
passages are found also in which the Christian is 
compared to a harp on which the Spirit seeks to 

lay (see vi. 1; xiv. 8; xxvi. 3). The idea of God 
iene a helper of man is also expressed in many 
verses (see vii. 3; viil. 7; xxi. 1; xxv. 2). For 
the transfiguration of the face of the believer, see 
xvii.; xx1.; xl.; xli, For the offering to God of the 
fruit of the lips (He 13") see viii. ; xii.; xiv.; xvi. 
For the figure of milk from the breasts of God, see 
viii. ; xiv.; xix.; xxxv.;iv. For the joy felt by good 
people, see Xxxil.; vii; xxxiii. On the rescue from 
bonds effected by Christ, see below. For the peace 
in which true believers shall live, see viii. ; ix.; 
xxxv. 2; x.2. On the good fruits to be offered to 
the Lord, see xiv.; xi.; vili. 3; xxxviil. 18. Onthe 
light of the Lord, see vii.; viii.; xii. 3; xxv. 7; xl. 
6; x. 7. For the putting on of Christ, see vii. ; -xii.; 
xi, 10; xxxiii. 10. On the hope of the believer, see 
xxix.; v. 2, etc. 
These are the ordinary themes that the Odist 


my secret, ye who 
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emphasizes chiefly, and it is difficult to find an 
Ode in which the above scheme is not explicitly 
developed. They constitute a kind of spiritual 
mysticism, of which the Johannine writings and 
some Pauline doctrines convey a vague but true 
idea. We cannot find in themsany clear implica- 
tion of sacramentalism, or any special interest in 
legal observances, either Judaic or Christian ; but, 
as the reader has already surmised, all the forty-two 
Odes are closely joined together in a series whose 
keynote is the Johannine theology and experience. 

The ideal of holiness, of which the Odist is the 
champion, is so marked in all the Odes that it 
appears very difficult not to ascribe the whole col- 
lection to a single man. It seems, therefore, that 
the theory of interpolation launched by Harnack 
has little tocommend it. On the contrary, a study 
of the Syriac text makes it highly probable that 
all the verses which have been bracketed as Chris- 
tian interpolations of a Jewish composition are in 
spirit, thought, and vocabulary so intimately re- 
lated to the genuine passages that nothing short of 
identity of authorship can satisfactorily account 
for them (ef. R. H. Connolly in JTAS¢ xiii. [1912] 
298 ff.). 

Harnack’s hypothesis postulates many things 
that even @ priori are not to be easily admitted. 
We have seen that the thread of the narrative is 
unmistakably one throughout the book ; to suppose 
that a second writer changed some verses that 
savoured of Judaism and gave them a Christian 
tone, or to believe that he interpolated existing 
passages with sentences altogether opposed in spirit 
to those he wished to modify, would imply that 
this second writer was a consummate artist. He 
had to conform his thoughts and his phraseology, 
and sometimes to assimilate even his personality, 
to that of the Jewish Odist; both writers must 
have been deeply influenced by the same Johannine 
atmosphere ; and the Christian interpolator must 
have lived in a miliew not far removed from that of 
the original Jewish writer. All these are supposi- 
tions for which stronger evidence is demanded. 

The passages which Harnack considers as Chris- 
tian interpolations are the following: iii. 9; vii. 
4-8, 14, 15, 18; viil. 23-26; ix. 2; x. 4-6, 8; xvii. 
10-14, 15 ; xix.; xxiii. 16, 19; xxiv. 1; xxvii.; xxix. 
627, Si; Xxx 3-1] so xxxvi. 35 xxxix, 105 xii. 1-7, 
11-17; xi. 1-3, 17-25. We shall examine the 
last passage (xlii. 17-25), which, according to Har- 
nack, exhibits the most distinct traces of interpola- 
tion: 

‘Sheol saw me and was made miserable: Death cast me up 
and many along with me ; I was gall and bitterness to him, and 
I went down with him to the utmost of his depths: and the feet 
and the head he let go, for they were not able to endure my 
face: and I made a congregation of living men amongst his 
dead men, and I spake with them by living lips : in order that 
my word might not be void : and those who had died ran towards 
me ; and they cried and said, Son of God, have pity on us and 
do with us according to thy kindness, and bring us out from 
the bonds of darkness: and open to us the door by which we 
shall come out to thee. For we see that our death has not 


touched thee. Let us also be redeemed with thee : for thou art 
our Redeemer.’ 


Before we compare this passage with other verses 
of the Odes which exhibit the same idea, it is use- 
ful to notice that the Descensus ad inferos which is 
so clearly represented in these verses is one of the 
commonest themes of the Syrian writers when 
speaking of the death of Christ. The breviaries 
of the two branches of the Syrian Church are full 
of such ideas, and the Syrian Fathers deal with 
them in more than one homily. Two citations 
will suffice for our purpose: ‘He bought us and 
saved us by His precious blood, and He went down 
to Sheol, and loosed the bonds of death’ (Missale 
juata Ritum Eeclesie Syrorum Orientalium, Mosul, 
1901, p. 76); ‘O Living One who went down to the 
dwelling of the dead, and who proclaimed good 


hope to the souls which were bound in Sheol. . . 
and who by His death rent asunder the tombs and 
quickened the dead’ (Breviariwm Chaldaicum, Paris, 
1887, vol. ii. p. 370). ‘Then follows on the same page 
along hymn in which all the good men of the OT 
are summoned to rise and look at their Saviour. 
See, further, the following passages of Syrian 
authors which would be too long to quote here: 
Acts of Judas Thomas, ed. W. Wright, London, 
1871, pp. 155, 288; S. Ephremi Syri Hymni et 
Sermones, ed. T, J. Lamy, Malines, 1882-1902, vol. 
i. p. 145, etc. For Aphrahat, see Patrologia Syriaca, 
a R. Graffin, Paris, 1894, vol. i. col. 524, etc. 

Many other verses of the Odes contain indubit- 
able allusions to the idea of Christ loosing bonds 
and descending into Hades, and, if we try to detach 
these from their context, the whole structure of 
the passage breaksdown. For instance, Ode xvii. : 
*‘ And from thence He gave me the way of His foot- 
steps and I opened the doors that were closed, and 
brake in pieces the bars of iron; but my iron 
melted and dissolved before me ; nothing appeared 
closed to me: because I was the door of everything. 
And I went over all my bondmen to loose them ; 
that I might not leave any man bound or binding : 

. and they were gathered to me and were saved ; 
because they were to me as my own members and 
I was their Head.’ Ode xxii. : ‘ He who scattered 
my enemies and my adversaries : He who gave me 
authority over bonds that I might loose them. . . 
and thy hand has levelled the way for those who 
believe in thee: and thou didst choose them from 
the graves and didst separate them from the dead. 
Thou didst take dead bones and didst cover them 
with bodies ; they were motionless, and thou didst 
give (them) energy for life.’ See, further, Odes xv., 
XKVi, My KL 

The numerous verses of the Odes which contain 
allusions to the remaining eighteen topicsmentioned 
above exhibit the whole collection as so coherent in 
its unity that any critic who should seriously try 
to break it up into different pieces would find him- 
self face to face with strong and sometimes un- 
answerable objections. 

On the other hand, Bernard’s theory, while re- 
cognizing the perfect unity of the Odes and their 
Christian character, assigns to them too narrow a 
scope in restricting them to exclusively baptismal 
purposes. The nineteen features already mentioned, 
which, generally speaking, form the essence of the 
Odes, are cast into a baptismal mould, by means 
of some coincidences of speech found in the style 
of Christian Fathers or in the phraseology of bap- 
tismal rituals. An example will show the nature 
of this process. In the first verses of the first Syriac 
Ode (iii.) we find the following passage: ‘I love 
the Beloved, and my soul loves Him.’ To prove 
that this verse alludes to baptism, a sentence is 
cited from the book entitled Exposition of Baptism 
by the Syrian writer Moses Bar Kéfa (9th cent.) : 
‘The betrothals of Rebecca, Rachel, and Zipporah 
were beside water. So also are the betrothals of 
the Holy Church beside the waters of Baptism.’ 
Several other alleged coincidences are much nearer 
the point. For instance, as parallels to the follow- 
ing sentence of the same Ode, ‘for he that is joined 
to Him that is immortal, will also himself become 
immortal,’ a quotation from Clement and another 
from Ephrem are cited which run thus: ‘ Being 
baptized, we are illuminated ; illuminated, we be- 
come sons ; being made sons, we are made perfect ; 
being made perfect, we are made immortal’ (Ped. 
i. 6); ‘Go down to the fountain of Christ, and 
receive life in your members, as armour against 
death’ (Hpiphany Hymns, vii. 17). For many 
other verses there are even stronger Patristic quota- 
tions, but in the opinion of the present writer none 
of them can be regarded as decisive. On theo- 
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retical grounds this hypothesis has to face the 
following objections. 

(1) It is scientifically inexplicable that a book 
written for baptismal purposes should not so much 
as name baptism, or even allude with any clear- 
ness to immersion, aspersion, or affusion, essential 
ceremonies of this sacrament. Bernard answers 
this objection by falling back on the so-called 
disciplina arcant. But such an argument is a 
dernier ressort. Why should we extend the ‘ secret 
discipline’ to the simple practice of washing with 
water represented in Israelite circles by various 
ablutions with which the commonest pagan was 
familiar? How then could Tertullian have written 
his treatise de Baptismo? The tield that this 
theory gives to the disciplina arcani is probably 
too extensive to be taken seriously into considera- 
tion. 

‘There is no trace of this “‘reserve” or disciplina arcani in 
the writers of the New Testament, who never shun to declare 
unto us the whole counsel of God. We do not find it either in 
the subapostolic Fathers ; and Justin has no hesitation in fully 
describing the observance of the Lord’s Supper in writing to the 
heathen emperor. Yet he tells us that Baptism was already 
called dwriopés (illumination)}—the technical term for initiation 
in the mysteries. Clement speaks of Christianity as a mystery, 
and uses freely the language of the mysteries in the invitation 
to the heathen which is the peroration of his Protrepticus’ (H. 
oe no Early Church History, 2 vols., London, 1909, i. 
=fot.) 

(2) We are also unable to subscribe to the possi- 
bility of a constant relation between the Odes and 
the Baptismal Hymns of St. Ephrem. The hymns 
of this Father, written exclusively for baptism, 
contain always in their tone allusions which un- 
mistakably refer to this sacrament, while the 
Odes are devoid of anything that would turn the 
thought of a reader in this direction. 

There are two verses which might seem to point 
to baptismal practices. Ode xxiv. 1: ‘The Dove 
fluttered over the Christ, because He was her head ; 
and she sang over Him, and her voice was heard.’ 
Ode vi. 17: ‘And in water they lived an eternal 
life.’ But it is obvious that the first quotation 
refers to the baptism of Christ in the same manner 
as other Odes refer to the mysteries of the Incar- 
nation or of redemption ; and we are not entitled 
to infer from it that either this Ode or the whole 
collection has any special interest in the ritual of 
baptism. As to the second quotation, it is possible 
that it alludes to the grace of God, and by exten- 
sion, to Christian doctrine, the word ‘ water’ being 
frequently used in Syriac literature to express this 
idea. St. Ephrem, speaking of Judas, says: ‘He 
drank living water’ (Breviarium Chaldaicum, ii. 
380). At all events, even if the word ‘ water’ be 
taken in its material sense, it affords no support for 
the notion that the forty-two Odes as a whole were 
written for baptismal purposes. 

With regard to the third theory, the only passage 
that might suggest the work of a Jewish, or, more 
probably, a Jewish-Christian writer, is the follow- 
ing (Ode iv.): ‘No man, O my God, changeth thy 
holy place ; and it is not [possible] that he should 
change it and put it in another place: because he 
hath no power over it: for thy sanctuary Thou 
hast designed before Thou didst make places: that 
which is the elder shall not be altered by those that 
are younger than itself.’ These sentences seem to 
allude to the Temple of Solomon, the principal place 
of worship for Judaism. No other verse points 
with any clearness to a Judaizing writer ; but the 
above statement is precise, and we cannot wholly 
ignore it. On the other hand, allusions to Chris- 
tian mysteries and Christian doctrine in general 
are, as we shall see, numerous and undoubted, and 
compel us not to exclude from our mind a Chris- 
tian author. Our Odes are separate an. ex- 
tolling sometimes special articles of faith, but ex- 
hibiting always a, high ideal of mysticism. By 


their outward form they are not linked closely 
together, and we could invert the order in the MS 
without doing the slightest injury to the sense. In 
this respect they resemble their prototype, the 
canonical Psalms of the prophet king, and there is 
no internal evidence to prevent us from holding that 
they are simply an attempt to imitate, in Christian 
circles, the Davidic Psalms. 

3. The original language of the Odes. — The 
question of the original language of the Odes is 
very important, because it may furnish a good 
starting-point for the solution of many problems 
dealing with the country, the age, and the aim of 
the whole collection. Critics here again have 
adopted three different views. The majority (but 
we ought to say at once that some of them are not 
good Semitic scholars) hold to a Greek original. 
A second opinion, represented by Grimme, favours 
Hebrew, this theory being essential to the estab- 
lishing of a Jewish authorship. The present writer 
has ventured to suggest that Aramaic may have 
been the language in which they were originally 
written. * 

Before we discuss this tangled question, a pre- 
liminary remark will not be out of place. After 
the invasion of Palestine, Syria, and neighbouring 
countries by the Hellenic troops, under the leader- 
ship of Alexander, the Greek language acquired a 
firm footing in these countries, and from the time 
of the Seleucids onwards it began to supersede, in 
great centres, the Canaanitish and Aramaic dia- 
lects which were doomed to disappear. Thousands 
of Greek words were introduced into Aramaic, 
which had come to be the vernacular of all the 
Semitic tribes, inclusive of the remnants of the 
once prosperous people of Jahweh. The ordinary 
population spoke Aramaic, and the sacred national 
documents were written also in Aramaic, but the 
official decrees and the general regulations of the 
State were worded, at least at the beginning of the 
Christian era, in Greek. This fact is not surpris- 
ing; Hellenic culture had, with the glorious arms 
of the Macedonian hegemony, conquered the old 
civilized world, and in Rome itself it was considered 
an honour to speak the language of Homer. The 
Aramzeans were far more influenced by this current 
than any other Semitic people, and distinct traces 
of Hellenism are frequent in books originally 
written in Aramaic, or directly translated from the 
Hebrew. The OT Peshitta is an irrefragable testi- 
mony to this assertion, and the literary composi- 
tions of Aphrahat and Ephrem, in which Greek 
words and Greek expressions are counted by hun- 
dreds, would not tend to weaken it. The instance 
of these two writers, who could not even under- 
stand Greek, may easily be extended to scores of 
poems and historical lucubrations, of which Edessa 
and the neighbouring countries are justly proud. 
But in this matter there is a difference between the 
style of a writer who knew Greek and that of one 
who did not. How deep, for instance, is the gap 
between the stylistic method adopted by Ephrem in 
his hymns, and that used by Narsai in his homilies. 
As concerns the style of the Odes, we may assume 
that it is not moulded on that of Ephrem, but it 
would be precarious to assert that it is completely 
foreign to that of Narsai, or of Bardesanes. The 
only conclusion that we can safely draw from the 
arguments of some critics for a Greek original of 
the Odes, is that their problematic author was a 
man of good Hellenic culture ; and, as a matter of 
fact, in Syria and in Palestine, from the Ist to the 
8th cent., the writers were few who were without 
any Hellenic culture. 

We may open our discussion with an examina- 
tion of Grimme’s theory of a Hebrew original. In 

* ‘Quelques mots sur les odes de Salomon,’ in ZNTW xiv. 
[1914] 234 ff. 
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spite of the excellence of his Hebrew translation of 
the Syriac text, we are unable to discern any strong 
philological foundations for his view. His argu- 
ment is two-fold. He tries, first of all, to find in 
the Odes an acrostic arrangement of their recon- 
structed text, which should suggest a dependence 
of the Syriac upon the supposed Hebrew. 


Here is the order of this complicated acrostic system : Ode i. 
begins with &; Ode ii. and the beginning of Ode iii. are miss- 
ing. Odesiy. and v. have again 8 ; Odes vi. and vii. have a1; 
Odes viii., ix. 1; Odesx., xi., xii,, xiii., xiv. a 1; Odes xv., xvi., 
xvii. a1; Ode xviii. a7; Odes xix., xx., xxi. a3; Odes xxii., 
xxiii. a D; Odes xxiv., xxv., xxvi. a 3; Ode xxvii. a 5; Ode 
XXviii. aD; Ode xxix. a &; Odes xxx., xxxi., xxxii., xxxili. a 
w:; Ode xxxiv. an N; Ode xxxv. a7; Ode xxxvi. a 3; Ode 
xxxvii. a5; Ode xxxviii. a Y; Ode xxxix.a3; Ode xl. a3; Ode 
xli.a’; Ode xlii. a 5. 


The reader will readily observe that, despite the 
good will of the editor, this alphabetical arrange- 
ment is very defective, and we cannot rely upon it 
for critical purposes. Ifin the future other scholars 
should undertake, with better success, a Hebrew 
translation which would exhibit this acrostic sys- 
tem in a more constant manner, then the same 
method might be applied to the Aramaic language 
generally. Moreover, this acrostic arrangement is 
much in use in Syriac literature ; several hymns of 
Ephrem, all the poems called soghiathas, and in- 
numerable other literary compositions, exhibit such 
an acrostic system (cf. Brev. Chald. vols. i., ii., 
lili. pp. 35, 185, 195 f. ; A. Mingana, Narsaz Homilie 
et Carmina, Mosul, 1905, vol. ii. ad fin.); the 
idea might have been suggested to Aramean 
writers from some poems of the OT which exhibit 
this strophic arrangement, but the work of these 
Arameans is independent of a Hebrew text, and 
does not involve a Hebrew original. 

Grimme’s second argument is more scientific. 
He brings forward a number of morphological and 
syntactical features which, according to him, point 
to an original Hebrew text. It would take too long 
to examine in detail every word that he quotes to 
corroborate. his opinion, but we may be allowed 
to say that none of the 35 instances that he gives 
carries conviction. He emphasizes, and very justly, 
the fact of the double meanings of some Hebrew 
words, in order to deduce from them the explana- 
tion of some grammatical and lexicological diffi- 
culties of the Syriac text, but we shall wait until 
more convincing proofs are given to Syriac scholars. 
But, although Grimme’s theory is certainly not in 
all points invulnerable, it has opened the way for 
further investigation in the domain of the general 
Semitic stock. 

Those in favour of a Syriac original support their 
view by the following proofs. 

(1) There is a constant relation between the style 
of the Odes and Syriac hymnology in general. 
Syrian and Arab writers are fond of repeating the 
same word several times in one sentence, to make 
it and the principal idea expressed by it more em- 
phatic. Confining ourselves to Syriac literature, 
we may see, for instance, how the word meaning 
‘star’ is repeated seven times by Ephrem in two 
lines of a hymn which is preserved in Brev. Chald. 
(vol. i. p. 338); the word meaning ‘man’ and the 
verb meaning ‘to eat ’ are repeated four and three 
times respectively in one line of a homily of Narsai 
(the present writer’s edition, vol. i. p. 21). When 
we examine the Odes, we find that this character- 
istic note occurs more than once in the text. Ode 
XXXvili. repeats the word meaning ‘to corrupt’ five 
times in one short verse; the verb meaning ‘to 
impede’ is repeated three times in another verse of 
Ode vi., ete. 

(2) There is a constant use by the writer of the 
mimmed infinitive, or of the noun of action derived 


from the verb immediately following this verb, to 
give energy to the sentence, ¢.g., ‘the error erred ; 
(Ode xxxi.), ‘the truth flowed as a flow of water 
(Ode xii.). There are inall 24 verses in which this 
linguistic phenomenon is represented, and if some 
of them may be explained by the too pronounced 
freedom of the translator, as is sometimes the case 
in books translated from the Greek, it is highly 
uncritical to suppose that all of them are a play of 
words invented by the translator. : 

(3) There are some words which seem to point 
in an indubitable manner to an Aramzo-Syriac 
original. Ode xix. contains the following remark- 
able passage: ‘She did not require a midwife, 
because Himself facilitated her pains.’ The word 
‘midwife’ (in Syriac, ‘the living,’ the ‘giver of 
life’) is derived from the verb which comes just 
after it: ‘ He facilitated her pains’ (in Syriac, ‘ He 
gave life’). This curious derivation would have 
been impossible in any other language than Ara- 
maic. This sentence, in the absence of any ade- 
quate objection, is decisive. sed : 

The supporters of a Greek original point to 
certain incidences of speech of which the following 
are the most striking. ‘ 

(1) There are some Syriac words which, in their 
present context, do not explain or amplify the 
idea that the Odist had in mind. Three principal 
instances are given in proof of this assertion. In 
Ode vii. the expression ‘ by His simplicity” would 
be used to translate the phrase év 79 amdérqre 
airo?. In Ode xxxiv. the sentence ‘No way is 
hard where there is a simple heart, nor is there 
any wound in right thoughts’ would contain the 
Greek words amos for ‘simple’ and éxzAnéts 
for ‘wound’; the expression ‘in the midst’ in 
Ode xxx., ‘and until it (the spring of water) was 
given in the midst, (they did not recognize it),’ 
would be also a translation of a Greek eis 76 uécov 
ribévat, because such an expression, it is said, is not 
Semitic. 

(2) Great stress is laid on the use of the privative 
alpha. It is suggested that almost all the words 
beginning in Syriac with the negative particle are 
a translation from the Greek. The Syriac expres- 
sion meaning ‘without grudging,’ ‘abundantly,’ 
which is employed several times in the Odes (ef. 
Ode xi.), would be the Greek d@@évws; the word 
‘indescribable’ in the sentence ‘the swiftness of 
the Word is indescribable’ would be a translation 
of dvexduyynros. We must remark, however, that 
the first expression is found twice in the Book 
of the Laws of Countries of Bardesanes, which is 
surely a genuine Syriac composition. 

We do not wish to dwell on some other Hellenic 
features discovered in the book of the Odes, such 
as the concept of ‘taking refuge,’ which is the real 
meaning in the first verse of Ode xxv., while the 
ee verb suggests only the idea of ‘ fleeing’ ; 
likewise the argument taken from the employment 
of the possessive particle, which is used eight times 
only in all the Odes, does not seem to be convin- 
cing. Cf. on this question the article of Connolly 
in JTASE xiv. [1913] 530, and that of D. Willey, 26. 
p- 293ff.; and cf. it with our study referred to 
above. 

Finally, on account of the remarkable variants 
which sometimes differentiate the Syriac and the 
Coptic versions from one another, the supporters 
of a Greek original need also to resort to the 
hypothesis of two different Greek texts, one under- 
lying the Coptic version preserved in Pistis Sophia, 
and another underlying the Syriac version of our 
MSS. This is a fact worthy of study ; and, so far 
as we are aware, no sufficient explanation of it has 
been given. On the other hand, as Harris has 
rightly pointed out, a sacred book entitled Yadpot 
kai ’Q6ai LTodroudvros is mentioned by pseudo- 
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Athanasius, and in the Stichometry of Nicephorus 
(9th cent.). On the hypothesis that this title refers 
to our Syriac Odes, it is almost certain that a 
Greek version was in circulation several centuries 
before the time of these ecclesiastical writers. 

4. Their relation to the Bible.— Though the 
main ideas that the Odist expresses are drawn 
from figures used in the Old and New Testaments, 
no direct quotation from a sacred book can be 
clearly pines out ; it would almost seem that the 
author had made up his mind not to use quotations. 
A list of the principal semi-quotations, or, as 
Wellhausen calls them, ‘ Biblisms,’ will be found 
below. 

The title itself, ‘Odes of Solomon,’ brings the 
whole collection, at least in the mind of the copy- 
ists and of some ecclesiastical writers, such as 
Lactantius, into relation with the Bible. The 
last-named writer seems to have believed the Odes 
to be as canonical and authoritative for Christian 
doctrine as the Davidic Psalter. No sufficient ex- 
planation has yet been given of their attribution 
to Solomon, in preference to all other sacred 
writers. The question is not in itself very im- 
portant ; but, if it were cleared up, the problem 
might prove not to be devoid of interest with 
regard to many obscure points arising from this 
precious discovery. 

Critics have generally fallen back, in this 
matter, on the statement of 1 K 4°, in which we 
are informed that Solomon wrote 1005 odes. 
Solomon was known to have written odes, and 
our actual Odes, by a natural course of events, 
readily assumed his name. This assumed Solo- 
monic authorship would account, as F. C. Burkitt 
(JTAS¢ xiii.) has pointed out, for the obstinate 
silence that the anonymous writer maintains with 
regard to some elementary Christian practices and 
his avoidance of any clear prophetical or evangeli- 
cal quotations. 

All this is pure speculation ; the important iehed 
is that no proper biblical name and no direct 
biblical quotations are to be noticed in the Odes, 
though their nucleus mainly consists of biblical 
elements. On this subject the most striking semi- 
quotations are the following: 


Ode v. 8: ‘For they have devised a counsel, and it did not 
‘succeed’ (cf. Ps 2114). 

Ode xxvi. 11: ‘Whois able to interpret the wonders of the 
Lord?’ (cf. Ps 1062). 

Ode xxix. 10: ‘ Like the stubble which the wind carries away’ 
(cf. Ps 14). 

Ode xxix. 1: ‘The Lord is my hope: in Him I shall not be 
confounded’ (cf. Ps 71}). 

Ode xiv. 1: ‘As the eyes of a son to his father, so are my 
eyes, O Lord, at all times towards thee’ (cf. Ps 1232). 

Ode xvii. 8: ‘I opened the doors that were closed, and brake 
in pieces the bars of iron’ (cf. Is 452, Ps 10718). 

Ode xxii. 9: ‘Thou didst take dead bones and didst cover 
them with bodies; they were motionless, and thou didst give 
them (energy) for life’ (cf. Ezk 371-11). 

Ode xxii. 12: ‘That the foundation for everything might be 
thy Rock : and on it thou didst build thy Kingdom’ (cf. Mt 1618). 

Ode xxix. 8: ‘That I might subdue the imaginations of the 
peoples; and the power of the men of might to bring them 
low’ (cf. Lk 151. 52). 

Ode iii. 3: ‘I should not have known how to love the Lord, 
if He had not loved me’ (cf. 1 Jn 419). : 

Ode xvi. 20: ‘The worlds were made by His word’ (cf. Jn 13). 

See, further, Ode xli. 16, and cf. 1 P 129; Ode xii. 5, and 
cf. He 412; Ode xxiii. 17, and cf. He 12; Ode iv. 12, and cf. Ro 
1129; Ode xxxi. 4, 5, and cf. Jn 176-11; Ode xxi. 1, and cf. Lk 
169-73 ; Ode vi. 7,and cf. Ezk 471; Ode xxviii. 11, and cf. Ps 2216; 
‘Ode xiii. 10, and Mt 1129, etc. 


5. Probable date of their composition.—It is 
very dificult to fix a precise date for the composi- 
tion of the Odes. The absence from them of 
definite historical data gives critics some 130 years 
within which to exercise their historical and geo- 
graphical skill. The Odes are merely devotional 
hymns, and safe criteria found in hymns of this 
kind for the fixing and delimitation of a definite 
period of time are naturally scanty, and those that 


are available do not generally justify a categorical 
conclusion. If we exclude Harnack’s theory of in- 
terpolation, and assume that the Odes are either 
shay) Christian or else Judeo-Christian, they 
would fall within the period A.D. 80-210. The 
point of divergence amongst critics is how near 
to the earlier or to the later date they seem likely 
to belong. 

Lactantius (Div. Inst. iv. 12) has the following 
clear quotation from Ode xix. : ‘Salomon [in ode 
undevicesima] ita dicit: Infirmatus est uterus 
virginis et accepit fetum et gravata est, et facta 
est in multa miseratione mater virgo.’ This im- 
portant quotation, noted by Harris, shows that 
before 310 (see H. J. Lawlor, ‘Notes on Lactan- 
tius,’ in Hermathena, xxix. [1903] 459) not only was 
the existence of the Odes known to Lactantius, 
but at his time, at least in the district of Nico- 
media, they even had the same order as that ex- 
hibited by our MSS. The citation does not appear 
to be due to hearsay, but to be drawn from a book 
before the writer. From it we cannot positively 
prove that a Latin version of the Odes was current 
in Western Churches, but we are not at liberty to 
assume the contrary. 

Between 250 and 295 larger quotations from the 
Odes are found in the Gnostic book called Pistis 
Sophia, which contains five complete Odes of the 
collection, as we have stated above. It is, on the 
whole, difficult to ascertain the inter-connexion 
between the Coptic and the Syriac texts; but the 
present writer thinks that, apart from a short 
verse that seems to be lost in Syriac, there is a 
certain literary ascendancy which establishes the 
superiority of this last version over the Coptic. 
The words which have disappeared from the Syriac 
text come in the middle of v.®8 of Ode v.: ‘And 
they are overcome, although they are powerful.’ 
The lack of some words due to the carelessness of 
copyists cannot @ priori point to the dependence of 
one composition upon another. On the contrary, 
the Coptic is generally inferior to the Syriac, and 
seems to be a translation of it ; e.g. Ode vi. 9 says: 
‘ And the restrainments of men could not restrain 
it, nor the arts of those who restrain water.’ The 
repetition of the verb is, as we have seen, in 
accordance with the usage of Syriac and Arabic 
poetry; the Coptic substituted ‘loca edificata’ 
for the word ‘restrainments.’ This curious variant 
could not have occurred if the Coptic translator 
was not translating from a language in which 
these words resemble each other in writing ; and 
this language is Syriac. 

The existence of these five Odes in the Gnostic 
book involves their priority to it by several years ; 
and consequently it becomes almost certain that 
they cannot be ascribed to a period later than the 
first quarter of the 3rd century. We may, there- 
fore, assume as highly probable that the extreme 
limits of our whole collection are, as stated above, 
A.D. 80-210. Of these 130 years, it is historically 
impossible, in the present state of our knowledge, 
to fix upon a definite date, and no probable hypo- 
thesis has so far been put forward. We shall set 
forth briefly the reasons which suggest a date 
nearer to 80, and those which appear to postulate 
one not far from the end of the 2nd or the begin- 
ning of the 3rd century. 

We have already quoted the sentence of Ode iv. 
which declares that the sanctuary of God can- 
not be changed. If this sentence is to be taken 
literally, it may perhaps suggest by its vividness 
that the author wrote at a time not far removed 
from the destruction of the Temple. 

We have elsewhere (in our study referred to 
above) pointed to two incidents which would 
perhaps require a date earlier than the end of the 
2nd century. There are, we have said, nine semi- 
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quotations from the canonical Psalter, whose w. rd- 
ing differs from that used in the Odes. Theauthior, 
or, in the case of a Greek original, the translator, 
ought reasonably to have employed the same words 
as those found in a previous sacred book known, 
read, and generally learnt by heart by every 
Eastern Christian. If this argument may cl tim a 
certain plausibility, it can also be used in fuvour 
of an Aramaic original of the Odes. We cannot, 
indeed, discover any good reason why this Syrien 
writer or translator did not employ the words used 
in the OT Peshitta, if he knew them, and we 
cannot reasonably suppose that he did not know 
them if he was writing long after the end of the 
2nd century. 

We have also noticed thi.t the Johannine con- 
cept of the ‘word’ is rendered five times by the 
term petghdma, which means ‘word’ 1 concreto, 
instead of med/tha, which is used in all the Syriac 
versions of the NT, and which means ‘ word’ in 
abstracto. A good acquaintance on the part of the 
Odist with Johannine Syriac writings would have 
ee his using frequently such an inadequate 
word. 

Mrs. M. D. Gibson has called our attention 
(Atheneum, April, 1914, p. 530) to the fact that 
several Church historians, notably Theodore of 
Mopsuestia, report that in the Apostolic Age there 
were people who wrote ‘Odes’ and ‘ Psalms’ like 
the ‘ blessed David.’ 

Some supporters of the hypothesis of the later 
date (7.e. A.D. 210) would attribute the whole col- 
lection of the Odes to the famous Bardesanes of 
Edessa (154-222), who played so important a réle 
in the history of the Church. The grounds of this 
hypothesis may be summarized as follows. On 
the one hand, it is historically established that 
Bardesanes wrote 150 psalms in imitation of those 
contained in the canonical Psalter; on the other 
hand, the presence of these odes in the Pistis 
Sophia would suggest that their author was, at 
least in the mind of the Gnostie writer of this last 
book, imbued with Gnostic ideas, otherwise he 
would not have had sufficient reason to quote 
them; and, since Bardesanes is represented by 
some Fathers of the Church as inclining towards 
Gnosticism, he might very easily have been their 
first writer. The existence of a Greek savour in 
the style of the Odes would easily be explained by 
the good Hellenic culture that this Mesopotamian 
writer had received. 

There are some linguistic features which tend to 
corroborate Bardesanes’ authorship. The expres- 
sion which means ‘ without grudging,’ very seldom 
used by other Aramzean writers but found twice 
in the Book of the Laws of Countries, would lend 
a certain amount of plausibility to this hypothesis ; 
and the frequent occurrence in the Odes of the 
Semitic phenomenon of a noun of action or a 
mimmed infinitive placed immediately before or 
after its respective verb, is also a favourite 
stylistic; method of the semi-Gnostie Christian 
writer, whose orthodoxy is very doubtful. 

Finally, if, as Bernard remarks (op. cit. p. 42), 
the allusions which abound in the Odes are always 
to beliefs and ee current in the East, and if 
they have little affinity with Western doctrine or 
Western ceremonial, their attribution to an 
Eastern writer would indeed account for many 
difficulties otherwise insoluble. So the present 
writer has tried elsewhere (op. cit. supra) to show 
that the puzzling Ode xxiii., which deals with a 
mysterious letter descending from heaven, contains 
in its phraseology a clear reference to the mystery 
of the Incarnation, which, according to the ecclesi- 
astical books of the Syrian Church, was accom- 
plished by means of a letter confided to the 
archangel Gabriel. 
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6. Their Christian doctrine and orthodoxy.— 
The doctrine of the Trinity is clearly expressed in 
the Odes. Ode xix. 2: The Son is the cup, and 
He who was milked is the Father: and the Holy 
Spirit milked Him’ (see also Ode xxiii. 20). 

The belief in God the Father as Creator is also 
emphasized. Odeiv. 14: ‘Thou, O God, hast made 
all things’; vii. 28: ‘He hath given a mouth to 
His creation’; ix. 4: ‘Be enriched in God the 
Father.’ “ 

The Odist’s doctrine of the Son is as follows. 
xli. 14, 29: ‘The Son of the Most High appeared 
in the perfection of His Father; and light dawned 
from the Word that was beforetime in Him; the 
Christ is truly one ; and He was known before the: 
foundation of the world.’ He is ‘the Lord 
Messiah’ (xvii. 14), ‘our Lord Christ’ (xxxix. 10), 
‘the Lord’s Christ’ (xxix. 6). ‘We live in the 
Lord’ (xli. 3). He was born of a virgin (xix. 6). 
‘He became like me, in order that I might receive 
Him’ (vii. 5). The Crucifixion is perhaps alluded 
to in xlii. 3: ‘The outspread wood which was set 
up on the way of the Righteous One’ (see also 
xxvii. 3). The gall and vinegar of the Passion are 
mentioned in xlii. 17: ‘I was gall and bitterness 
to him.’ The purpose of the humiliation of the 
Son was‘ that I might redeem my people’ (xxxi. 11). 

The Holy Spirit frequently underlies the 
thoughts of the writer (xi. 2): ‘for the Most High 
circumcised me by His Holy Spirit and revealed 
my reins towards Him’ (see also xiv. 8, xxviii. 2, 
xxxvi. L): | 

The believer has immortality in his soul (iii. 
10): ‘for he that is joined to Him that is immortal, 
will also himself become immortal’ (see also ix, 3). 

On the other hand, there are many Christian 
topics about which the Odist maintains a deep and 
astonishing silence. There is no mention of sin, 
repentance, forgiveness, or the resurrection of the 
body. Sacramentalism is generally absent ; it is 
only by forcing the context that one verse may be 
referred to the Eucharist ; but the notion of priest- 
hood and sacrifices is expressed in some verses 
already quoted. 

Strictly speaking, Gnosticism has no strorg 
support in the Odes. Ode xii., singled out es 
containing some Gnostie technicalities, savous 
probably but little of such aberrations. On the 
other hand, there are sentences which seem to 
betray slight tendencies towards Docetism. Ode 
xxviill. 14f.: ‘And I did not perish, for I was 
not their brother nor was my birth like theirs, and 
they sought for my death and did not find it’; 
vil. 6: ‘He was ee ee like myself in order that 
I might put Him on’; xix. 8: ‘She brought forth, 
as it were a man, by the will [of God].’ 

LITERATURE.—This is indicated in the course of the article. 

A. MINGANA. 

OFFENCE.—The English word ‘offence’ is de- 
rived from the Lat. offendere, ‘to strike against’ 
or ‘to injure’ (O.Fr. offens, Fr. offense), and is 
employed to translate various Heb. and Gr. nouns, 
in the sense of an injury, a trespass or a fall, or as 
an occasion of enboliah doubt, or apostasy. The 
chief Heb. words in the OT are the verb owx, which 
has the meaning of ‘to trespass’ or ‘to be guilty,’ 
and the noun Cielo, in the well-known passages 
Is 8 and 57'4, translated as ‘a stone of stumbling,’ 
‘a stumbling-block.’ The other terms are gener- 
ally synonyms of error and sin. 

The most important NT words are rapdérrwpa 
and oxdvdadov. The former is used with respect to 
a moral fall, ‘a falling beside,’ and thus completes 
the conception of sin (auapria, ‘missing the mark’). 
by that of falling short or falling aside. The one 
is a loss of aim, the other the perversion of aim or 
culpable error. As transgression, it is found in 
Ro 475 515 dis. 16. 17. 18. 20 where ‘offence’ inthe AV is. 
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rendered ‘ trespass’ in the RV. mpécxouua is found 
only in Ro 14”, signifying ‘something to strike 
against’: a man runs, as it were, against an 
obstacle, and does wrong when he eats contrary to 
the dictates of his conscience. In 2 Co 68 rpookor} 
is that which causes stumbling, and the Christians 
are enjoined to place no stumbling-block in the 
way of others. As an adjective, dapécxomos is used 
in Ac 24'6 with respect to the conscience, also in 
1 Co 10° and in Ph 1 as giving no occasion of 
stumbling. 

The word cxdvdadrov (verb, cxavdarif~w) is fre- 
quently brought into use especially in Matthew. 
It signifies a bait or stick in a trap and generally 
anything which causes a person to be entrapped or 
to fall. It is a modified form of the classic cxav- 
dddn@pov. Sometimes it is used in reference to 
persons, who may become stumbling-blocks to 
others. When Christ called St. Peter a stumbling- 
block, He evidently recognized in His disciple’s 
remonstrance the agency of the arch-enemy (Sara- 
vas) who was tempting Him to do what was con- 
trary to the will of God (Mt 16%). Isaiah’s descrip- 
tion of ‘the stone of stumbling’ and ‘the rock of 
offence’ (Is 814) is guste by St. Paul to Christ 
(Ro 9%) because the lowliness of His origin and of 
His earthly surroundings as well as the deeply 
spiritual character of His ministry offended the 
religious leaders of His day (Mt 13°’). The rejec- 
tion of His claims by the Pharisees was attended 
by some irritation and the spirit of opposition 
(15): thus they were offended or caused to 
stumble. This was later accentuated by the 
‘seandal of the Cross,’ which, when not accepted 
in faith as the symbol of the Divine redemption, 
became a stumbling-block. Its disgrace and 
ignominy made it difficult for the Jews to accept 
Christ as their Messiah, and it also roused their 
animosity to the preachers of the gospel (Gal 5"). 
They expected a Messiah who should restore their 
political freedom and re-establish the kingdom in 
material success and splendour, and our Lord’s 
ministry being essentially spiritual made Him to 
be a stumbling-block to them. The fault was in 
their lack of faith and spiritual insight; but, on 
the other hand, Christ’s followers are to be on 
their guard against giving occasion to others to 
stumble through their own selfishness or folly. 
Thus the term cxdvdadov is employed in reference 
to actions or habits which might prove to be a 
stumbling-block to those who are weak or inexperi- 
enced. ‘o cause Christ’s little ones to stumble 
or to fall is severely condemned (Mt 18°), The 
casuistry concerning meats offered to idols should 
involve the consideration -of the hyper-sensitive 
consciences of the weaker brethren, who are not to 
be offended or made to stumble by those who are 
less scrupulous (Ro 14, 151%). In all such cases the 
exhilarating and newly-found consciousness of 
liberty is to be controlled by love. 

Clement of Rome uses the word zaparrdots in 
combination with danger, in the sense of a fault 
incurred through disobedience to the counsels of 
the Fathers (Cor. 59). Ignatius, whilst not em- 
ploying the word ‘offence,’ warns the believers 
against the snares of the devil and against giving 
oceasion to the heathen to triumph, and thus 
bringing discredit upon the whole body of believers 
through the folly of the few (Zp. ad Trall. 8). 
If love be the ruling principle of Christian morals, 
there is no cxdvéadov, for love removes rather than 
creates difficulties. 

LITERATURE.—Artt. ‘Offence’ in HDB and in DCG; Sanday- 
Headlam, ICC, ‘Romans,’ 1902, p. 390; F. J. A. Hort, Vhe First 
Epistle of St. Peter, I. 1-II. 17, 1898, p. 121; F. W. Robert- 


son, Sermons, new ed., 1876, 3rd ser., xvi.; J. Moffatt, ‘Jesus 
upon “Stumbling-blocks,”’ in HxpT xxvi. [1914-15] 407 ff. 


J. G. JAMES. 
OFFERING.—See SACRIFICE. 


OFFICER.—In the only passages in which this 
word occurs in the apostolic writings (Ac 5% %), 
it stands for the Gr. drypérns, | denotes an 
official of the Sanhedrin sent to bring the apostles 
before the Court. These officials appear to have 
been under the command of the captain of the 
Temple (v.*), G. WAUCHOPE STEWART. 


OIL (aov, from édala, ‘olive-tree’).—As the 
Greek name implies, the common oil of Scripture 
is olive oil. It is obtained from the ripe olive 
berries by crushing and pressure, aided sometimes 
by the use of hot water, and is used for food, light, 
soap-making, and for anointing the hair and the 
skin. In Rev 6° ‘the oil and the wine’ refer to 
the growing crops of olives and grapes. In 18" 
oil appears in the list of the merchandise of the 
apocalyptic Babylon. 

The remaining references to oil in the apostolic 
writings illustrate two special purposes for which 
it was employed. 

1, Ceremonial.—The olive oil used in the conse- 
cration of priests and kings by anointing was com- 
pounded with various perfumed ingredients (Ex 
3078-25), In this use of oil we have the basis of a 
number of figurative passages. 

(a) In He 1% (=Ps 457) ‘the oil of gladness’ 
suggests the honour that has been bestowed on the 
Exalted Christ. Elsewhere there is more distinct 
reference to His royal position as the Messiah or 
Anointed One, and to the Holy Spirit as the means 
of His consecration to this office (Ac 10%; cf. 427), 

(6) The Holy Spirit given to Christians is repre- 
sented as an anointing oil. The context shows 
that this is the meaning of 2 Co 17. The same is 
true of the ‘anointing’ of 1 Jn 2°(AV ‘ unction’)-””, 

2. Medicinal.—With this must be connected in 
some sense the much-discussed passage (Ja 514) 
where the elders of the Church are directed to pray 
over the sick brother, ‘anointing him with oil in 
the name of the Lord.’ The general use of oil in 
ancient times as a remedy for disease and injury is 
illustrated in Is 16, Lk 10°. The treatment apehed 
to Herod the Great during his last illness (Jos. 
Ant. XVII. vi. 5, BJ 1. xxxiii. 5) is a well-known 
case in point. That the practice was associated 
from early times with a belief in magic is shown 
by 8S. Daiches (Babylonian Oil Magic in the 
Talmud and in the later Jewish Literature, 1913). 
The exact bearing of such facts on Ja 5 must 
remain obscure, but it is interesting to observe 
that the procedure here enjoined was anticipated 
by the Twelve (Mk 6%), though without any ex- 
press injunction from Jesus. One thing is clear, 
viz. that in James the healing of the sick is 
ascribed directly to ‘the prayer of faith’ (v.°) and 
not to the anointing. The latter must be regarded 
as quite subsidiary, originating probably in com- 
pliance with custom, yet dissociated from super- 
stition, since it is done ‘in the name of the Lord,’ 
and serving perhaps as a kind of sacramental help 
to faith. ‘It is easier to’ believe when visible 
means are used than when nothing is visible, and 
it is still easier to believe when the visible means 
appear to be likely to contribute to the desired 
effect’ (Plummer, St. James and St. Jude, p. 327). 

There are few traces of observance of such a rite 
in the early Church, though the Emperor Septimius 
Severus believed himself to have been cured by oil 
administered by a Christian (Tertullian, ad Scap. 
4). But from the 6th cent. onwards the practice 
was regularly established, and had different de- 
velopments in the East and in the West. In the 
latter it was finally transformed into the sacrament 
of Extreme Unction, of which it need only be said 
that it is administered when recovery is supposed 
to be hopeless, whereas in James the anointing is 
expected to be followed by a cure. After the 
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Reformation we find that the First Prayer Bool of 
Edward vi. (1549) provides for the NT ceremoay, 
‘if the sicke person desyre to be annoynted.’ 

the Prayer Book of 1552 this provision disap pears. 
There has been a revival of the practice in certain 
Anglican circles in recent timgs (see F. W. Puller, 
The Anointing of the Sick in Scripture and Tradi- 
tion, 1904). 

LITERATURE.—On the medicinal use see the Commentaries on 
James of A. Plummer (Ezpositor’s Bible, 1891), R. J. Knowling 
(Westminster Comm., 1904), and J. B. Mayor (#1910). 

JAMES PATRICK. 

OINTMENT (uipov). — Perfumes for the tuilet 
were extensively used in ancient as well as in 
modern times. The modern methods of extraction 
and preparation, however, w2re unknown, and the 
principal form of these luxuries was that of per- 
fumed oils and pomades. The basis of the former 
was olive oil or some similar vegetable oil (e.g. oil 
of nuts or almonds), to which were added the frag- 
rant volatile oils obtained from various flowers 
and plants. Of the scented ingredients the finest 
and most expensive came from the East, and the 
oleum naxdinum, made from the flowers of Indian 
or Arabian nard-grass, was especially prized among 
the Romans. Unguents of this type were liquid 
or semi-liquid, rather than of the consistency 
suggested by the modern use of the word ‘ointment,’ 
and were kept in bottles of precious metal or stone. 
The alabastron was of the latter material, and was 
a small cylindrical vessel narrowing at the neck in 
order that the contents might drip out gradually. 
The pomades, on the other hand, had fine fat for 
their basis. These various ointments were used 
for anointing the body, especially after bathing, 
for dressing the hair and beard, for perfuming the 
dress, and even for scenting the water of the bath. 
In the public baths at Rome there were special 
apartments (unctoria) where the unguents were 
applied. Pliny (HN xiii. 1ff.) comments on the 
Ha jbenciony of this form of luxury in the society of 

is time. Cicero (in Cat. ii. 3) says that the 
effeminate companions of Catiline ‘shine with 
ointments’ (‘nitent unguentis’). 

In Rev 18 ‘ointment’ (so RV; AV ‘oint- 
ments’) appears in the list of the luxurious mer- 
chandise of ‘ Babylon’ (i.e. Rome), and the fore- 
going particulars illustrate the aptness of the 
reference. 

The ‘eyesalve’ of 3°, though used in conjunc- 
tion with the verb éyxpiew (‘anoint’) does not 
belong to the class of ordinary unguents. The Gr. 
word is koAAovptoy or KoddAvpiov (dim. from Koddvpa). 
The collyra was a sort of elongated bun, and the 
collyrium was a medicated preparation of similar 
shape, used for rubbing on tender eyelids or other 
affected parts (Celsus, V. xxviii. 12; Horace, Sat. 
I. v. 30; Pliny, HN xxxy. 53). 


Litzraturg.—W., A. Becker, Gallus9, 1888, p. 378 ; E. Guhl- 
W. Koner, Das Leben der Griechen und Romer, 1873, Eng. 
tr., 1889, pp. 150, 398, 492, 508, JAMES PATRICK. 


OLD TESTAMENT.—1. The Old Testament in 
the primitive Church.—By the opening of the 
Christian era the limits of the OT Canon had been 
practically fixed, and a high doctrine of its inspira- 
tion developed within the 5 ewish Church. The real 
Author of the books embraced within the Canon 
was God Himself; and, charged as they were with 
His Spirit, they were holy as He was, and ‘defiled 
the hands’ of those who touched them. The OT. 
Scriptures were thus the final norm of faith and 
conduct, and an appeal to their authority was 
decisive (see art. SCRIPTURE). The early genera- 
tion of Christians inherited this tradition. As 
children of the household of Israel, they grew upin 
the atmosphere of the OT revelation; and, even 
when they passed to the fuller life in Christ, they 


carried with them their reverence for the ancient 
Scriptures. No need for a distinctively Christian 
literature was yet felt. The books of the OT were 
the ‘ oracles of God,’ which enshrined the Divine 
rule of life, not for the Fathers only, but for those 
also who had been called and redeemed in Christ. 
Being read mainlyin the Greek or Aramaic versions, 
and interpreted, with the freedom characteristic of 
the age, as acollection of independent ‘ prophecies’ 
or predictions of things to come, they were easily 
made to cover thegreat facts associated with Christ’s 
teaching, personality, and work. In this light they 
were regarded also as a sufficient guide to Christian 
conduct. : 

The clearest reflexion of this simple attitude 
towards the OT is found in the apostolic preaching 
in Acts. The theme of all the utterances found 
there is the salvation won through Christ’s death 
and resurrection. But the burden of proof rests 
on the authority of the Scriptures, as represented 
by the LXX. Christ Himself is the Prophet whose 
coming was heralded by Moses (3* 7%), and His 
death is the ‘ fulfilling’ of ‘the things which God 
foreshewed by the mouth of all the pe pee i Cad 
To Him the mysterious prophecy of the Suffering 
Servant of Is 53 is directly applied (8°). His 
resurrection, likewise, is that which was ‘fore- 
seen’ by Davidin his protest against God’s ‘ Holy 
One’ seeing corruption (2%#-), and points forward 
to the final restoration of all things ‘ whereof God 
spake by the mouth of his holy prophets which have 
been since the world began’ (37!).. The outpouring 
of the Spirit at Pentecost is equally the fulfilment 
of Joel’s glorious vision of the latter days (2'®*-), 
while the persecution that followed the first 
triumphs of the gospel marks the rage of kings and 
nations against the Lord and His Anointed, as fore- 
told ‘ by the Holy Ghost, by the mouth of our father 
David thy servant’ (4%). Even the tragedy of 
Judas’ end is the immediate working out of the 
curse denounced in Ps 69” against the enemies of 
the righteous (1%), 

2. The Old Testament and the conflict for spirit- 
ual freedom.—So long as the preaching of the gos- 
4 was confined to Jews, the new wine was easily 

ept within the old bottles. But a conflict was 
inevitable when the wine began to ferment, and the 
freedom of the faith to assert itself against Jewis 
limitations. This conflict is already foreshadowed 
in St. Stephen’s preaching; but it became acute 
only with the conversion and world-wide ministry 
of St. Paul. 

The Apostle to the Gentiles was a Pharisee ‘ of 
the straitest sect,’ brought up at the feet of 
Gamaliel, and thus imbued not merely with a deep 
reverence and love for the Scriptures, but also with 
the Rabbinic method of expounding them, in entire 
independence of their historical setting and signifi- 
cance, as a store-house of separate ‘ oracles,’ the 
manifold sense of which (literal, allegorical, rational, 
and mystical) was to be deduced by the interpreter’s 
own insight, logical acumen, or fancy, according to 
the rules laid down by representative Rabbis. His 
love for the ‘sacred writings’ St. Paul naturally 
brought with him into the service of Christ. His 
sermons and Epistles are steeped in the language 
of the OT, and proof-texts are abundantly used to 
point the edge of an argument, or to emphasize his 
counsels for Christian life (see art. QUOTATIONS). 
Like his Jewish teachers, the Apostle continued to 
read the Scriptures as a body of independent ‘words,’ 
each charged with a life and force of its own. He 
is usually indifferent to the exact exegesis of his 
texts, following the LXX even when its rendering 
is faulty, though occasionally he does appear to cite 
from the original Hebrew. In other directions he 
claims a wide freedom in his reproduction and 
application of texts. Nor has he shaken himself 


OLD TESTAMENT 


OLD TESTAMENT 109 


a EE eee eee 


quite clear of Rabbinic subtleties. Thus the narrow- 
ing of Abraham’s ‘seed’ to Christ (Gal 31°) is a 
thoroughly characteristic example of the verbal 
exegesis of the Rabbis. The allegory of Sarah and 
Hagar, the freewoman and the handmaid (Gal 42!*-), 
and the er eay i of a hidden personal principle 
from the humane law of the unmuzzled ox (1 Co 9, 
1 Ti 5'8), illustrate the ‘manifold sense’ read into 
the letter of Scripture ; while the bold way in which 
he transfers to Gentile Christians the promises made 
to Israel (Ro 9®*-), and finds in the Deuteronomist’s 
great thought of the nearness of the Law sugges- 
tions of Christ’s descent to earth and His rising 
from the dead (Ro 10**-), orin the ‘strange tongues’ 
of Is 28" 4g forecast of Christian ‘tongues’ 
(1 Co 14%), betrays the unrestrained liberty of in- 
terpretation exercised by the Jewish exegete. It 
is remarkable, however, that the Apostle is so 
little influenced by Rabbinic methods. Apart from 
these few survivals from a dead past, which touch 
only the periphery of his thought, there is nothin 
in his Epistles that reminds us of the arbitrary an 
highly extravagant exegetical results of his Jewish 
contemporaries. So deeply has he entered into the 
spirit of his Master that his whole treatment of 
the OT is marked by a sanity and sobriety of mind, 
enriched with a breadth, sympathy, and penetrating 
insight surpassed only by Christ. 

In his preaching to the Jews St. Paul follows the 
ractice of the earlier apostles, though with a new 

falnses and range. ‘He reasoned with them from 
the scriptures, opening and alleging, that it behoved 
the Christ to suffer, and to rise again from the 
dead’ (Ac 17% ; cf. 28%#-). Thus in his speech at 
Antioch he sets forth Jesus as the Saviour of David’s 
seed brought unto Israel ‘ according to the promise,’ 
whose condemnatien and death at the hands of the 
people and rulers of Jerusalem were the fulfilment 
of the words of the prophets ‘ which are read every 
sabbath,’ and His resurrection the bringing to pass 
of ‘the holy and sure blessings of David,’ as pro- 
mised in Psalms 2 and 8 (Ac 134-). In his Epistles, 
too, he cites OT texts as direct predictions of the 
gospel. The new faith of which he was called to 
be an Apostle is ‘the gospel of God, which he 
promised afore by his prophets in the holy scrip- 
tures’ (Ro 1; ef. 37). Christ both died and 
rose again ‘ according to the scriptures’ (1 Co 15%), 
while proof-texts are adduced for the promise of the 
Spirit (Gal 34), the destruction of human wisdom 
through the foolishness of preaching (1 Co 1”), the 
universal range of the preaching of salvation 
(Ro 108), the vital principle of righteousness by 
faith (1!’ 3%, Gal 3"), the fatal unbelief of the 
Jews (Ro 10'f-) and the calling of the Gentiles 
(975 1019 15%), the final salvation of Israel (117), 
Christ’s victory over all His enemies (1 Co 15”*-), 
and the swallowing up of death and sin in the 
immortality won through Him (v.*4), 

So far, then, the OT is treated as a Jewish book, 
ointing to the fulfilment of the ‘promise’ in 
hrist. But the extension of the gospel to the 

Gentiles, which was an essential part of this 
promise (cf. above), of necessity involved a change 
in the Apostle’s attitude to the Scriptures. As a 
Jewish book, the OT made no direct appeal to 
other nations. They had their own modes of 
thought and expression, and the most cultivated 
of them possessed a literature of surpassing beauty 
and power. On occasion the Apostle might ap- 
proach their conscience by this path (cf. especi- 
ally his speech to the Athenians); but his mind 
was so saturated with OT ideas, and the book 
itself was so manifestly the Word of God which 
made men ‘wise unto salvation’ (2 Ti 3”), that 
he could not withhold it from any nation. 
Irrespective, then, of the Jewish origin and 
cast of the whole, he deliberately transformed 


it into a Christian book, in which Christ was 
openly identified with the God of the Jews (ef. 
Ro 101 11°, Eph 4° 5'4, etc.), and the history 
of Israel was read typically (rurixds, ‘by way of 
pattern’ or ‘figure’), as a series of illustrative 
moral examples, ‘written for our admonition, 
upon whom the ends of the ages are come’ 
(1 Co 10"). Thus the promise to Abraham is 
extended to all who walk in the steps of his faith, 
whether in circumcision or in uncircumcision 
(Ro 4!*), while ‘it was not written for his sake 
alone, that it (his faith) was reckoned unto him 
(for righteousness), but for our sake also, unto 
whom it shall be reckoned, who believe on him 
that raised Jesus our Lord from the dead, who 
was delivered up for our trespasses, and was 
raised for our justification’ (Ro 4%*-). The true 
Israel unto whom the Word was given is no more 
Abraham’s seed according to the flesh, but ‘the 
children of the promise,’ whether Jew or Gentile 
(Ro 9%, Gal 3%). Thus ‘whatsoever things 
were written aforetime were written for our 
learning, that through patience and through 
comfort of the scriptures we might have hope’ 
(Ro 154). 

This transformation of the OT into a distinc- 
tively Christian book was the more easily effected 
as the conflict for freedom turned decisively 
around the Law. For orthodox Judaism the Law 
was the heart of the Scriptures, the very ‘holy of 
holies.’ Like the other apostles, St. Paul was a 
child of the Law, who excelled them all in his zeal 
for its honour. Even as a Christian he remained 
under its influence, and was ready in the interests 
of the gospel, if need were, to circumcise and to 
carry through the statutory vows for himself and 
his converts (cf. his procedure in Ac 16? 1818 21%#-), 
But to impose the Law on Gentile Christians as a 
necessary condition of their salvation would in- 
evitably reduce Christianity to a mere Jewish 
sect. The Apostle knew, moreover, from personal 
experience, as well as from observation of life, that 
there was no saving power in the Law. Ascoming 
from the holy God, the Law was holy, and its 
commandment ‘righteous and goed.’ But so 
weak and sinful was human fiesh that the very 
constraint of the Law not only awoke the con- 
sciousness of sin, but roused an inward opposition, 
and thus actually provoked sin. Hence the 
paradox of moral life, that the ‘law of sin’ in 
man’s members ‘ worked death through that which 
is itself good—that through the commandment 
sin might become exceedingly sinful.’ And the 
only real virtue of the Law was to drive men in 
despair to Christ (Ro 7"*-). 

On this profound psychological analysis the 
Apostle based his new reading of OT history. 
For him the Law was no longer the heart and 
spirit of the older revelation, but a mere paren- 
thesis or side-issue. Sin was a great fact which 
directly entered the world (elc#\@ev) in Adam. 
To circumvent its fatal effects, grace likewise 
entered (Ro 5!), The Law came in sideways 
(wapeof\Gev), and therefore in a subordinate and 
non-essential capacity (Ro 5%). Its purpose was 
not to save men, but to hold them in ward or 
prison until the true faith should be revealed 
(Gal 3%). At best, it was but the slave-boy 
(ratdayuryés), who kept them under a certain 
moral restraint until Christ came (els Xpiordv, 
i.e. up to the time of Christ’), when they might 
be ‘justified by faith’ (Gal 3%), Thus the gospel 
had its spiritual affinities, not with the Law, but 
with that faith of Abraham which was the be- 
ginning of the promise (Gal 3%). In a real 
sense, indeed, the gospel was already inherent in 
the covenant between God and Abraham, con- 
tirmed 430 years before the giving of the Law, and 
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remaining valid in spite of its interposition. If 
it be rightly read, therefore, the OT is a revela- 
tion of the same grace as is made manifest in 
Christ. Only the Jews have obscured its true 
character by the fatal emphasis they have placed 
on the Law. The veil withgvhich Moses covered 
his face when he spoke to the people is a symbol 
of that still darker veil lying heavily upon the 
heart of Israel ‘at the reading of the old covenant,’ 
which will never be removed until they turn to 
Christ. In Him the veil has been ‘done away.’ 
And all who have found liberty through Him, 
‘with unveiled face beholding as in a mirror 
[RVm] the glory of the Lord,’ are able to trace 
that glory shining through the ancient Scriptures, 
and are likewise ‘transformed into the same 
image from glory to glory’ (2 Co 3), 

3. The Old Testament as the foreshadowing 
of the gospel.—In the Epistle to the Hebrews the 
problem is attacked from a different point of view. 
The underlying assumptions are, no doubt, the 
same. The OT is treated throughout as the very 
Word of God, and quotations are introduced with 
the formula, ‘he saith’ (Aéyer), used of God Himself 
(He 15* 5°), or the Holy Spirit (37 10%*-), or God 
speaking through the Spirit (4° 88), or even 
the Messiah (2'*' 10°"), irrespective of their human 
authorship. But the widest freedom of interpreta- 
tion isclaimed. The author cites invariably from 
the LXX, being evidently ignorant of the original 
Hebrew. He is quite unfettered, too, by the 
historical application of texts. Thus not merely 
are Messianic Psalms like Ps 2 and Ps 110 re- 
ferred directly to Christ (He 1°"), but the highly 
dubious ony, ‘O God,’ of Ps 45(46)° and the ‘son 
of man’ in Ps 8? are both identified with Him 
(He 1% 25), while even Isaiah’s description of 
himself and his children as ‘ signs and portents in 
Israel’ (Is 818) is cited as a proof of Jesus’ oneness 
with His people and His participation in the 
same flesh and blood as theirs, ‘that through 
death he might bring to nought him that had 
the power of death, that is, the devil ; and might 
deliver all them who through fear of death were 
all their lifetime subject to bondage’ (He 2158-), 
But, as a Jew of the school of Alexandria, he is 
much more influenced by the allegorical spirit 
than St. Paul. To him, indeed, the OT is a 
system of signs and symbols, foreshadowings 
and anticipations of something better, which is 
to be found only in Christ and the ‘new covenant’ 
of grace. 

The opening paragraph lays down the famous 
contrast between the multiform and fragmentary 
character of the older revelation and the fullness 
of the light that came through Christ. ‘God, 
having of old time spoken unto the fathers 
through the prophets in many parts and in many 
modes, hath at the end of these days spoken unto 
us in a Son, whom he hath appointed heir of all 
things, through whom also he made the worlds, 
who being the effulgence (dravyacua) of his glory, 
and the very impress of his essence (yapaxrip rijs 
vroordcews atrod), and upholding all things by the 
word of his power, when he had made purification 
of sins, sat down on the right hand of the Majesty 
on high’ (1**-), The history of revelation is here 
set forth under the categories of Platonic idealism. 
As this world is but a dim and flickering shadow 
of the eternal realities, thrown upon the screen 
of the passing present, the OT is a broken and 
changing expression of God’s mind, given through 
many different media, and sharing the imperfec- 
tion bound up in all of them, while the revelation 
in Christ is the full ‘shining forth’ of the Divine 
glory through the perfect image or embodiment 
of the eternal Majesty. The real value of the 
OT Scriptures, therefore, isto point forward to the 
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Light, and then to pass away as the shadow before 
the sunshine. : 

The author applies the same categories to the 
Law, by which, however, he means not the moral 
command that pressed so hard on the conscience 
of St. Paul, but the system of Levitical ordinances, 
as carried through in the service of the Temple. 
This also was a ‘copy and shadow (Uméderypa Kal 
ond) of the heavenly things,’ an earthly adumbra- 
tion of the worship carried through in the eternal 
temple above (8°). As such, every part of the 
ritual had its significance (cf. esp. 9"). But the 
Law itself was quite powerless to save. ‘It is 
impossible that the blood of bulls and goats should 
take away sins’ (104). It was equally impossible 
that high priests subject to the infirmities and 
mortality of human nature should by their daily 
and yearly sacrifices, offered continually and with- 
out change, ‘make perfect them that draw near’ 
(7*# g9f- 10), In these sacrifices remembrance 
was made of sins, and the worshipper’s thoughts 
were thereby directed towards the perfect Sacri- 
fice yet to be offered (10°). The ‘very image’ (airy 
4 elkév), the clear, full expression of the ‘ good 
things’ of which the Law was but a dim, un- 
certain ‘shadow,’ was found only in Christ, by 
the offering of whose body sin was expiated once 
for all, and a ‘new and living way’ opened 
through the veil, ‘that is to say, his flesh,’ into 
the holy place where God is (10°). The Aaronic 
priesthood was thus as imperfect a channel of the 
mediation of grace as the prophets had been of 
the revelation of God’s mind. Both were but 
foreshadowings of the ‘new covenant’ (87), 
‘a parable for the time now present’ (9°). The 
truest OT type of Christ was Melchizedek, 
coming, as He did, from the heavenly sphere, 
‘without father, without mother, without gene- 
alogy, having neither beginning of days nor end 
of dite,’ to bear immediate witness to the Divine 
(Pt), 

4. Practical use of the Old Testament.—Chris- 
tian interest in the OT is by no means exhausted 
by such discussions as to its relation to the gospel. 
The main test of its ‘inspiration’ is rather the 
practical one of helpfulness ‘for teaching, for 
judgment, for correction, for discipline in right- 
eousness, that the man of God may be complete, 
furnished completely unto every good work’ (2 Ti 
316-), Thus St. Paul not merely checks his own 
fiery outburst against the high priest by calling to 
mind the injunction not to speak evil of a ruler 
(Ac 23°), but cites the Decalogue and other moral 
precepts of the OT as still binding upon his readers 
(cf, Ro 12%, 1 Co 9°, 2 Co 61" 9%, Eph 62, 1 Ti 538, 
2 Ti 2), and with equal freedom adduces OT 
heroes as examples or warnings (e.g. Adam in 
Ro 5"; Eve in 2 Co 113, 1 Ti 24; Abraham in 
Ro 4'*, Gal 3° ; Moses and the children of Israel 
in 1 Co 10'*), The fate of the rebellious Israel- 
ites is likewise held forth as a warning to Christian 
believers in He 3"; but the noblest instance of 
this practical use of the OT in the Epistle is found 
in the great roll-call of faith (ch. 11). In the 
remaining books the speculative interest has 
almost vanished, and the OT is cited mainly for 
its ethical value. Of the six quotations in James, 
five are unmistakably ethical; and even the text 
from Gn 15°, which St. Paul made the basis of his 
doctrine of justification by faith, is adduced asa 
proof of justification by works (as the necessary 
fruit of faith). In the same way the Apostle 
refers to Rahab, Job, and Elijah as notable ex- 
amples of works, patience, and prayer respectively 
(2° 51-1"), Even in 1 Peter, where the primitive 
conception of the OT as a body of predictions ful- 
filled in Christ finds clear expression (12° 25f.) the 
actual use of the Scriptures is predominantly prac- 
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tical (cf. 116 39 10% 55), The few suggestions of the 
OT traceable in 2 Peter (e.g. 25#: 1! 22) and 1 John 
(312) are of the same character; while the numer- 
ous reminiscences in Revelation, if not distinc- 
tively ethical, are yet concrete and imaginative, 
the clothing of the writer's own dreams in the 
majestic symbolism of the OT poets and prophets 
(see art. QUOTATIONS). 


Lirrrature.—A. Tholuck, Das AT im NT, Gotha, 1868; L. 
Diestel, Gesch. des AT in der christl. Kirche, Jena, 1868, p. 6 ff. ; 
B. Jowett, St. Paul's Epp. to Thess., Gal. and Roim., vol. i. : 
“Essays and Dissertations,’ London, 1894; C. Clemen, Der 
Gebrauch des AT in den neutest. Schriften, Giitersloh, 1895 ; 
G. H. Gilbert, Interpretation of the Bible, New York, 1908; 
A. Harnack, Degmengeschichte3, Freiburg, 1898, i. 41ff.; H. 
St. J. Thackeray, The Relation of St. Paul to Contemporary 
Jewish Thought, London, 1900; the New Testament Theologies 
of B. Weiss (Eng. tr., Edinburgh, 1882-83), W. Beyschlag 
(Eng. tr., do., 1895), H. J. Holtzmann (2Tiibingen, 1911), etc. ; 
Sanday-Headlam, JCC, ‘Romans,’5 Edinburgh, 1902; B. F. 
Westcott, Hebrews, London, 1889, p. 469ff.; A. B. Bruce, 
The Epistle to the Hebrews, Edinburgh, 1899. 


A. R. GORDON. 


OLIVE (édala, dypiéAaros, kaddvéAatos).—The only 
passages in which the olive is referred to in the 

T are Ro 1)", Ja 3%, Rev 114. (For Ro 11”: %4 
see art. GRAFTING.) For the proverb in Ja 32— 
‘Can the fig-tree, my brethren, bear olive berries ?’ 
—cf. Seneca, Ep. 87, ‘non nascitur ex malo bonum 
non magis quam ficus ex olea’; see also Epict. 
Diss. ii. 20 and Plut. Mor. p. 472. A like simile 
is found in Mt 77° 125, The reference to the two 
olive-trees in Rev 11‘ is after Zec 4. Inthe latter 
passage the Avxyvia is Israel, and the two olive- 
trees which feed it are probably the monarchy and 
the priesthood as represented by Zerubbabel and 
Joshua. The writer of Rey 11+ has adapted the 
imagery of Zec 4**. In Rev 1'*-?° he has likened 
the seven churches to seven golden Avxviar. These 
Auxviae are kept burning by the oil of the Spirit 
with which the true members of the Church are 
imbued (ef. Mt 25+, Ro 11"). These stand before 
the God of the earth (Rev 114). In Ja 5" reference 
is made to the early Christian custom of anointing 
the sick with oil (2a:or). 

Of recent years olive-trees have been largely 
destroyed, chiefly with a view to avoiding taxation, 
but also in part for the supply of fire-wood. The 
extent to which the olive was cultivated in Pales- 
tine in ancient times may be gauged by the large 
number of olive-presses that are to be seen all over 
the country. Many of these presses were cut in 
the rock before houses were built upon it. The 
are often found in immediate association with 
Troglodyte caves, while a press was actually found 
inside one cave. In the earliest times the presses 
were of a simple character and generally consisted 
of a single circular or rectangular vat with one 
or two cup-holes in the floor. These appear both 
on the hill- sides and also on the rock-surface. The 
olive-presses of a later time show greater elabora- 
tion, and in Roman times or after, the receiving- 
vats were sometimes lined with Mosaic tessere. 
The fruit was apparently crushed on the surface of 
the press with stones, rollers, or pestles, the juice 
being subsequently expressed by boards placed over 
the fruit and weighed down with weights. The 
juice thus extracted was collected in a receiving- 
vat of greater depth than the press itself. The 
receiving-vat was sometimes sunk in the press, 
while sometimes it lay outside, and communicated 
with it by a channel. The pressing-surface is 
nearly always square or rectangular, and never 
more than from | to 1} ft. deep; the receiving- 
vat is generally square but occasionally circular. 
There were often several receiving-vats to a single 
press. In the larger presses, the fruit was not 
crushed by the aid of movable hand-stones, but by 
a large, massive stone wheel rotated round a central 
staple by an ox or horse. One of these wheels that 
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has been recovered has a diameter of 4 ft. 8 in. 
The rock in the press-surface was usually left 
bare, but the receiving-vat was often cemented. 
But olive-presses of an entirely different char- 
acter were also in use in all the Semitic periods. 
They consisted of movable slabs or boulders of 
stone. They are generally circular in shape and 
have a diameter of from 4 ft. 9in, to6ft.6in. The 
rim within which the fruit was crushed is raised, 
the juice being collected in a cup hollowed out 
within the rim. Apart from the natural use of the 
olive as a fruit, it supplies the place of butter and 
is used for cooking. The oil is used for lamps as 
well as for anointing the body, while the soap of 
the country is made exclusively from it. The wood 
is used for cabinet-work. See also art. GRAFTING. 


LiTERATURE.—J. B. Mayor, The Epistle of St. James?, 1913, 
pp. 125, 170ff.; Sanday-Headlam, JCC, ‘Romans,’5 1902, p. 
326ff.; H. B. Swete, The Apocalypse of St. John2, 1907, p. 
1385; W. M. Thomson, The Land and the Book, 8 vols., ed. 
1881-86, passim ; ed. 1910, pp. 31-36; J. C. Geikie, The Holy 
Land and the Bible, 1903, pp. 50-52, 74; H. B. Tristram, Zhe 
Natural History of the Bible, 1911, pp. 373, 377; SDB, p. 667 ; 
EBi iii. 3495-3496; HDB iii. 616; and especially R. A. S. 
Macalister, The Excavation of Gezer, 1912, ii. 48-67. 
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OLIVET (6 éhauwv, Ac ?; found only here and in 
Jos. Ant. VIL. ix. 2, did rod EharGvos Bpous 3 Td EXatcby 
in Mk 117 is confined to B ; Lat. olivetwm).—Olivet, 
called in the Gospels ‘the Mount of Olives,’ is the 
range of hills facing Jerusalem on the E., beyond 
the ravine of the Kidron valley. It has three 
summits, which are now commonly known as 
‘Scopus’ (a misnomer, however, the real Scopus 
being further west), which is about a mile N.E. 
of the Temple site, ‘the Ascension,’ three-quarters 
of a mile E. of the same, and ‘the Mount of 
Offence,’ three-quarters of one mile §.E. of Ophel. 
The Risen Lord led His disciples not ‘as far as to 
Bethany’ (AV), but ‘until they were over against 
Bethany’ (RV), éws mpds (better supported than eis) 
ByGaviav, and there, aSabbath day’s journey—about 
six furlongs—from the Holy City, His ascension 
is recorded to have taken place. Bethany itself 
was fifteen furlongs—more than twice a Sabbath 
day’s journey—from Jerusalem (Jn 1138), and it is 
unlikely that He wished the solemn parting to take 
place in the village. Not far from the scene of 
His agony and betrayal, ‘he was taken up’ (Ac 1°). 
It was not from Bethany, therefore, but ‘from the 
mount called Olivet,’ that the disciples returned to 
Jerusalem (v.!2). From early times the traditional 
spot from which the Lord ascended has been the 
central summit of the range, on which now stands 
the Church of the Ascension, built on the ruins of 
a crusading church of the 12th cent., which itself 
took the place of a basilica of the time of Con- 
stantine. More important than the identification 
of sites and scenes is the fact that 


*... faith has still its Olivet, 
And love its Galilee’ 
(Whittier, Our Master, 1. 51 f.). 


LITERATURE.—See Josephus, Ant. xx. viii. 6, BJ v. ii. 3; E. 
Robinson, Biblical Researches in Palestine2, 1856, vol. i. pp. 
274 f.,604f.; A. P. Stanley, Sinai and Palestine, new ed., 1877, 
pp. 185-195; PEFSt, 1889, pp. 174-184; W. M. Thomson, 
The Land and the Book, new ed., 1910, pp. 709-711; artt. in 
HDB and EBi, JAMES STRAIAN. 


OLYMPAS (’Odvu7as, a Greek name, contracted 
from Olympiodorus).—Olympas is the fifth of a 
group of five persons, ‘and all the saints that are 
with them,’ saluted by St. Paul in Ro 16”, probably 
as forming an éxxAyola or household or district 
church in Rome or Ephesus. If the first two 
persons in the group, Philologus and Julia (gq.v.), 
were husband and wife, it is possible that ‘Nereus 
and his sister and Olympas’ were their family. 
But there is nothing further known of any one of 
them. T. B. ALLWORTHY. 
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OMEGA.—See ALPHA AND OMEGA. 


ONESIMUS (’Ov7c.u0s). —Onesimus was a Col- 
ossian (Col 4°), the slave of Philemon (Philem 1%). 
The name, signifying ‘useful,’ ‘ profitable,’ ‘ help- 
ful,’ was frequently and appropriately borne by 
slaves (see J. B. Lightfoot, Colossians and Phile- 
mon®, 1879, p. 310, who quotes numerous examples, 
chiefly from Muratori’s Collection of Inscriptions). 
C. v. Weizsicker (Apostolic Age, Eng. tr., 1894— 
1895, ii. 245) regards the Epistle to Philemon as alle- 
gorical owing to the play on the name Onesimus 
in v."; but on similar grounds much well-auth- 
enticated history might be rejected. Onesi- 
mus, for atime, belied his name; he absconded 
from his master’s house, after either robbing him 
or otherwise doing-him ‘injury.’ In order, prob- 
ably, to avoid detection and at the same time to 
seek his fortune, Onesimus came to Rome. (For the 
argument against Czesarea as his place of refuge, 
see PHILEMON, EPISTLE TO.) There he came into 
relation with the apostle Paul, the spiritual father 
of Philemon. At this time St. Paul had not yet 
visited Colosse (Col 2!) ; but Onesimus may have 
seen and heard the Apostle at Ephesus during 
the latter’s three years’ abode in that city, which 
was only 100 miles distant from Colosse. In 
any case, he must have heard much of St. Paul in 
Philemon’s house; and he may thus have been 
drawn to the Apostle’s Roman lodging by the 
desire to obtain help in need or to listen to teach- 
ing from one who had taken a special interest in 
slaves (1 Co 77”, Eph 67°, Ac 1618). Epaphras 
of Colosse, the Apostle’s fellow-worker in Rome 
(Col 412), may have been the medium of introduc- 
tion. Under St. Paul’s instruction and influence 
Onesimus became a Christian (Philem?, ‘whom I 
have begotten in my bonds’). There must have 
been something very lovable about the fugitive 
slave, notwithstanding his blemished record ; for 
the Apostle not only testifies to his faithfulness 
and helpfulness, but calls him a ‘beloved brother’ 
(Col 4°), his other self (Philem !), ‘my very heart’ 
(lit. ‘my own bowels,’ 7a éua omddyxva, Philem ). 
As a Christian, Onesimus would realize more 
keenly his misdemeanour in absconding and per- 
haps stealing from Philemon ; hence he appears to 
have readily acquiesced in St. Paul’s determina- 
tion not to retain him, however ‘profitable,’ but 
to restore him to his lawful master. Onesimus, 
oe returns to Colosse along with St. 
Paul’s colleague in the ministry, Tychicus (Col 
48-°), who, as a native of the province of Asia, 
would probably be known to Philemon, and 
would be an appropriate personal intercessor for 
Onesimus with Philemon on the Apostle’s behalf. 
To render certain, however, the friendly recep- 
tion of, Onesimus, St. Paul sends with the slave a 
letter to Philemon commending him as one to be 
received and permanently possessed (aldéviov drréy7s) 
‘no longer as a slave, but above a slave, a brother 
beloved.’ 

We have no reliable account of Onesimus’ sub- 
sequent history; but we may accept as in itself 
highly. credible the tradition (Apost. Canons, 82) 
that Philemon not only forgave but emancipated 
his slave. More doubtful and also discordant are 
the records which represent Onesimus as attaining 
to the position of ‘ bishop’ or presiding presbyter, 
in Berea, according to the Apost, Const. (vii. 
46); in Ephesus, according to another tradition 
which identifies him with Onesimus, ‘bishop’ of 
Ephesus in the time of Ignatius (Ign. Eph. 1; AS, 
under 16th Feb.). A tradition (also embodied in the 
AS) represents him as journeying to Spain; and 
the apocryphal Acts of the Spanish Xanthippe and 
Polyxena are written in his name (see TS ii. 3 
[1893]). Nicephorus (9th cent.) transmits (HZ iii. 


11) a tradition that he was martyred at Rome; 
while another authority (Galesinius) describes 
that martyrdom as taking place at Puteoli (AS, 
loc. cit.). 'The commonness of the name deprives 
these accounts of any historical reliability. F. 
W. Farrar, in Darkness and Dawn, ed. 1892, p. 
79ff., and the author of Philochristos (E. A. 
Abbott) in his Onesimus, 1882, give interesting 
fictitious accounts of what might have been the 
life-story of this slave. 

LiITERATURE.—See under PHILEMON, EPISTLE TO. 

HENRY COWAN. 

ONESIPHORUS (’Ovecigopos, ‘ profit-bringer ’).— 
This is the name of a Christian convert belonging 
to Ephesus who had visited Rome during the 
apostle Paul’s imprisonment and had sought out 
the prisoner and ministered to his wants: ‘He 
oft refreshed me, and was. not ashamed of my 
chain’ (2 Ti 1%). He had also performed out- 
standing services for the Church at Ephesus, to 
which the Apostle refers, mentioning that Timothy, 
to whom he writes, knew better (8éAr.ov) about 
them than he did himself (v.18). The word used 
here and translated ‘ ministered ’ (Gr. diaxovéw) has 
been supposed to indicate that Onesiphorus acted 
as a deacon of the Church in Ephesus, but this is 
by no means certain. When in Rome during his 
second imprisonment the Apostle sends greetings 
to the household of Onesiphorus (4%%); and in 1* 
he expresses the ‘desire that the Lord may give 
mercy to the ‘house of Onesiphorus.’ St. Paul 
mentions that Onesiphorus had treated him very 
kindly when in Rome, and contrasts his action 
with that of other members of the Church of Asia, 
who had turned away from him and refused to 
help him in his need, particularly referring to 
Phygellus and Hermogenes. 

Several questions arise here. Why does St. 
Paul speak of the household of Onesiphorus? 
Why does he not send greetings to Onesiphorus 
himself, as he does,e.g., in 4° to Prisca and Aquila ? 
Was Onesiphorus dead when the Epistle was 
written? Most students conclude that Onesiphorus 
had already died. If this view be correct, an in- 
teresting point arises with regard to the prayer in 
1°_‘the Lord grant unto him that he may find 
mercy of the Lord in that day.’ Is this a prayer 
for one who was already dead? Several who 
advocate the practice of prayer for the departed 
have quoted this passage in support of their posi- 
tion (e.g., Archibald Campbell, The Intermediate 
or Middle State of Departed Souls, London, 1713, 
p. 72; E. H. Plumptre, The Spirits in Prison, do., 
1884, pp. 128, 266; H. M. Luckock, After Death’, 
do., 1881, p. 77, The Intermediate State”, do., 1896, 
p- 211). . J.D. White, in EGT, ‘1and2 Timothy 
and Titus,’ London, 1910, p. 159, refers to 2 Mae 
12 in support of the contention that an orthodox 
Jew of the time of Christ could have prayed for 
the dead. It seems, however, to be an undue 
pressing of the text to regard the sentence in 118 
as more than a pious wish on the part of the Apostle 
for one of whom he had very kindly memories 
(cf. G. S. Barrett, The Intermediate State, London, 
1896, p. 113). In any case, we have no foundation 
whatever for the Roman Catholic system of prayers 
for the deliverance of souls from the pains of 
purgatory. 

See, further, artt. in HDB and EBi. 

W. F. Boyp. 

ONLY-BEGOTTEN (povoyevis, 1m).—1. Use of 
the phrase.—It occurs in a literal sense four times 
in the NT: in Lk 7” (the widow’s son at Nain), 
8 (Jairus’ daughter), 9°8 (the child in the scene 
after the Transfiguration), He 1127 (Isaac) ; not at 
all in the other Synoptists. As referring to our 
Lord, it is Johannine only ; and outside the Fourth 
Gospel it is found once only—in 1 Jn 4%. It is 
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used of Christ absolutely, ‘the Only-begotten,’ in 
Jn 14; and with ‘Son of God’ or ‘his Son* in 
Jn 31618 1 Jn 4%. The reading in Jn 18 is dis- 
puted; the best-attested reading is movoyers Beds 
(without the article), ‘God only begotten’ (N*BC*L 
Pesh. Boh. Kth., etc.); but AX with Old Lat., 
Vulg., Syr-cu, Arm., secondary uncials and almost 
all cursives, have 6 jovoyer}s vids, ‘the only 
begotten Son.’ The Diatessaron seems to have got 
out of the difficulty by reading ‘the Only-begotten’ 
simply; Syr-sin is wanting here, but Burkitt 
(Evang. da-Meph., 1904, ii. 307f.) thinks that it 
had poveyevys eds, and that the unrevised Syr-cu 
had ‘the Only-begotten’ as the Diatessaron. This 
is to some extent confirmed by the Ignatian inter- 
polator (Philipp. 2 [late 4th cent.]), who also reads 
‘the Only-begotten’ (Lightfoot, Apostolic Fathers : 
‘Tenatius’?, ili. [1889] 190; see also i. 254). The 
Fathers are divided; the old Roman Creed (as 
given by Swete, Apostles’ Creed, p. 16) has ‘ unicum 
filium,’ which evidently presupposes the second 
reading (the derived ‘ Apostles’ Creed’ has ‘ filium 
eius unicum dominum nostrum’; see below). 

Another Greek rendering of 1m is dyamryrés, and 
this is found in the LXX of Gn 22?, whence the 
same word has found its way into 2 P 1!” and into 
Mt 17°, Mk 97 (‘my beloved Son’) ; in || Lk 9% the 
best MSS have éxd\edeypuévos, ‘chosen.’ But the 
LXX has uovoyer7s in Jg 11% (Jephthah’s daughter) 
and To 3 (Sarah, daughter of Raguel), and 
Aquila seems to have used it in Gn 22? (Hort, Two 
Dissertations, p. 49). The Latin renderings are 
unicus and unigenitus ; the former seems to be the 
older of the two (DCG ii. 281). 

2. Meaning as applied to our Lord.—It appears 
to the present writer to be clear that in Jn. povoyer7s 
refers to the pre-existent Sonship of our Lord: 
‘God hath sent his only begotten Son into the 
world’ (1 Jn 4°). Our Lord is Son in a unique 
sense; we by adoption, He by nature (see ADOP- 
TION). ‘The Divine essence was so peculiarly 
communicated to the Word that there never was 
any other person naturally begotten of the Father, 
and in that respect Christ is the only begotten Son 
of God’ (Pearson ; ef. Cyril of Jerusalem, Cat. x. 4: 
‘He is called Son, not as advanced by adoption, 
but as naturally begotten’). The emphasis on the 
first part of the word is the same as that on éavroi 
and idfov in Ro 8% 82 (‘God sending his own Son 
. . . spared not his own Son’); in these phrases 
St. Paul has an equivalent to povoyevis. 

The above is the universal interpretation of the 
title by the Fathers from at least the time of 
Nicea onwards, though other views were held in 
certain heretical circles. But was it the earliest 
interpretation? It is certainly the fact that 
povoyevis was not much used by the writers of the 
first three quarters of the 2nd cent., as far as we 
can judge by their very scanty remains ; but Justin 
uses it occasionally (2-9. Dial. 105: ‘He was the 
only-begotten of the Father of all things, being 
begotten in a peculiar manner Word and Power by 
Him, and having afterwards become man through 
the Virgin’), and it is found in the Martyrdom of 
Polycarp (§20). The Valentinians in the 2nd cent. 
used it for their zon Nous; they certainly treated 
the Only-begotten of Jn. as a pre-existent Being, 
but they took the particle ‘as’ (ws) in Jn 1" as ex- 
cluding the complete identification with Jesus (see 
Swete, op. cit. p. 26). The title took its place 
(probably c. A.D. 150) in the old Roman Creed—in 
the Greek form of the Creed as povoyevis, in the 
Latin form as wnicus—perhaps as a protest against 
the misuse of it by the Valentinians. In some 
Western forms of the Creed, however, it is absent. 
F. Kattenbusch (Das apost. Symbol, 1894-1900, and 
DCG ii. 281) holds that ‘unicum’ was originally 
meant to go with ‘Dominum,’ but in view of the 
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Johannine use this seemsimprobable. Later in the 
2nd cent. wovoyerys is constantly used by Irenzeus. 

Harnack asserts (Das apostol. Glaubensbekennt- 
niss, ed. 1892) that in the Roman Creed the title 
refers only to the Incarnate Life, not to the Pre- 
existent Sonship. This is certainly not the case 
with Justin (see above); and Aristides affirms the 
pre-existence of the Son of God (‘ He is named the 
Son of God most High; and it is said that God 
came down from heaven, and .. . clad Himself with 
flesh, and in a daughter of man there dwelt the 
Son of God,’ Apol. § 2, ed. Harris [7S i. 1 (1891) 
36]). The earlier Fathers taught that before the 
Incarnation our Lord was Son of God (e.g. Ignatius, 
Magn. 6, 7; Smyrn. 1), and did not, like some 
contemporary heretics, limit the Sonship to the 
human life. But they did not at first adopt the 
technical word ‘ generation ’ for the communication 
of the Divine essence to the Son. Here we have 
an excellent example of the change in the use of 
technical theological words, of which hypostasis 
furnishes another and a later example. Ignatius 
says (Eph. 7) that our Lord was ‘generate and 
ingenerate’ (yevynrds kal dyévvnros)—generate, that 
is, in His humanity, and ingenerate in His 
Divinity ; ‘ generation’ as used by Ignatius has an 
earthly sense, whereas by the time of Justin and 
Tatian it had acquired a heavenly one (cf. Swete, 
Bs 28). What Ignatius means is that our Lord’s 

umanity is created, His Divinity is uncreated ; 
and, as Lightfoot shows (excursus in Apostolic 
Fathers: ‘Ignatius’?, ii. [1889] 90 ff.), he sub- 
stantially held the same views as the Nicene 
Fathers as to the Person of Christ. In the later 
writers Christ is said to be dyévynros in His God- 
head—there never was a time before He came into 
existence; but He was not dyévynros. In His 
Godhead he was yevynrés, ‘ begotten’; the Father 
alone was dyévynros, ‘unbegotten.’ But this dis- 
tinction was unknown to Ignatius.. It is also an 
example of the fluid state of theological termin- 
ology that some 2nd cent. writers speak of the 
pre-existent Christ as Spirit (pseudo-Clement, 
2 Cor. §9: ‘Christ... being first Spirit, then 
became flesh’; cf. Hermas, Sim. v. 6, ix. 1, and 
Lightfoot’s note in Apostolic Fathers: ‘Clement,’ 
li. [1890] 230); and that even in the 3rd cent. 
Hippolytus speaks of the Incarnation being 
necessary for the perfect Sonship of our Lord, 
although, when unincarnate, being perfect Word, 
he was Only-begotten (c. Noet. 15). 

Other interpretations of ‘Only-begotten’ make 
it equivalent to ‘begotten by one alone,’ as 
Eunomius asserted (Basil, c. Eunom. ii. 20: udvos 
mapa wdvouv. . . yevynbels), or to dyamnrés, ‘ beloved,’ 
as is affirmed by the Racovian Catechism (Socinian). 

The word povoyeryjs is found in the Nicene and 
‘Constantinopolitan’ Creeds, in the early Creed 
of Jerusalem (gathered out of Cyril’s Catechetical 
Lectures), in the Creed of Marcellus (Epiphanius, 
Her. \xxii. 3), in Apost. Const. vii. 41, and appar- 
ently in all Greek forms of the Apostles’ Creed. 

See also art. First-BoRN, FIRST-BEGOTTEN. 


LiTERATURE.—B, F. Westcott, The Gospel ace. to St. John, 
1908, The Epistles of St. John, 1883; J. Pearson, On the Creed, 
new ed., 1899, art. ii., esp. notes 52, 53; H. B. Swete, The 
Apostles’ Creed’, 1899; F. J. A. Hort, T’wo_ Dissertations, 
1876; F. Kattenbusch, art. ‘Only-begotten’in DCG ii. (takes a 
different view from that of this article); VW. Sanday, art. ‘Son 
of God’ in HDB iv. A. J. MACLEAN. 


ORACLE.—In the literature of the Apostolic 
Church the word ‘ oracle’ has lostits technical pagan 
meaning. Adéyov occurs four times in the NT 
(Ac 738, Ro 3?, He 54, 1 P 4"), In the first three 
of these passages it means the Canonical Scriptures 
of the OT. That is peepally also its meaning in 
1 Peter: ‘If any man speaketh, speaking as it 
were oracles of God,’ z.e. treating his words as 
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seriously as if they were inspired Scripture. 
Clement of Rome uses the word three times (ad 
Cor, xix., liii., lxii.), always in_the sense of 
authoritative Scripture, i.e. the OT. Eusebius 
(HE ill. xxxix. 16) quotes Papias as saying that 
‘Matthew composed the oracles (sc. of the Lord) 
in Hebrew, and each one interpreted them as he 
could.’ E,. C. Selwyn holds that these were the 
Messianic prophecies of the OT which Matthew 
collected (The Oracles in the New Testament, 
London, 1912, p. 396ff.). The adjective \dyios (RV 
‘learned ’) is applied to Apollos (Ac 184). 
R. H. MALDEN. 

ORATION.—The word occurs in the NT only in 
connexion with Herod Agrippa, who, at Ceesarea, 
‘made an oration’ (dnuyyopéw) from the throne (or 
judgment-seat [RVm]) to the embassy from Tyre 
and Sidon (Ac 12'), It refers to set speeches made 
in public assemblies, but sometimes it is employed 
in a derogatory sense for speeches of the demagogic 
order. There is a curious use of the word in the 
LXX, Pr 30°! (24%) —Baocireds Snunyopav ev €Over. It 
was not an unusual thing for kings and princes to 
make orations in public assembly. 


JOHN REID. 
ORATOR.—See TERTULLUS. 


ORDINANCE.—The word ‘ ordinance’ is used in 
the RV to translate four different Greek substan- 
tives: (1) ducatwua (Ro 182 26 84, He gi-1%); (2) 
diarayyn (Ac 7°, Ro 13?) ; (3) déyua (Eph 2", Col 21) ; 
(4) «riots (1 P 2%), The Latin Vulgate in these 
passages renders déyua by decretum, xricis by crea- 
tura, ducalwua by rustificatio or iustitia, diarayy by 
dispositio and ordinatio. dixaiwua is also used to 
signify a righteous act (Ro 518, Rev 154 198), 
Oéyua is translated ‘decree’ in Ac 164 177 and 
‘commandment’ in He 11%. The only Evangelist 
who uses either word is St. Luke (1° 2'). The verb 
Soypatifverde (‘submit yourselves to ordinances’ 
[RV], decernitis [Vulg.]) is found in Col 2%, 
Clement uses dixalwua three times (ad Cor. ii., 
xxxv., lviii.). In the first and third of these pas- 
sages it is aed with mpécrayua ; in the second 
he is quoting the Greek (LXX) version of Ps 50, 
He has three other words which might be trans- 
lated ‘ordinance’: (1) véduiua (ad Cor. i.)3 (2) 
didragts (1b. Xxxiii.) ; (3) dedoyuaricpuéva (1b. xx. ; cf. 
Col 2”). The verb diérate, ‘he ordained,’ occurs 
once (ib. xx.). ‘The déyua of the Gospel’ as a 
practical rule of conduct occurs in the Didache, xi. 
Ignatius speaks of being ‘ established in the déyuaTa 
of the Lord’ (Magn. xiii.) and has the verb é:ardo- 
couat, ‘I ordain,’ three times (Eph. iii., Trail. iii., 
fom. iv.). The substantive derived from it (é.d- 
Taypa) occurs in Trail. vii. 


The conception of an ordinance seems to be. 


primarily something which is recognized as obtain- 
ing in practice. The authority upon which it rests 
may be Divine, as when it is applied by Clement to 
the laws of nature, which earth, sea, sky, and all 
living creatures must obey ; or it may be primarily 
human, albeit ultimately Divine, as in 1 P 2". 
The usage is not absolutely uniform, but as a rule 
the Divine sanction of an ordinance seems to be 
less direct than the immediate command of God 
Himself. Thus the Law is spoken of as being 
the ordinance of angels (Ac 7). An ordinance is 
generally a human deduction from a Divinely- 
revealed premise rather than the actual premise 
itself. When Ignatius says ‘I ordain,’ it is with 
reference to his personal authority, which is not 
irrefragable (cf. the distinction drawn by St. Paul 
in 1 Co 7”). R. H. MALDEN, 


ORDINATION.—4. Scope of the inquiry.—It is 
proposed to examine the somewhat scanty evidence 
of the 1st cent. as to the manner in which Christian 


ministers were admitted to office. In the investiga- 
tion the following passages, which have, or may be 
thought to have, a bearing on the subject, will be 
specially considered: Ac 1™ (appointment of Mat- 
thias) 6° (appointment of the Seven) 13% (mission of 
Barnabas and Saul) 14% (appointment of presbyters) ; 
1 Ti 4!4, 2 Ti 1° (Timothy’s ordination) ; 1 Ti 5”(?), 
Tit 15 (ordinations by Timothy and Titus). But, 
before examining these passages, we may make two 
preliminary remarks. (a) There is no technical 
word used in the NT to express admission to 
ministerial office, for though xeporoveiy is found 
(Ac 14%), there is no indication that it is there 
used in a technical sense (see below, 3). This is 
the case also in the Didache (§15, c. A.D. 1302), 
where we read : ‘ Appoint (xe:porovjoare) therefore 
for yourselves bishops and deacons.’ At a later 
date this word and xecpoGeretv and others (for which 
see ERE, art. ‘ Ordination’) acquired a technical 
sense; but this is not the case inthe NT. (6) As 
we have for this subject to depend largely on the 
narrative in Acts, it will be well to bear in mind 
a characteristic of St. Luke. With the wealth of 
material at his disposal, it was impossible for him 
to repeat the same or similar details over and over 
again ; he therefore omits a detailed description in 
cases where a like account has already been given. 
We notice this both in the Third Gospel and in Acts. 
St. Luke gives the salient facts, especially of the 
events that happened at critical periods of the his- 
tory ; but, having once given them, he does not 
repeat the details next time he has to narrate a 
similar event. This will be borne in mind when 
we are considering narratives about admission to 
the ministry. We shall not expect that on each 
occasion the whole procedure will be described ; 
but from the analogy of one such ordination, e.g. 
that of the Seven in Ac 6, we shall conclude, unless 
anything is said to the contrary, that the same pro- 
cedure was followed on other occasions. 

2. Choice of ordinands.—The normal method of 
choosing men for the Christian ministry in the Apos- 
tolic Age, as certainly in those which succeeded it, 
was election by those to whom the ordained was to 
minister. This was undoubtedly the case with the 
Seven in Ac 6. Whatever their exact office was— 
and it is not likely, in view of the solemn procedure 
adopted, to have been only an office of serving 
tables, a supposition which seems also to be con- 
trary to the evidence of evangelistic activity by 
Stephen, Philip, and the rest—the people (‘the 
whole multitude’) elected (éfe\étavro, ‘chose for 
themselves,’ 6°) the Seven and presented them to 
the apostles (v.°), who after election ‘ appointed’ 
them (v.%, xaracrjoouev) and prayed and laid their 
hands on them (v.®). The difference between the 
‘appointing’ and the ‘ electing’ would seem to be 
that while the people had a free choice, the apostles 
reserved the right of veto if they thought the choice 
in a particular case unsuitable. And the same veto 
apparently rested with ‘ apostolicmen’ like Timothy 
and Titus. Thus Titus appoints (Tit 15, caracrioys, 
the same word as in Ac 6°) presbyters in every city. 
This must involve at least the same power of veto 
as in Ac 6. 

We do not read of election in some cases ; notably 
it is not mentioned when the presbyters are ap- 
pointed in Ac 14%, and some have taken the 

ronoun in the phrase ‘appointed for them’ as 
indicating that Paul and Barnabas acted without 
consulting the people. Yet, as has been said above 
(1), we ought probably to presume election to have 
taken place unless there is evidence to the contrary. 
The details are given in ch. 6; they are not re- 
peated in ch. 14. It is also probable that election 
existed at Ephesus and in Crete, though we nowhere 
read of itin the Pastoral Epistles. This method 
(not without a certain veto attached) continued for 
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many centuries, and to a large extent, with geo- 
graphical and local variations, exists to this day 
(see art. ‘ Laity,’ ERE vii. 768 f.). 

An exception to this method of choosing men for 
the ministry would be when the Divine will was 
‘directly intimated. The Twelve were chosen by 
our Lord Himself (note especially Jn 151), without 
ecclesiastical intervention. So also was St. Paul 
(Gal 1'; see below, 8). In the appointment of 
Matthias to the apostolate, the becrte did indeed 
choose two (Joseph Barsabbas, surnamed Justus, 
and Matthias) from among the personal witnesses 
-of our Lord’s life and resurrection, but took the lot 
which (after prayer had been offered) was cast be- 
tween these two as an indication of the purpose 
of God (Ac 15-*6), The prayer is noteworthy both 
as being the first recorded act of public worship of 
the disciples after the Ascension, and as containing 
words which are characteristic of later ordinations : 
“thou which knowest the hearts of all men’ (xapdvo- 
yOora wavrwv, v.74; cf. 15), though it is uncertain 
whether the prayer in Acts is addressed to the 
Father or to the Son. In the later ordinations it 
is addressed to the Father. In the case of St. 
Matthias there was apparently no further ‘ ordina- 
tion’ to the apostolate. The Divine choice is an- 
nounced by the lot, and so he ‘ was numbered with 
the eleven apostles’ (v.*). 

Other cases of Divine intervention are mentioned, 
and in such cases it would seem that there was no 
election. Whatever was the significance of the cere- 
mony in Ac 1313 (see below, 8), the choice of Bar- 
nabas and Saul was made by the Holy Ghost—no 
doubt through the utterance of a Christian prophet. 
And Timothy, as St. Paul tells us (1 Ti 4"), was 
ordained through (é:4) prophecy. This is taken 
by Liddon (Com. in loc.) as indicating an apostolic 
utterance or prayer—z.e. the ordination prayer. 
But this interpretation does not suit 1%: ‘the pro- 
phecies which went before on thee’ (or better, as 
RVm, ‘which led the way to thee’); and a much 
more likely view is that the ‘prophecy’ is the 
indication of the Divine purpose by a Christian 
prophet, showing that Timothy was a suitable 
person. Here a regular ordination did follow. It 
is possible, though perhaps not probable, that the 
words in Ac 208 (see below, 6) mean that the Holy 
Ghost had by a prophet pointed out the presbyters 
at Ephesus as being worthy of ordination. 

3. The outward sign of ordination.— We are not 
told that our Lord gave directions to the apostles 
as to the method by which they were to appoint 
officials for the Church. Indeed, it is not a little 
remarkable that what Western theologians of a 
later day called the ‘ matter’ and ‘form’ of ordina- 
tion could neither of them have been taken from 
the incidents recorded in the gospel narratives 
which have come down to us. For in Jn 20% (we 
need not stop to inquire whether these words were 
addressed to the Ten or to a larger number of dis- 
ciples) our Lord is said to have ‘ breathed’ on those 
present, whereas the apostles and those who came 
after them used, without any known exception, lay- 
ing on of hands as an outward sign, and to have 
pronounced a declaratory and imperative formula, 
whereas the disciples always (till the Middle Ages) 
used by way of ‘form’ a prayer only. 

The use of an outward sign for the admission of 
men to the ministry follows many analogies. Our 
Lord had made use of outward signs in instituting 
the two great sacraments of the gospel, baptism 
and the Eucharist. In the OT an outward sign 
was used in setting apart for office, and it was to 
be expected that a similar custom should be found 
in the Christian Church. Asa matter of fact, the 
only outward sign found for many centuries in the 
ease of Christian ordination is imposition of hands. 
This symbol was used in the OT in acts of blessing, 


of appointment to office, and of dedication to God. 
Moses laid his hands on Joshua when he set him 
el as his successor (Nu 27%, Dt 34°). Jacob 
blessed his grandchildren by laying his hands on 
their heads (Gn 481-1”), Imposition of hands was 
used in dedicating sacrifices (Lv 14), and in settin 
apart Levites (Nu 8!°). Similarly our Lord blesse 
by laying on of hands (Mk 101-36 and || Mt. Lk.), 
and used the same symbolic act in healing (Mk 5% 
—which shows that it was a well-known practice, 
as Jesus is asked to lay on hands, Lk 4% 13% etc.). 
The disciples also used laying on of hands in heal- 
ing (‘Mk’ 168; Ac 9!*-17, referring probably to the 
restoration of Saul’s sight: see below, 8; Ac 288). 
We see, then, that the symbol had more than one 
signification. The apostles used it when praying 
for the gift of the Holy Ghost for the baptized 
(Ac 8 198), and also when setting men apart for 
the ministry. The ‘laying on of hands’ in He 6? 
perhaps refers to all the occasions when the symbol 
was used ; or else to ‘confirmation’ only, as F. H. 
Chase maintains (Confirmation in the Apostolic Age, 
London, 1909, p. 45). 

Laying on of hands is explicitly mentioned in 
Ac 6® (the Seven) 13° (mission of Barnabas and 
Saul; see 8), 1 Ti 44 and 2 Ti 1® (ordination of 
Timothy), and in 1 Ti 5”, if that refers to ordina- 
tion (see below). No other outward sign is men- 
tioried in the first three centuries. None at all 
is mentioned in the appointment of presbyters in 
Ac 143, Here the verb xetporovetvy is used, which 
in later days often meant ‘to ordain.’ But it does 
not necessarily imply laying on of hands; it may 
mean election, og eee through a show of hands, 
or at any rate by an assembly, as in 2 Co 8; or 
it may even mean an appointment by God (Ac 10“) 
or by man (14%). Thus we cannot affirm from the 
last-named passage that Paul and Barnabas laid 
on hands* when they appointed presbyters in 
every churcht which they visited on their first 
missionary journey. Yet it is exceedingly un- 
likely that they used any other outward sign, or 
that they refrained from using any outward sign. 
Here the characteristic of St. Luke already men- 
tioned should be borne in mind. Laying on of 
hands was the sign universally used in the early 
Church for ordination; a supposed exception in 
the case of the ordination of a bishop in the 
Apostolic Constitutions (c. A.D. 375) is conclusively 
shown by the newly-discovered Church Orders to 
be only apparent. 

In the 4th cent.,another outward sign was introduced, ap- 
parently in cases where it was not at first deemed suitable to 
use imposition of hands—namely, at the admission of men (and 
women) to minor orders. In this case the ‘ porrectio instrument- 
orum’ was substituted; a reader, for example, was given a 
book. In the Middle Ages, in the West, this kind of outward 
sign almost overshadowed the imposition of hands, especially 


in the case of the chalice and paten given to one ordained to 
the presbyterate. See on this subject ERE, art. ‘Ordination.’ 


Laying on of hands is mentioned in 1 Ti 5%, 
Timothy is to ‘ lay hands hastily on no man.’ 
But does this refer to ordination? If so, it gives 
us confirmation $f the fact, which in any case we 
can scarcely doubt, that the local ministry were 
ordained with imposition of hands. It is taken in 
this sense by Chrysostom and the Greek com- 
mentators, and in modern times by Alford, Liddon, 
and (apparently with a slight hesitation) by H. B. 
Swete (HDB iii. 85). On the other hand, this 
passage is interpreted by several moderns (Hort, 


* The word xerpodeota (‘laying on of hands’) is not found in 
the NT (as it is so often found later on), but émideaots xXeipov. 
In some works, ¢.g. the Apost. Const., xecporovia is used ordin- 
arily for ‘ ordination,’ but xecpo@ecta when ‘laying on of hands’ 
is emphasized ; the latter is used in Apost. Const. for other 
impositions of hands (A. J. Maclean, Ancient Church Orders, 
Cambridge, 1910, p. 154f.). 

+ This word might have been translated ‘in church’: cf. Ac 
246, ‘at home’; but Tit 15 is conclusive for the other translation. 
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Hammond, Ellicott, Chase, etc.), as referring to 
the reception of penitents with laying on of hands. 
This interpretation suits the context perhaps better 
than the other; both before and after this verse 
St. Paul is speaking of sinners, and the words, 
‘Neither be partaker of other men’s sins, keep 
thyself pure,’ are held to be legs suitable to ordina- 
tion. The custom of receiving penitents or persons 
who had been in schism or heresy, with laying on 
of hands, is attested in the 3rd cent. by ee 
(Ep. Ixxiv. [Ixxiii.], ‘ad Pompeium,’ 1, de Laps. 
16), in the 4th cent. by the Council of Nicza (can. 
8), Eusebius (HE vii. 2, an ‘ancient custom’), the 
Apost. Const. (ii. 41), and at the end of the 5th 
cent. by the ‘ Gallican Statutes’ (Statuta Ecclesia 
Antiqua), formerly in error ascribed to the ‘ Fourth 
Council of Carthage’ (§ 80; see C. J. Hefele, A 
History of the Councils of the Church, Eng. tr., 
Edinburgh, 1896, ii. 411). But this custom is not 
referred to elsewhere in the NT, and one has a 
suspicion that the interpretation in question ante- 
dates it considerably. On the whole, the question 
must be left open. 

The laying on of hands is no magical sign, 
effecting a change independently of all spiritual 
considerations. But the same thing is true of the 
water in baptism and the bread and wine in 
the Eucharist. The utility of an outward and 
visible sign is undoubtedly very great, but it is 
only a minor part of an ordinance, and does not 
enable those who receive it to neglect the spiritual 
disposition which is necessary. The outward sign 
is the help to faith. The vitally important factor 
in the ordinance is the Holy Spirit who works in 
it. See Swete, The Holy Spirit in the NT, p. 384. 

4. The ordination prayer.—All the passages in 
Acts mentioned above (14 6° 13° 14”) tell us of 
prayer being used, but, except im the case of the 
choosing of Matthias (where the words are no 
guide to us for the: general case), we have no 
indication as to the nature of the prayer. The 
prayer preceded the laying on of hands (6°). The 
earliest ordination prayer that we can even pro- 
visionally arrive at dates from perhaps the begin- 
ning of the 3rd century. By a careful comparison 
of the ordination prayers in the parallel Church 
Orders of the 4th cent., which are derived from a 
common original that is perhaps of the time of 
Hippolytus, we can conjecturally determine the 
ordination prayer of the lost original. But even 
this gives us only one out of what was doubtless a 
very large number of such prayers in use through- 
out the Church ; and, further, those used at ordin- 
ations, like those used at the Eucharist, were 
probably at the first in a very fluid condition, if 
not extemporaneous. The great characteristic of 
all ordinations for many centuries after the Ascen- 
sion was their extreme simplicity, no matter to 
what office a person was ordained ; a prayer and 
laying on of hands were practically all, except 
that the kiss of peace, and, in the case of a bishop, 
enthronization, were added. But it is very note- 
worthy that while our Lord in Jn 20 said, ‘ Re- 
ceive ye the Holy Ghost,’ and ‘ Whose soever sins 
ye forgive, they are forgiven unto them,’ ete., the 
Christian ordinations invariably took the form of 
a prayer. The introduction in the West, in the 
Middle Ages, of the declaratory form, in addition 
to (not instead of) the ordination prayer, was very 
probably due to a desire to follow our Lord's 
example exactly. But the earlier Christians would 
seem to have regarded such a procedure as irrever- 
ent. Their Master had used:a declaratory form, 
had by His Divine power declared that their com- 
mission was given to them. They themselves 
believed that their own proper course was to pray 
that God would. give the commission to the 
ordinands by their instrumentality. The same 


feeling comes out in the fact that in the early ages 
the eucharistic consecration by the Church was 
always conceived as effected by a prayer, and not 
by a declaratory form of words. See ERE, artt. 
: taverstion (Liturgical)’ and ‘ Ordination” 

5. Fasting.—In Ac 13% we read that fasting 
receded the solemn mission of Barnabas and Saul. 
n 14% ‘fastings,’ as well as prayer, accompany 
the appointment of presbyters ‘in every church” 
by Paul and Barnabas. The plural ‘fastings’ 
seems to mean that these apostles at each town 
held a solemn service of ordination with fasting ; 
they did not ordain a large number for the whole 
district at one convenient centre. , 

Fasting was frequently in early ages associated 
with solemn prayer (Ps 35, Dn 93, Mk 9°° [some 
MSS], Lk 2%); and so with baptism and the 
Eucharist. The pre-baptismal fast is mentioned 
in the Didache (7{.), by Justin Martyr (Apol. i. 61), 
Tertullian (de Bapt. 20), Cyril of Jerusalem (Cat. 
iii. 7, xviii. 17), in the Church Orders (see ERE v. 
768°), and elsewhere. The fast before Communion 
is mentioned in Tertullian (ad Uzor. ii. 5) and in 
the Church Orders (ERE v. 768°). In the Testa- 
ment of our Lord (i. 22) and the Arabie Didascalia 
(23, 38) there is a fast for bishops after their 
ordination. But we do not find in early post- 
apostolic literature much emphasis laid on fasting 
in connexion with ordination. 

6. God working through His ministers in or- 
daining.—It was not only when there was a 
special Divine intervention, as in the case of 
Matthias, Paul, and (probably) Timothy, that the 
first disciples believed that God was the real 
ordainer. He always worked through His human 
instruments. Even in the case of Matthias the 
special intervention extended only to God’s selec- 
tion (so they regarded the lot) of one out of two 
men; the choice of the two was made by the 
people. Yet no one would doubt that Matthias. 
was really appointed an apostle by God. And 
this, as seems most probable, is the meaning of 
Ac 20%. St. Paul tells the presbyters of Ephesus 
that the Holy Ghost has made them ‘ bishops.” 
Yet he doubtless had ordained them himself, 
though probably (as in 6°) the people had elected 
them. Tt is perhaps due to this significant passage 
about the Ephesian presbyters that, as Swete 
remarks (The Holy Spirit in the Ancient Church, 
London, 1912, p. 290f.), all the forms of ordination 
in the Church Orders recognize the Holy Spirit as. 
the source of ministerial power, though the in- 
vocation of the Third Person in the Eucharist was 
not quite so universal. 

7. The charisma in ordination.—St. Paul says. 
to Timothy, ‘ Neglect not the charisma that is in 
thee, which was given thee through prophecy with 
the laying on of the hands of the presbytery’ 
(1 Ti 4"4) ; and ‘kindle (stir into flame, RVm) the- 
charisma of God which is in thee through the 
laying on of my hands’ (2 Ti 1°: on these two. 
verses see further below, 9). That this ‘charisma’ 
(gift) is not the office to which Timothy was ap- 
pointed—whatever that was—but the inward 
grace which enabled him to discharge it, is seen 
from the words év cof which occur in both passages 
(so Alford, Ellicott, Liddon, Comm. in loc. ; Swete, 
The Holy Spirit in the NT, p. 246; see also R, 
Hooker, Ecclesiastical Polity, Ie v. ch. Ixxvii.). 
The nature of the charisma is referred to in2 Ti 1’, 
which immediately follows the second passage ; 
it is a spirit of power and love and desiptns 
(cwpdpovicpod, t.€., possibly, ‘self-control,’ or better, 
‘the capacity of exercising discipline without 
abandoning love’ [so Swete]). That the ‘charis- 
mata’ or gifts of the Spirit are not all of them 
what we call ‘extraordinary,’ but include those 
faculties which enable the regular ministry to 
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carry out their work, may be seen also from St. 
Paul’s description of the gifts in 1 Co 12. The 
gifts are indeed various, but they inelude ‘ apostles,’ 
‘teachers,’ ‘helps,’ ‘governments,’ as well as 
‘powers,’ ‘gifts of healing,’ ‘kinds of tongues’ 
(v."; ef. the poeas verses). The same thing 
is seen from Ro 12®°8, 

The belief that in ordination a charisma of the 
Spirit is given does not (it need hardly be said) 
mean that those who thus receive it have not 
before received the Holy Spirit. The Seven, for 
example, were to be full of [Holy] Spirit and 
wisdom before they were elected by the people and 
appointed and ordained by the apostles (Ac 63). 
Stephen was already ‘a man full of faith and Holy 
Spirit’ (v.°). But the gifts of the Spirit are many 
and various; and the charisma which Timothy 
was not to neglect but to kindle was that special 
gift which would enable him to be a good Christian 
minister. 

8. The mission of Barnabas and Saul from 
Antioch.—In considering the present subject we 
must necessarily touch on the meaning of the 
ceremony in Ac 13", when these two great mission- 
aries were sent out on their first evangelistic 
journey. Was it an ordination, or a ‘dismission 
service’? Was it the appointment of Barnabas 
and Saul to the apostolate? We read that certain 
‘prophets and teachers’ were at Antioch—Barnabas, 
Symeon, Lucius, Manaen, Saul. ‘As they minis- 
tered (Aetroupyotvrwy) to the Lord, and fasted, the 
Holy Ghost said, Separate me Barnabas and Saul 
for the work whereunto Ihavecalled them. Then, 
when they had fasted and prayed and laid their 
hands on them, they sent them away.’ The 
‘sending forth’ is expressly said to be the act of 
the Holy Ghost (v.4). This was after the return 
of Barnabas and Saul from Jerusalem, whither 
they had gone to take the alms of the Church at 
Antioch (11% 12%), St. Luke’s pronouns are some- 
what ambiguous. But his phrase in 13? must 
mean that Symeon, Lucius, and Manaen (and 
possibly other prophets and teachers, if any un- 
named ones were present)* prayed and laid hands 
on Barnabas and Saul, and sent them away. It 
was clearly an important occasion. It was a 
solemn service or liturgy before God, during which 
the Holy Spirit indicated His Divine purpose— 
doubtless by the mouth of one of the prophets 
present. They then fasted and—apparently on a 
second occasion—prayed, laid on hands, and sent the 
two missionariesaway. Itis the view of some that 
this was an ‘ordination’ of Barnabas and Saul to 
the apostleship (so, ¢.g., Rackham, Com. inioc.). It 
is said that hereafter, but not before, they are de- 
scribed as ‘apostles’ (1414), and that though St. 
Paul was made an apostle by our Lord directly, 
yet that Divine appointment did not make it un- 
necessary for the Church at large by a formal act 
to recognize it. But (however that may be) the 
view that these two men were on this occasion 
made apostles appears to the present writer to be 
more than doubtful. In the first place, nothing 
whatever is said in the passage in question about 
the apostleship, or indeed about an appointment 
to any office whatever. Secondly, in Gal 1? St. 
Paul explicitly claims that he is an ‘apostle 
not from (d74) men, neither through (6:4) man, but 
through Jesus Christ and God the Father.’ His 
apostleship is of Divine, not of human, origin ; 
the same is true of the apostleship of the Twelve 
also. Further, his apostleship is not through 
man—no man is the instrument by which this 
Divinely appointed apostleship came to him. 








*The tives of the TR is badly attested, and can hardly 
beoriginal. D* and Vulg. have ‘among whom [were] Barnabas,’ 
etc., suggesting that there were others. But probably the list 
given is exclusive. 








Indeed, the whole argument of the first two 
chapters of this Epistle is based on the supposition 
that St. Paul did not derive authority through the 
Twelve—and « fortiori not through any Christian 
‘prophets and teachers.’ And in the third place 
the suggestion about Church recognition, if it be 
pressed to mean (as it is pressed by Rackham) that 
Symeon, Lucius, and Manaen conferred the 
apostleship on Barnabas and Saul, means that 
those who were not themselves apostles could 
make others apostles. Rackham says that as the 
Divine will was indicated, this was possible, just 
as Ananias, a ‘layman,’ laid hands on Saul (Ac 9"). 
The latter statement involves more than one un- 
proved assumption; but at any rate this argument 
about Ananias runs counter to the proposition 
that ‘the Church should by a formal act recognize 
the Divine operation.’ ‘The Church’ does not 
mean any individual layman in the Church. More 
cautiously Gore remarks (Zhe Church and the 
Ministry*, London, 1902, p, 236 n.) : 

‘It was essential to St. Paul’s apostolate that he should not 
have received his spiritual gifts through other apostles. Again 
the prophets and teachers at Antioch lay hands on Barnabas 
and Saul. But here also we have a special divine authoriza- 


tion ; and it is to set apart two already of their own “ order” to 
a special work.’ 


For the reasons stated it seems impossible to 
view the incident at Antioch as a conferring of the 
apostleship on Barnabas and Saul. But it was a 
solemn assignment to them, under the direction of 
the Holy Ghost, of an extended work among the 
Gentiles, and all the accompaniments befitted this 
new departure. When Barnabas received the 
apostleship there is no record. But as he was 
constantly in touch with the Twelve, and was, so 
to speak, the connecting link between them and 
St. Paul, and as there is no claim that he received 
the apostleship direct from our Lord, it is probable 
that he received it from the Twelve on some 
occasion which is not recorded. 

9. The action of the presbyters in Timothy’s 
ordination.—We have hitherto refrained from 
asking to what office Timothy was ordained. 
And it is perlaps unnecessary for our present pur- 
pose to do so. But, at any rate, Timothy was 
one of those ‘apostolic men’ who shared in the 
itinerant ministry of the apostles, though they 
were not themselves apostles; he was not one of 
the local ministry, though for a time he was re- 
sident at Ephesus. There is no reason to suppose 
that he passed from one office to another, as the 
ordained of later ages have done; and we may in 
all probability take his ordination referred to in 
the Pastoral Epistles as being his only ordination, 
and as his ordination to the office which he held 
when St. Paul addressed his two letters to him. 

Now in 1 Ti 4 the charisma (see above, 7) is 
said to have been given to Timothy through (é:d) 
prophecy (see above, 1), with (werd) the laying on 
of the hands of the presbytery (mpeoSureplov). 
And in 2 Ti 1° the ‘charisma of God’ is said to be 
in Timothy ‘through (did) the laying on of [St. 
Paul’s] hands.’ It seems hardly possible to inter- 
pret these words otherwise than of Timothy’s 
ordination.* And it is difficult to interpret the 
presbytery otherwise than as the body of presbyters 
referred to in 1 Ti 5”, ete. The usual interpreta- 
tion seems to be the right one, that in the above 
passages we have the prototype of an arrangement 
which was once probably universal, or certainly 
widespread, in both East and West, and which 
still survives in the West. We may think of St. 

* Ohase (Confirmation in the Apostolic Age, p. 35) takes 
2 Ti 16 (mot 1 Ti 414) as referring to Timothy’s confirmation, 
though he stands almost alone in doing so. He interprets 1 Ti 
414 as is done by the present writer, and understands it to 
mean that St. Paul and the presbyters together laid hands on 
Timothy at his ordination. 





118 ORDINATION 





Paul laying his hands on Timothy, with the active 
concurrence of the local presbyters, who lay on 
hands together with the Apostle. But the differ- 
ence of preposition is significant; in the case of 
St. Paul 6:4, in the case of the presbyters perd, is 
used. The latter word would seem to indicate 
that the act was one of St. Paul’s in which the 
presbyters by their deed concurred. There is, 
indeed, a slight difficulty in this interpretation. 
The arrangement, formerly in the East and still 
in the West, to which reference has been made, is 
that at the ordination of a presbyter the presbyters 
lay hands on his head together with the ordaining 
bishop, though the latter alone says the words. 
But this custom is not mentioned till the 4th cen- 
tury. We find it in the Egyptian and Ethiopic 
Church Orders, the Testament of Our Lord, and 
the Verona Latin Fragments of the Didascalia, 
etc.; also c. A.D. 500 in the ‘Gallican Statutes’ 
(above, 3); see HERE, art. ‘Ministry,’ 8. The 
custom may probably be traced to the lost original 
of the parallel Church Orders—that is, to the 3rd 
century. Of the intervening period between the 
Pastoral Epistles and that date we know nothing 
in respect to this matter. It is therefore possible 
that the arrangement in question was not con- 
tinuously in use, but was adopted in the 3rd cent. 
because of the interpretation then given to the 
passage in 1 Timothy. And it was confined to 
the ordination of a presbyter, for when a bishop 
was ordained the other bishops laid on hands, but 
‘no presbyters, unless possibly—this is very un- 
certain—in the Canons of Hippolytus; while in 
the NT there is no indication that the local pres- 
byters laid on hands with Paul and Barnabas 
when they ‘ appointed’ presbyters for each church : 
indeed, probably there were no presbyters present 
other than the newly-ordained. Nevertheless, 
though the arrangement may possibly not have 
been continued in the sub-Apostolic Age, and 
though the latter procedure was not altogether 
on all-fours with the apostolic arrangement, seeing 
that the whole local organization of the ministry 
had developed by the 3rd cent., it appears highly 
probable that St. Paul’s meaning is that both he 
and the local presbyters laid hands on Timothy 
when the latter was ordained. Where this took 
place St. Paul does not say. It could hardly have 
been at Lystra, where Timothy was converted. 
A novice in the faith, such as he was when St. 
Paul took him into his company, would not have 
been ordained to the ministry (cf. 1 Ti 3°). Alford 
(Com. on 1 Ti 44) suggests Ephesus, where Timothy 
was to exercise his ministry for a considerable 
time. And this would be in accordance with the 
idea that St. Paul refers to the concurrence of the 
presbytery because the Ephesian presbyters were 
likely to read his Epistle. But the point is of no 
great importance. 

For the manner in which ordinations to the 
ministry have been conducted in subsequent ages, 
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reference may be made to the present writer’s. 
article ‘Ordination’ in ERE. 

LiTveraTuRE.—H. B. Swete, The Holy Spirit in the NT, 
London, 1909, art. ‘Laying on of Hands’ in HDB; F. J. A. 
Hort, The Christian Ecclesia, London, 1897 (posthumous) ; 
the various Commentaries on Acts and the Pastoral Epistles, 
especially R. B. Rackham, The Acts of the Apostles*, Lon- 
don, 1904; C. J. Ellicott, ’e Pastoral Epistles of St. Paul, do.,. 
1856; H. Alford, The Greek Vestament?, do., 1874; H. P. 
Liddon, St. Pawl’s First Epistle to Timothy, do., 1897. 

A. J. MACLEAN. 


ORGANIZATION.—See CHURCH GOVERNMENT. 
ORIGINAL SIN.—See SIN. 


OTHO.—Otho is the name most often given to 
Marcus Saluius Otho, who, on becoming Emperor, 
was styled Imperator Mareus Otho Cesar Augustus. 
He was the younger son of Lucius Saluius Otho and 
Albia Terentia, and was born on 28th April, A.D. 32. 
From his earliest youth he was distinguished for 
effeminacy and profligacy, and became a boon- 
companion of the Emperor Nero. He married 
Poppa Sabina, already the wife of Rufrius Cris- 
pinus, and mistress of Nero, in order, it is said, 
that Nero might find her easier of access. Under 
suspicion of continuing marital relations with her, 
Otho, who had already held the questorship, was 
given a legate’s post in Lusitania, where he re- 
mained from 59 to 68. The historians are unani- 
mous that he was an excellent governor. When 
Galba in 68 revolted against Nero, Otho joined 
him and attended him to Rome, hoping, vainly as 
it transpired, that Galba would adopt him. En- 
couraged by an astrologer, who held out to him. 
hopes of Empire, he plotted against Galba and 
brought about his murder (see under GALBA). 
Both the army and the Senate hailed Otho as 
Emperor on 15th January, 69. In spite of the treat- 
ment Nero had meted out to him, he liked to be 
called Nero, and it may be that he was the more. 
welcome to the populace by contrast with the 
severity of his predecessor Galba. He was elected 
one of the consuls for 69. But his reign was short. 
A new claimant to the Empire arose in the person 
of Vitellius (g.v.). Otho marched from Rome to 
meet him, and was defeated at Betriacum between 
Mantua and Cremona (near modern Calvatone). 
He thereupon committed suicide at Brixellum 
(modern Brescello, on the right bank of the Po) 
after having ruled three months (17th April, 69). 

LitgRATURE. — Ancient authorities are Suetonius (Otho),. 
Plutarch (Otho [ed. London, 1890]), Tacitus (Histories, ii.), 
Dio Cassius (Ixiv.), etc. Modern works are Prosopographia 
Imperit_Romani, sec. i., ii., iii., pars iii., ed. P. de Rohden 
and H. Dessau, Berlin, 1898, no. 109, p. 168 f. ; and the Histories 
of the Roman Empire by Duruy, Bury, Schiller, etc.; A. von 
Domaszewski, Gesch. der rim. Kaiser, Leipzig, 1909, ii. 86-96 ; 
E. G. Hardy, Studies in Roman History, London, 1906, pp. 


295-334; there is also a valuable comparison of the leading 
ancient authorities in the same work, 2nd ser., do., 1909, pp. 


158-202. A. SOUTER. 
OYERSEER.—See BISHOP. 
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PAGAN.—See HEATHEN. 


Twolw has long been a vexed question, and no con. 
sensus of opinion has yet been reached. 


PALACE (rparrdpiov, from Lat. pretoriwm).— Thon torer Spamtonkiabadean tetereeen kink ta th 
} * “1: : uy ‘ nm interesting story. n ‘ 
St. Paul assured the Philippians (1"*) that the fact | early Roman republic, when the praetor (pre-itor ‘leader 


of his imprisonment had become known, and its | Was the general in the field, the pratorium was his part of the 
cause understood, ‘in all the palace’ (AV), or | camp—the headquarters—with the secondary meaning of a 
P throughout the whole preetorian guard’ (RV). council of war, because this was held in his tent. One of the 
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The interpretation of the phrase é& Sy 76 mpa- | general’s bodyguard the cohors pretoria Oy eakores entree, 
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In later times of peace, the pretors were the highest Roman 
magistrates, who, after administering justice for a year in the 
capital, were sent as propretors to govern the provinces ; and 
the pretorium was the official provincial residence, which 
might chance to be the palace of a former king (as in Mu 2727, 
MK 1516, Jn 1828-33 199; cf. Cic. Verr. 11. v. 12 [30]). Under the 
Empire the cohortes preetorice were the Imperial bodyguard. 
As constituted by Augustus, they were nine in number, each 
with 1000 men, and one or more of them always attended the 
emperor, whether in Rome or elsewhere. Tiberius made an 
important and permanent change ‘by gathering into one camp 
all the pretorian cohorts then dispersed over the city ; that, 
thus united, they might receive his orders simultaneously, and 
by continually beholding their own numbers and strength, and 
by familiar intercourse, conceive a confidence in themselves, 
and strike terror into others’ (Tac. Ann. iv. 2). The barracks 
formed a rectangle of 39 acres, and some parts of the ramparts, 
embedded in the later walls of Aurelian, can still be seen near 
the Porta Pia. The pretorians were recruited voluntarily, in 
Italy or in Italianized districts. They had better pay and 
shorter service than the regulararmy. On retiring each soldier 
received a bounty amounting to about £200. In the 2nd cent. 
the pretorian cohorts became ten in number, and in the time of 
Septimius Severus they consisted practically of barbarian sol- 
diers, who were constantly in conflict with the people of Rome. 
The Pretorian Guard was suppressed by Constantine in 312. 


On the supposition that the pretorium to which 
St. Paul alluded is a place, two interpretations 
have been offered. (1) The AV had the authority 
of the Greek commentators—e.g. Chrysostom, 
Theodore of Mopsuestia, and Theodoret—for as- 
suming that he had in view the Imperial residence 
on the Palatine. It is certain, however, that the 
term could not properly bear sucha meaning. The 
Roman citizens would have keenly resented the use 
of a nomenclature suggestive of a military despot- 
ism, and the early Cxsars, too wise to wound their 
susceptibilities, were careful to maintain the ap- 
pearance of republican liberty even after the reality 
was gone. If the Emperor was absent from Rome, 
he was indeed technically in imperio; and in the 
post-Augustan Age any spacious country villa 
could be called a pretorium; but no classical 
writer ever applies the word to the palace in the 
city. The utmost that can be said in favour of 
the exegesis in question is that St. Paul, as a pro- 
vincial writing to provincials, may have been guilty 
of a ‘terminological inexactitude.’ But one of St. 
Paul’s merits is his singular accuracy in the use 
of technical terms, and the colonia of Philippi to 
which he was writing was itself a miniature Rome, 
where fine shades of Imperial language were sure 
to be appreciated and mistakes at once detected. 
(2) The pretorium is often taken to denote ‘the 
preetorian barracks at the Porta Viminalis on the 
east side of the city, in which Paul lay a prisoner 
at Rome’ (Lipsius, Hand-Com. zum NT, in loc.). 
But this use of the word would be equally incorrect ; 
for while the barracks were called castra pretoria 
(Pliny, HW iii. 9; Suet. Zib. 37) and castra pre- 
torianorum (Tac. Hist. i. 31), they were never 
designated pretorium. 

On the theory that the term is not local but 
personal, two meanings are again possible. (1) 
The word may collectively denote the Imperial 
Guards. J. B. Lightfoot (Philippians, 1894, pp. 
99-104) argues strongly for this interpretation, 
which has been adopted in the RV. There is 
abundant evidence (¢.g. Livy, xxvi. 15, xxx. 5; 
Tac. Hist. i., 20, iv. 46; Suet. Nero, 9; Pliny, 
HN xxv. 6; Jos. Ant. XIX. iii. 1; together with 
a number of inscriptions) that the word bore this 
meaning, which harmonizes with the rai rots Aourots 
maow that follows in Ph 1, whereas ‘the others’ 
is extremely awkward if it is conjoined with the 
name of a locality. If St. Paul, while abiding 
‘two whole years in his own hired dwelling’ (Ac 
28%), was under pretorian custody, he would be 
able, owing to the frequent change of guards, to 
arouse an interest in his message throughout this 
famous body of soldiers. ; 

(2) W. M. Ramsay, following Mommsen, holds 
that the pretorium ‘is the whole body of per- 





sons connected with the sitting in judgment, 
the supreme Imperial Court, . . . representing the 
Emperor in his capacity as the fountain of justice, 
together with the assessors and high officers of the 
court’ (St. Paul the Traveller, 1895, p. 357). There 
does not, however, appear to be any first or second 
century evidence for this use of the term. It is 
more probable that, on reaching Rome, St. Paul 
was handed over to the prefectus pretorit (called 
by St. Luke the orparoreddpxys), who gave him for 
two years a large measure of liberty (always, of 
course, under the surveillance of a preetorian), and 
ultimately tried him, either in the castra pretoria 
at the Porta Viminalis, or more probably (see Ph 
4) in the guard-room of the Imperial palace. 
Certainly from the 3rd cent. onward, and appar- 
ently much earlier, the prefecti pretorio (usually 
two, sometimes three, rarely one) exercised juris- 
diction for the Emperor. In a letter to Pliny (Ep. 
Plin. 65) Trajan decides regarding a prisoner who. 
had appealed from the governor’s sentence: ‘vinc- 
tus mitti ad prefectos preetorii mei debet.’ It 
seems probable that St. Paul was handed over to. 
the same tribunal. Before writing Philippians he 
had been tried once, and made a favourable im- 
pression upon the minds of his judges. Ever since 
his arrival in Rome it had been recognized that he 
was no ordinary criminal and no political agitator. 
He was seen to be a prisoner for his faith in Christ 
(Ph 1%), and his bearing as well as his words com- 
mended him, and to a greater or less extent his 
message, to the prefectus pretorio (or -i2), to the 
whole pretoriwm (Imperial Lifeguards), and to 
‘all the others’ with whom he was brought into 
contact. And some (especially oi é« ris Kaloapos 
oixtas) were not only impressed but converted. 


LitzRaTURE.—T. Zahn, Introd. to the NT, 1909, vol. i. pp. 541f., 
551 ff.; M. R. Vincent, ICC, fee ee and Philemon,’ 1897, 
p.16f.; H. A. A. Kennedy, in #G7, ‘ Philippians,’ 1903, p. 423 f. 

JAMES STRAHAN. 

PALM (d¢ofvé).—The only passages in the NT 
containing references to the palm are Jn 12 and 
Rev 7°. it flourishes in hot dry climates and is. 
known to have been cultivated in Egypt and 
Babylonia at an early date. In the deserts of 
Arabia it is essential to existence, hence the 
Arabic saying that the palm has as many uses as 
there are days in a year. The palm referred to in 
the OT and NT is the Phenix dactylifera, L. ; 
in Palestine it still flourishes in the maritime plain 
but seldom ripens in the hill-country. Its cultiva- 
tion in Palestine has been neglected for a long 
time past, and there can be little doubt that in 
ancient times it was much more common than it is 
to-day. 

The trunk of the palm does not increase in 
thickness from year to year like other trees but 
only rises higher, putting forth new leaves each 
year. The lower circle of leaves, sometimes as 
much as seven years old, gradually withers away, 
and as the stumps of the old leaves wear off the 
trunk becomes more slender as it increases in 
height. The leaves, which are pinnate and are 
often 12 ft. long, form a kind of dome at the 
summit of the tall bare stem. The male and 
female blossoms are on different trees, and it is 
consequently necessary to impregnate the female 
blossoms if the seed is not to be barren. This is 
effected either by tying a bunch of male blossom 
on to the female trees or else by shaking out the 
pollen over the female flowers. The flowers grow 
on a single or branched tuft, covered by a spathe or 
sheath, some of which contain many thousands of 
flowers. The core of the trunk is soft and pithy, 
and palm wood is therefore of little use as timber, 
though it is of value for rafters and gate-posts. 

The fruit is a staple article of food among the 
modern Bedouins. It is gathered by a man who 
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climbs the trunk, severs the clusters of dates, 
places them in a basket, and lowers them to the 
ground. The date is utilized in many ways. A 
kind of brandy is made from its juice, and also 
dibs, a syrup resembling honey, which forms a 
useful substitute for sugar. Baskets, mats, and 
all sorts of utensils are manufactured from its 
leaves; the crown of barren trees is boiled as a 
vegetable; camels are fed on the pounded stones, 
horses on the fruit-stalks; and the fibres of the 
leaf-stalk and fruit-stalk are used for ropes. 

Branches of palms were regarded as appropriate 
emblems.of triumph and jubilation, and they were 
carried at the Feast of Tabernacles, while they 
were also used in constructing the booths on the 
house-tops on the occasion of this festival (Lv 
23%). In Rev 7° the triumphal entry into Jeru- 
salem (Jn 12}%) may be in view. 

LireraTurE.—H. B. Tristram, Natural History of the Bible}, 
1911, p. 378f. ; J. C. Geikie, The Holy Land and the Bible, ed. 
1887, 1. 207f., ed. 1903, p. 76; W. M. Thomson, The Land and 
the Book, 3 vols., ed. 1881-1886, passim, ed. 1910, p. 30; H. B. 
Swete, Apocalypse of St. John2, 1907, p. 100; P. S. P. Hand- 
cock, Mesopotamian Archeology, 1912, p. 12f.; HDB iii. 
656 f.; SDB, p. 675; BB? iii. 3551 £. 

P. 8. P. HANDCOCK. 

PALSY.—The more common word is ‘ paralysis.’ 
Only two instances are reported in the Acts—8’ 
(many) and 9% (Aineas). The condition referred 
to is marked by loss of muscular control, caused 
by cerebral or spinal lesion, or by local disease or 
disorder of nerves and muscles. Whether the 
paralytics who were healed by Philip in Samaria 
were brought to him on beds, were visited by him, 
or were able to come to him with others who were 
suffering from bodily disturbance, we are not told. 
-Eneas was for eight years bed-ridden, and thus 
appears to have been in a desperate plight. In 
the absence of competent and explicit medical 
testimony, it would be idle to conjecture whether 
any of these cases was organic rather than func- 
tional, or how large a part suggestion played in 
their cure. The healings by Philip brought to an 
end the practice of sorcery by Simon and led to 
his conversion; the healing of Atneas showed 
anew the power which resided in ‘the name of 
Jesus’ (cf. 36 4), The recovery of all these 
paralytics followed the customary order of NT 
cases: no sooner was the word spoken than the 
cures took place. C. A. BECKWITH. 


PAMPHYLIA (Ioayudvdla).—Pamphylia was the 
ancient name of a flat and low-lying country in 
the south of Asia Minor, 80 miles long from E. to 
W., and 20 miles broad in its widest part, skirted 
by the Bay of Adalia, and enclosed by a rough 
semicircle of lofty and precipitous mountains of 
the Taurus range. As no pass corresponding to 
the Cilician Gates afforded freedom of access to 
the interior, Pamphylia was always isolated. Its 
chief maritime cities—A ttalia, Perga and Side—had 
to deal only with a limited traffic, and never rose 
to any great importance. Its climate, too, greatly 
interfered with its progress. The hot, moist, 
enervating plain, rarely swept by bracing northern 
winds, was unsuitable for a race of hardy colonists, 
and though many Greeks and some Jews (1 Mac 
15%, Ac 2!) settled in its towns, the native 
Anatolian elements were too strong for an exotic 
Hellenism, so that Pamphylia as a whole remained 
one of the least civilized parts of Asia Minor. It 
was therefore late in attaining the dignity of 
Roman provincial government. Dio Cassius 
(lx. 17) indicates that Claudius instituted the 
province of Lycia-Pamphylia in A.D. 43, but 
Mommsen has proved by means of a recently dis- 
covered inscription ‘that Pamphylia was a distinct 
procuratorial province for some time later, then 
was connected with Galatia for a short time, and 


at last was united to Lycia by Vespasian’ (W. M. 
Ramsay, Pauline and other Studies, 1906, p. 265). 

Paul and Barnabas crossed Pamphylia in both 
the outward and the homeward part of their 
first missionary tour. Landing at the river- 
harbour of Perga, they merely ‘passed through 
from’ the city (Ac 13%), hastening northward over 
the Taurus to Antioch in Pisidia. Combining St. 
Luke’s narrative with Gal 4"*, Ramsay infers that, 
while the original intention of the apostles was to 
carry on a prolonged mission in canes which 
seemed, after Cilicia, to have the next claim to the 
gospel, a sudden illness—probably malarial fever— 
prostrated St. Paul and compelled them to change 
their plan and seek the cooler and more invigor- 
ating uplands of central Asia Minor (St. Paw 
the Traveller, p. 93, The Church in the Roman 
Empire, 1893, p. 61 ff.). A. C. McGiffert agrees 
that malarial fever was probably the ‘infirmity of 
the flesh’ which led St. Paul to preach to the 
Galatians, but regards it as more likely that the 
illness, though contracted in the Pamphylian plain, 
did not show itself until St. Paul was labouring in 
Antioch (Apostolic Age, 1897, p. 177). About two 
years later the return journey was made by Perga 
and Attalia (Ac 14”), and on this occasion the 
gospel was preached in the former city, but ap- 
parently little impression was made. Christianity, 
which always had the best chance of success where 
Hellenism and Judaism had already prepared the 
soil, was late in taking root in backward and un- 
civilized Pamphylia. The provinces named in 1 P 
11 as having Christian converts within their 
borders sum up the whole of Asia Minor north of 
the Taurus, but Pamphylia and Lycia are con- 
spicuous by their absence. Had these lands con- 
tained any considerable body of ‘the elect,’ the 
fact that they were regarded as ‘ without (7.e. to 
the south of) the Taurus’ would not have prevented 
them from being enumerated with the other 
provinces. 

LITERATURE.—W. M. Ramsay, St. Paul the Traveller, 


London, 1895, p. 89f.; K. Lanckoronski, Stédte Pamphyliens 
und Pisidiens, vol. i. : ‘ Pamphylien,’ Vienna, 1890. 
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PAPHOS (Ildgos, the modern Baffo).—Paphos 
was a seaport near the western extremity of 
Cyprus, the last place visited by Paul and Bar- 
nabas in their missionary progress through the 
island (dveA@dvres SAnv Thy vicov, Ac 13°). There 
they were near one of the most famous shrines of 
paganism, the home of Aphrodite, the foam-born 
‘Paphian Queen,’ Old Paphos being the centre of 
her worship for the whole earth. The city in 
which the apostles stayed, however, was New 
Paphos, the seat of the proconsul (av@v7aros), the 
administrative centre of the island since its annexa- 
tion by the Romans in 58 B.c. Originally no more 
than the port of Old Paphos, it possessed a good 
harbour, from which the apostles sailed for Pam- 
phylia (Ac 13'*), Like the more ancient and famous 
city, it was devoted to the cult of Aphrodite, to 
whom it had erected ‘ fine buildings’ (Strabo, xrv. 
vi. 3). It was about 10 miles N.E. of Old Paphos 
(TIaAacd Hdgos or Iladalrados, the modern Kuklia), 
which stood on an eminence over a mile from 
the sea—the ‘celsa Paphos’ of Vergil (4. x. 51). 
‘Along the road’ between the two cities, says 
Strabo (doc. cié.), ‘the annual processions are con- 
ducted, when a great concourse both of men and 
women resort thither,’ not only from New Paphos, 
but ‘from other cities.’ In describing a pilgtimage 
which Titus made to this shrine on his way to the 
siege of Jerusalem, Tacitus expresses surprise at 
‘the form under which the image is adored, a form 
found in no other place’ (Hist. ii. 2). What Titus 


PARACLETE 





saw was not the gvraceful, smiling Aphrodite of 
Greece, but the rude cultus-image of Phenicia. 
_Cyprus was the meeting-place of two ancient faiths and 
Civilizations—Hellenic and Syrian—each of which deeply in- 
fluenced the other. Herodotus was not ill-informed when he 
heard ‘on inquiry’ that the temple at Paphos was built in 
imitation of a Syrian temple in Ascalon (i. 105). Excavations 
have proved that the Paphian shrine had the character of a 
Phenician temple, with large open courts and several small 
chambers, and the same type of building is represented on 
many coins. Fragments of marble cones and of an altar have 
also been found, and the idea that the conical stone was 
anointed in the Semitic fashion is confirmed by an inscription 
which mentions a festival of the temple called eAatoxpiotiov. 
Had St. Paul remained longer at Paphos, he 
would inevitably have come into conflict with this 
worship—which Athanasius branded as the deifica- 
tion of lust (rHy émOupiay Beoroujoavres mporkvvovcww 
[Contra Gentes, 9])—as he did later with that of 
Artemis at Ephesus. How long the Paphian cult 
maintained itself against Christianity can only be 
conjectured. St. Paul’s dispute with Elymas (q.v.) 
was purely personal. 


LitgraTureE.—D. G. Hogarth, Devia Cupria, 1889; D. G. 
Hogarth and M. R. James, in JHS ix. [1888] 158f.; art. 
‘Aphrodite’ in Roscher’s Lexicon. JAMES STRAHAN. 


PARACLETE. 
authoritative place held by the Law among the 
Jews was that figures of speech borrowed from the 
sphere of judicial procedure came to play an im- 
portant part in religious life. This cycle of figura- 
tive speech included the term ‘paraclete.? In 
Greek usage a paraclete was one who accompanied 
an accused person to the judge’s tribunal, and sup- 
ported him by testifying and interceding on his 
behalf. The frequent use of the term ‘paraclete’ 
in the religious phraseology of the Jews is confirmed 
by the fact that when the term, as a Greek loan- 
word, at length found a place in the Hebrew 
writings of the Synagogue, it was employed not 
in a literal but in a figurative sense, as, ¢.g., for 
the sacrifice by which the Divine forgiveness was 
secured for Israel. 

2. Jesus Himself as the Paraclete (of Christians 
who fall into sin).—The idea that man requires 
a paraclete was associated first of all with the 
thought of the Divine decree by which the status 
and destiny of human beings are fixed, and it is in 
this reference that St. John, in his First Epistle (2'), 
applies the term to Jesus Christ. As the vocation 
to a divine life puts an end to walking in darkness, 
believers separate themselves from sin by sincere 
and penitent confession. Still, this does not do 
away with the possibility of their choosing falsely 
and again doing evil; hence there arises the need 
of a fresh judicial act on God’s part to decide what 
portion such a sinner retains in Him. Even when 
the Christian sins, however, Christ maintains 
fellowship with him, and brings him. within the 
scope of the Divine grace. In that passage, accord- 
ingly, Christ is called a Paraclete because He ob- 
tains Divine pardon tor those who have trespassed. 
His ability to shield the sinning one is based upon 
the fact of His own righteousness, for only the 
righteous, whose mind is at one with the will of 
God, can ask God to forgive others. This power, 
moreover, rests also upon the fact that Jesus has 
by His Cross purchased the world’s forgiveness 
from God. 

3. The Holy Spirit as the Paraclete (of the 
apostles in their work).—In the last discourse of 
Jesus, as found in the Fourth Gospel, the name 
‘Paraclete’ is given to the power that secures for 
the disciples the presence of the Holy Spirit (Jn 
1416 26 15*6 167), Abstractly, it is not impossible 
that the Spirit Himself is here called the Paraclete 
because He too keeps the disciples within the 
Divine grace through which they are forgiven ; 
here, in point of fact, the term applies to Jesus 
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no less than to the Spirit, for the latter is called 
‘another Paraclete’; and thus the intercessory 
function of the Spirit on behalf of the disciples is 
conjoined with that exercised by Jesus until His 
departure. The leading thought underlying the 
passages in question, however, is in conflict with 
this interpretation, as Jesus is there speaking of 
how His disciples shall be enabled to complete 
their task and, as His messengers, to gather His 
community together. His words serve here to 
define the authority of the apostolic office, and 
therefore also of the Church. The relation of the 
disciples to God is regulated and assured by their 
union with Jesus, and no account is taken of the 
possibility that they may rupture that relation by 
fresh transgression. The parting utterances of 
Jesus speak of His fellowship with His disciples as 
indestructible ; as perfected, not impeded by His 
death. He remains in them, and they remain in 
Him, and they are thus encompassed by the Divine 
love. This relationship, however, lays upon them 
their special task—that of living and witnessing 
for Him, of pleading His claims, and of calling 
upon men to have faith in Him. As branches in 
the true Vine they have now the power, as they 
have also the duty, of bringing forth fruit. This 
brings them, however, to take part in a dire 
struggle, and the last discourse of Jesus affirms in 
words of deep impressiveness that He has made 
every provision for their warfare with the world 
and their victory over it. Even now, indeed, their 
standing is being contested—not, certainly, their 
standing before God, sinners though they are, for 
that matter is settled by their fellowship with 
Jesus, but the sanction of that profession of faith 
in Him by virtue of which they glorify Him as the 
Christ. 

Now the question whether, and how, the apostles 
are able to fulfil their mission, and how they may 
convince the world that their message is true, is 
solved for them by the fact that the Spirit is with 
them. The Spirit is their Paraclete because He 
is the evidence of their standing, the efficacy of 
their words, the source of their authority, and the 
guarantee of their success. The reason why they 
now require another Advocate—a new Paraclete, 
distinet from Jesus Himself—is that while hitherto 
Jesus, by His word and His works, vindicated the 
rights of their faith, and by His presence protected 
them against all assailants, He can no longer, 
now that He has passed into the unseen, be their 
Advocate in His own Person. They require an 
evidential force which will still be recognizable, a 
power that will constantly be with them, and 
become manifest to all to whom they proclaim the 
word. The historical ground of their authority— 
the fact, namely, that they had companied with 
Jesus—is not thereby invalidated (15*7), but it is 
not in itself sufficient. Their utterances regard- 
ing Jesus are free from every limitation, Thus 
they describe Him as the Eternal Son, through 
whom the whole work of God is effected; as the 
ever-present One, who is in perfect unity with His 
people; as the One who now werketh, bestowing 
light and life upon the world. ‘To the historical 
foundation of the apostolate and the Church, 
therefore, there must necessarily be added the 
pneumatic foundation; and the deep significance 
that attaches to the term ‘ Paraclete’ hes in the 
distinct expression which it gives to the fact that 
the historical sanction of the apostles and the 
community finds its requisite supplement and con- 
firmation in their inward experience and the 
spiritual possessions they now enjoy. ; 

4, The Deity of the Spirit.— One result of this 
process of thought was the fresh emphasis laid 
upon the idea that the Spirit shares fully in the 
nature of God. It is true that even in the earliest 
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stages of Christianity, as elsewhere, the Spirit was 
spoken of as possessing the quality of Deity ; in 
knowledge, in will, in work, He has part in the 
creative glory of the Divine power. But the fact 
that the Spirit now came to be conceived as the 
Paraclete of the disciples provided a peculiarly 
cogent reason why He should be thought of, not as 
a mere property of man’s inner life, or as a force 
that enters into man, but as fully possessed of the 
Divine power which, coming from above, encom- 
passes nan, and so animates all things from 
within. For the prerogative of Jesus and His dis- 
ciples was made manifest only when it was proved 
to be Divine. The disciples cannot demonstrate 
the Divine status of Jesus by appealing to what 
they are in themselves, Such demonstration could 
be given only if it were made manifest that the cause 
of Jesus was the cause of God. The Spirit is the 
Advocate of Christians simply because in His work 
it becomes clear to all that He comes from above 
and is no merely human possession. Nevertheless 
He could not be the Advocate of the disciples un- 
less His presence and action were unmistakably 
related to Jesus; and this relation is made mani- 
fest by the fact that the Spirit is possessed by the 
disciples only, and not by the world (14 167), and 
that He speaks as the witness of Jesus, and creates 
faith in His mission (157 164). He causes the 
word of Jesus to become effective in the disciples, 
so that it becomes the basis of the teaching which 
reveals to them the will of God in their present 
situation (14°). Hence the granting of the Spirit 
causes no separation between the disciples and 
Jesus, nor does it cut the Church apart from its 
historical roots; on the contrary, that which had 
been perfectly wrought by Jesus is brought to its 
full realization by being renewed in the inner life 
of the disciples, in their knowledge and in their 
work. In this connexion, too, we note the emer- 
gence of trinitarian formule, as, e.g., ‘the Holy 
Spirit, whom the Father will send in my name’ 
(146), Since Christ and the Spirit both carry out 
the one purpose of God, and combine their opera- 
tions in a perfect unity, the work accomplished by 
Jesus remains permanently effective, and is in 
reality completed, not superseded, by the work of 
His disciples. 

5. The truth as the medium of the Spirit’s mani- 
festation.—A thesis that at this point acquired 
immense importance was that which defines the 
conditions and phenomena in which the Spirit 
manifests Himself, and the means by which His 
self-revelation is secured. The thesis is simply 
that He becomes manifest by the truth—by the 
truth alone, though with triumphant power. It 
is the truth alone which can demonstrate the 
Divine right of Jesus, of His disciples, and of His 
Church. Special operations of the Spirit are in 
themselves insufficient to supply this confirmation, 
although reference is made likewise to the Spirit 
as the source of prophecy (16!8). The latter state- 
ment involves the endowing of the apostles with 
the teaching office, so that in the amplitude of 
their knowledge and the clearness of their intuition 
they find the weapons with which they overcome 
the world ; for in the Johannine writings the truth 
is set in opposition to both falsehood and error, 
and with constant thanksgiving John declares 
that Jesus has redeemed His disciples from lies 
and made them truthful, and that He has freed 
them from the dominion of error and brought them 
to the certainty that comprehends God. Similarly, 
they have received moral succour, for in John 
falsehood and hatred, darkness and sin, are closely 
allied, and the one dies away with the other. 
That nevertheless John speaks of the truth alone 
as the distinguishing feature of Jesus and His dis- 
ciples is intimately connected with the fact that 


the Evangelist’s whole characterization of Jesus 
is directed to the one end of establishing faith. 
ad in the truth can a genuine faith have its 
birth. 

6. The source of this thesis.—In view of the 
momentous results that flowed from the doctrine 
of the Paraclete—a doctrine that supplied the 
norms and motives of the whole subsequent de- 
velopment of the Church—the question regarding 
the origin of this thesis becomes peculiarly im- 
portant. ; 

(a) Its connexion with J esus.—The powerful 
links which connect the statements regarding the 
Spirit with Jesus Himself are clearly recognizable. 
Jesus had earnestly considered the gravity of the 
struggle in which the disciples would have to 
engage after His death (Mt 10!**), and had given 
them the assurance that in that struggle the Spirit 
would guide them. In Mt 10”, etc., the peculiar 
situation arising out of persecution unto death is 
met by a reference, not indeed to the name, but 
doubtless to the thought, of the Paraclete. Simi- 
larly, that confidence in the truth which makes 
absolute devotion to it the distinctive characteristic 
of the Christian community has its source in Jesus ;. 
it is an outcome of the warfare which Jesus waged 
against all untruthfulness; and the like hoids. 
good also of that purely religious conception of 
the apostolic vocation which proscribes all self- 
interested ends and lays upon the apostles the 
obligation of making the power of God manifest 
to the world. 

(6) Its relation to the Johannine theology.—At 
the same time the statements regarding the Para- 
clete are connected at all points with the peculiar 
content of the Johannine theology: with its ab- 
solute rejection of the world, as being the realm 
of darkness, its bringing the gospel under the 
single aim of evoking faith in Jesus, its subordina- 
tion of all external results to the spiritual process 
of generating the knowledge of God, its synthesis 
of historical recollection with the mystic vision 
that looks within and there becomes assured of 
communion with God. What had come down from 
Jesus Himself, and what had emerged in the his- 
torical development in which the writer had shared, 
are inextricably combined in these statements ;. 
nor is it possible for us to dissociate them any 
more than John himself would do. 
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A. SCHLATTER. 

PARADISE.—1. Etymology.—The word is most 
probably of Persian origin, and passed into Greek 
through Xenophon, and into Hebrew during the 
period of Persian influence. The LXX translators. 
adopted the word as the translation of the Hebrew 
name for the Garden of Eden. Hence the term 
‘Paradise’ is associated with the various lines of 
development connected with the conception of the 
primal Golden Age and the Garden of Delights. 
For a fuller discussion of the etymology see the 
art. ‘Paradise’ in HDB, and EBi, also Oxf. Heb. 
Lex. 8.v. DIB. 
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2. History of the conception.—A full discussion 
of the growth of the conception does not fall within 
the scope of this article. For this the reader is 
referred to the artt. mentioned above, and to the 
list of literature there appended. It is necessary 
here to notice the main lines of development, in 
order to understand the place which the conception 
of Paradise has in the Apostolic Age. 

(a) Primitive conceptions. — Paradise, or the 
Garden of Eden, belongs to one important group 
of motifs which comparative religion shows to be 
present in nearly all primitive religions, the group 
of ideas associated with a Golden Age, a time of 
supernatural fertility and prosperity, lost in the 
past and to be restored in the future. This with 
other groups of fundamental motifs existed in 
ed ebrew religion, possibly in a form 

erived from Babylonian religion, but was taken 
up and used by the prophets as the form into 
which their visions of the coming Kingdom of God 
were cast. 

(6) Later spiritualization.—In the development 
of later Judaism, the conceptions of Paradise and 
the Tree of Life became spiritualized, and they 
were used as symbols of spiritual felicity and moral 
excellence, especially in Alexandrian Judaism. 

(ce) Mystic realism.—In Palestinian Judaism, 
Rabbinical theology developed these symbols along 
the line of a naive realism. The term ‘ paradise,’ 
apart from a few passages in which it means 
‘garden’ or ‘park,’ as in late Hebrew, always has 
the technical sense of mystic theology or specula- 
tion, including trance and other ecstatic experi- 
ences. On the other hand, the Hebrew phrase 
‘Garden of Eden’ is kept to describe the earthly 
or the heavenly place of bliss commonly denoted 
by the name ‘ Paradise.’ The Rabbis developed 
a transcendental doctrine of Paradise, holding that 
it was one of the seven things (sometimes six), 
created before the world (Ber. Rabba, 20). There 
was also some doubt as to whether the earthly 
and the heavenly Paradise were to be identified or 
not. 

(d) Special apocalyptic development.—In the 
Jewish apocalyptic literature Paradise, by a com- 
bination of elements from (a) and (c), came to be 
conceived of as one of the abodes of the righteous 
after death. It was in the third heaven (see art. 
HEAVEN), where God’s throne was situated. The 
references are not always consistent, as there was 
no clear-cut consistent scheme of the future life in 
Jewish eschatology. ‘The principal references for 
our period occur in the Apocalypse of Moses, more 
correctly known as the Books of Adam and Eve, 
in 4 Ezra and 2 Baruch ; there is also one reference 
in the Testaments of the Twelve Patriarchs (‘ Levi,’ 
xviii. 10). 

The most important passages in the Books of 
Adam and Eve and the parallel Apocalypse of 
Moses are: Ad. et Ev. xxv. 3: ‘the Paradise of 
righteousness,’ where God is seen sitting encom- 
passed by angels; xxviii. 4: ‘the paradise of 
vision” and of God’s command’; xlii. 5: ‘Christ, 
descending on earth shall lead thy father Adam to 
Paradise to the tree of mercy’ (this passage is an 
interpolation from the Christian apocryphal Gospel 
of Nicodemus); Apoc. Mos. xxxvii. 5: ‘Lift him 
up into Paradise unto the third Heaven, and leave 
him there until that fearful day of my reckoning,’ 
etc.; here Paradise in the third heaven is con- 
trasted with Paradise on earth where Adam’s body 
is lying (xxxviii. 5; so also xl. 2). While there is 
apparently some confusion of thought, the central 
idea is that, in the Resurrection, Adam will be 
restored to Paradise, and that meanwhile his spirit 
(apparently) is in the heavenly Paradise, in the 
third heaven. Hence the conception of Paradise 
as an intermediate abode appears here. 


There are several important passages in 4 Ezra, 
especially iii. 6, Paradise created before the world ; 
iv. 8, Paradise in heaven ; vii. 36, the Paradise of 
delight manifested in the last day over against 
Gehenna (so also vii. 123). In viii. 52, ‘for you is 
opened Paradise, planted the Tree of life, the 
future Age prepared,’ the conception of Paradise 
is parallel with that of Rev 27 22, The reader 
may be referred to G. H. Box, The Hara Apoca- 
lypse, London, 1912, p. 195 f. 

There are several important passages in 2 Enoch : 
viii. and ix., where Paradise is described as in the 
third heaven, the place where God rests, with all 
kinds of sensuous delights, and reserved for the 
eternal abode of the righteous ; Ixv. 8, 10, at the 
paepistion of the Age, the righteous are collected 
and Paradise becomes their eternal dwelling-place ; 
ef. also xlii. 3 and 2? Bar. li. 11, lix. 8. 

(e) N7T.—Thus we find the background of the 
conceptions which appear in the three passages in 
which the word occurs in the NT— 

(1) In Lk 23%, as in the Books of Adam and Eve, 
Paradise is conceived of as a place of intermediate 
abode, though whether in heaven or in Sheol is 
not clear. 

(2) In 2 Co 124 we have a combination of the 
Rabbinical conception of Paradise as denoting 
mystic contemplation and the trance-state, with 
the conception of Paradise as in the third heaven 
and the abode of God. 

(3) In Rev 2’ as in 4 Hzra Paradise is presented 
as a reward in the future age for the righteous. 

The probable reason for the scanty reference to 
Paradise in the NT has been pointed out in the 
art. HEAVEN. The movement of thought was 
clearly away from the sensuous and material side 
of Jewish eschatological expectation, even though 
in the later development of thought in the Church 
there was a return to this element, and a corre- 
sponding loss of the vitality and freshness character- 
istic of Pauline and Johannine eschatology. This 
return, however, lies beyond our period, and begins 
to be seen in the references of Irenzus and 
Tertullian. 

LITERATURE.—See under art. HEAVEN. 


PARCHMENT.—See WRITING. 
PARDON.—See FORGIVENESS. 
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PARENTS.—See FAMILY. 


PARMENAS.—Parmenas bore a Greek name, 
a shortened form of Parmenides. He is one of 
the ‘ Hellenist’ Seven ordained to minister to the 
Hellenist widows (Ac 6°). W. A. SPOONER. 


PAROUSIA.—1. General considerations, — In 
earlier literature on this subject the relation be- 
tween the conceptions of the Parousia in Jewish 
apocalyptic and those in the NT is treated as an 
open question. Further study and research have 
made this attitude impossible. It is certain that 
the whole of the eschatological and apocalyptic 
background of primitive Christianity is due to its 
Jewish source. The question for modern scholar- 
ship has assumed a different form. It is necessary 
to attempt a systematic reconstruction, if this be 
possible, of the eschatological scheme underlying 
primitive Christianity in general, and each of the 
apostolic writers in particular. It is also necessary 
to discover, if possible, the direction in which those 
elements peculiar to Christianity have moditied 
the original lines of the Jewish apocalyptic. 
Thirdly, it is necessary to form some estimate 
of the place of the eschatology, and especially of 
its central conception, the Parousia of Christ, in 
the essential nature of Christianity. In his Pawl 
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and his Interpreters (p. 240f.) Schweitzer has the 
following pertinent remarks : 

‘Not until Pauline eschatology gives an answer to all the 
“idle” questions of this kind which can be asked will it be really 
understood and explained. And it must be somehow possible, 
by the discovery of its inner logic, to reconstruct it from the 
scattered statements in the documents. We have no right to 
assume that for Paul there existed in his expectation manifest 
obscurities, much less that he had overlooked contradictions 
in it.’ 

The attitude here indicated towards Pauline 
eschatology is necessary towards the whole of 
primitive apostolic eschatology. At the same time, 
it must be recognized that the various apocalypses 
of the Ist cent. before and after the birth of 
Christ do not by any means present a coherent 
scheme of eschatology, and it is possible that the 
same vagueness and inconsistency in detail will be 
found to characterize the early Christian apocalyp- 
tic, including the Pauline. 

For supplementary discussion of various points 
eonnected with the subject of the Parousia the 
reader is referred to the articles in this Dictionary 
on IMMORTALITY, RESURRECTION, HEAVEN, ete. 
For fuller discussion of the stage of eschatological 
belief represented by the Synoptic Gospels see the 
relevant articles in the DCG. 

2. The Parousia in the literature of the Apos- 
tolic Age.—i. THE Acts.—In Acts we come 
closest perhaps to the practical working of the 
eschatological beliefs in the early Church, and find 
the most direct expression of them in the early 
apostolic preaching. Whatever may be the opinion 
as to the literary tradition at work in the speeches 
of Acts, and the accuracy with which the words of 
the various speakers have been reported, there can 
be no doubt that they are a faithful representation 
of the kind of preaching that marked the early 
stages of the growth of the Church. These speeches 
are almost wholly eschatological. 

In the first two addresses attributed to St. Peter, 
the Parousia is regarded as imminent, and baptism 
is the only way of escape for those who desire to 
flee from the coming woes and participate in the 
‘times of refreshing.’ The rapid growth of the 
Church is represented as the filling up of the 
number of those destined to be saved (247). Salva- 
tion is not merely from sin and its consequences, 
though that is never out of sight, but from coming 
wrath and for tle enjoyment of future blessings. 
In Acts salvation has always an eschatological 
colouring. 

In the Pauline speeches it appears in the same 
way. Inthe speech at Athens the final appeal is em- 
phasized by the announcement of an appointed day 
in which God will judge the world by Christ, and 
the resurrection of Christ is assigned as the pledge 
of the truth of thisannouncement. In the Miletus 
address the apostasy before the end is referred to. 
In the address before Agrippa the hope of the 
Resurrection is represented as the hope of the 
Jewish nation. Moreover, the practical effect of 
this immediate expectation of the Parousia upon 
the life of the Church is clearly seen in its abandon- 
ment of property and in its communistic organiza- 
tion. It was the particular form of their Messianic 
expectation that marked out the Christians among 
their own countrymen as a sect (atreots, 2414), 
But it is not easy to find any trace of the s ecial 
line of development which we shall folluw out in 
St. Paul’s correspondence. In St. Luke’s repre- 
sentation of St. Paul’s eschatology we see only the 
orthodox Pharisee, believing in the resurrection of 
just and unjust. The nature of the Book of Acts, 
and its object, make it unfair to expect more than 
a reflexion of the external current of feeling and 
action in the early years of the Church. This the 
book gives us with fidelity, and we cannot expect 
an insight into the deeper streams of thought that 
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manifest themselves in St. Paul’s correspondence, 
and in the later developments of the Johannine 
literature. 

ii. St. PAuL.—The general tendency of modern 
scholarship is to find a development in the eschato- 
logy of St. Paul from the ‘cruder’ eschatology of 
the earlier Epistles, ¢.g. 1 and 2 Thessalonians, 
through the central group of Epistles, Romans and 
Corinthians, to the Epistles of the Captivity such 
as Philippians,* and possibly Ephesians, which, if 
not by St. Paul, is generally recognized as Pauline. 

R. H. Charles finds a stage of development be- 
tween 1 and 2 Corinthians, but for convenience 
we may take the three main groups and examine 
their view of the Parousia separately. 

(a) 1 and 2 Thessalonians. —In both these 
Epistles the Parousia occupies a foremost place. 
It is not necessary to discuss here the Pauline 
authorship of 2 Thess. For the best and most 
recent statement of the whole position the reader 
is referred to Kirsopp Lake’s The Earlier Epistles 
of St. Paul. Tt is also a tenable position that 
2 Thess. is the earlier of the two. But the two 
are in any case so close together in time that they 
may be taken together as they stand to represent 
St. Paul’s views on the Parousia about A.D. 51 
(see art. THESSALONIANS, EPISTLES TO THE). 

The passages in 1 and 2 Thess. are important as 
much for what they imply as for what they explicitly 
state. They show how largely the eschatological 
element bulked in the primitive apostolic preaching. 
The most important passage in 1 Thess. is 4-5”. 
The following are the principal points arising from 
it. 

It implies that St. Paul had taught his converts 
the near approach of the Parousia of Christ and 
the consequent blessing, apparently on earth, of 
the living believers. But it also implies that he 
had not told them what place the believers who 
died in the interval of expectation would have. 
The implication is that the Thessalonians supposed 
the dead would lose their part in the Messianic 
Kingdom, and were sorrowing accordingly. 

It also seems that St. Paul does not supply his 
solution to the question ready-made from Jewish 
apocalyptic material, but bases it on two grounds: 
(1) his own deduction from the death and resur- 
rection of Jesus (v.14), and (2) a word of the Lord 
(v.45). Of course, this may be disputed, but to the 
present writer the passage is important evidence 
for the working of St. Paul’s mind on the questions 
of the eschatological scheme, and for the method 
which he applied to their solution. 

Hence St. Paul infers from the death and resur- 
rection of Jesus, probably by way of his own 
fundamental view of the vital union between 
Christ and the believer, that as death is not a bar 
to Christ’s entering on His Messianic Kingdom, 
neither will it prevent believers who die from 
sharing that Kingdom. The Resurrection is the 
key to both difficulties. God raised Christ and 
will raise believers in Christ for the Kingdom. 
That is the fundamental position and the principle 
upon which it is based. Then the details are 
apparently supplied from the primitive oral tradi- 
tion of our Lord’s teaching as known to St. Paul, 
although not preserved in the Synoptists (év \éyw 
kuplov). (For the interpretation of év \éyw kuplov as 
referring to the oral tradition rather than to a 
special revelation cf. 1 Co 7! 914 1173 15%.) Accord- 
ingly, the order of events as presented in this 
passage is: (1) the resurrection of Christ takes 
place; (2) during the present generation (‘we 
which are alive and remain’) Christ will descend 


*It may be remarked that Kirsopp Lake now argues for 
an earlier date for Philippians, during the Apostle’s stay at 
Ephesus. This will bring it into the Romans and Corinthians 
group (Ezp, Sth ser., vii. [1914] 481 ff.). 
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into the air with a word of command, the arch- 
angel’s voice, and the trumpet of God ; (3) thereupon 
the dead in Christ rise first ; (4) after a very brief 
interval of time, the living will be ‘caught up,’ 
with the raised dead, to meet the Lord in the air; 
(5) both living and dead will then be ‘for ever with 
the Lord.” The Apostle does not say where, on 
earth or in heaven, nor does he speak here of any 
change ‘in the living who are caught up. (6) He 
goes on to distinguish this event from the ‘day of 
the Lord’ (5?). He implies that they know accur- 
ately the details about the ‘times and seasons,’ 
including the coming of the day of the Lord, 
whereas he had previously implied that they were 
not acquainted with the event described in 4'%-38, 
‘I would not have youignorant.’ The ‘ day of the 
Lord’ comes as a thief in the night; it brings 
judgment upon the sinners, those who are ‘ of the 
night.’ Believers will not be overtaken- by it. 
God has not appointed them to wrath but to obtain 
salvation ‘ through our Lord Jesus Christ, who died 
for us, that whether we wake or sleep we should 
live together with him.’ 

This passage seems to distinguish the Parousia 
proper, the coming of Christ for the saints, from 
the ‘day of the Lord’ with its judgments. It is 
not easy to reconcile 2 Thess. with 1 Thess. except 
on the hypothesis that 2 Thess. is prior to 1 Thess., 
and that, in endeavouring to meet difficulties raised 
in reply to 2 Thess., the Apostle had worked out 
the form of Parousia doctrine which appears in 
1 Thess. Otherwise, if the usual order be retained, 
the opening verses of 2 Thess. suggest that St. 
Paul had not realized the incompatibility of the 
new outline given in 1 Th 4% ® with the older 
traditional view represented by 2 Th 1. 

In this passage St. Paul represents the believers 
who are suffering persecution as about to be de- 
livered from it by the revelation of Christ with 
flaming fire from heaven. Christ’s appearance 
brings cessation of persecution (dveow) for the 
persecuted saints, and tribulation for the perse- 
cutors—the traditional view of current Jewish 
apocalyptic (cf. Ass. Mos. x. 10,2 Bar. li. 1-6, Ixxxii. 
1-2). There is no mention of any resurrection of the 
dead or catching up of dead and living into the air, 
and it is rather a straining of the text to read all this 
into the one word dvecw. The only natural alterna- 
tives are either that St. Paul has drawn his 
account of the Parousia here from the older 
traditional view, unconscious of the inconsistency 
with his new view in 1 Th 4118 or that the 
apocalyptic parts of 2 Thess. are not Pauline but 
interpolated, a view which has not been without 
support. . 

The 2nd chapter of 2 Thess. gives further im- 
portant details as to the order of events, and also 
implies that all the details were already known to 
the readers and should have preserved them from 
the panic into which they had been thrown, 
apparently by a forged letter or false prediction (2?). 
The cause of the panic was that they had been 
persuaded to interpret their persecutions as a sign 
that the ‘day of the Lord’ was already present 
(evéornxev, 27), St. Paul points out that before the 
‘day of the Lord’ and before the Parousia two 
events had to occur, as they knew already. ‘The 
apostasy,’ not ‘a falling away,’ but ¢he well-known 
apostasy of current apocalyptic which we find in 
Daniel and in the apocalyptic portions of the 
Synoptics, had to take place. It was already 
working secretly, but had not yet reached its 
climax. ' Then, the ‘man of lawlessness,’ the Anti- 
christ of the apocalyptic, was to be revealed, who 
would bring to a climax the rebellion against God 
and Christ, and bring about the Divine intervention 
of the Parousia which would destroy him and his 
followers. 


The curious cryptic passage (2°7) concerning the: 
presence of a restraining force has given much 
trouble to commentators, but does not touch our 
question of the Parousia. It is evidently perfectly 
intelligible to the readers (kal viv 7b karéxov olédare),. 
and seems to belong to the period when it was 
necessary to use cryptic references to Rome and 
Imperial things (cf. Hap, 7th ser., x. [1910] 374 f.). 


For a fuller discussion see Bousset, Der Antichrist, 


Dede it. 
A comparison of the 


following order of events : 


1 Thess. 
(a) Resurrection of Christ. 


(6) Interval of waiting, some 
believers fall asleep. 

(c) Descent of Christ into the 
air, with shout, trump, 


etc. 
(da) Resurrection of dead. 
(e) Rapture of living who re- 


main and dead who have 
been raised. 


two Epistles shows the 


2 Thess. 


(a) No mention of Resurrection: 
as basis of teaching. 
(b) Saints persecuted. 


(c) Apostasy sets in. 


(d) The cryptic restraining in- 
fluence is removed. 

(e) The Antichrist is revealed: 
and manifests his power 
by miracles, 

(f)The Parousia takes place- 


(f) All are for ever with the 
L 


ord. accompanied by angels 


and flaming fire. 

(g) It causes deliverance to the 
saints, destruction to: 
Antichrist, and judgment 
to the followers of Anti- 
christ. 

The point of view is so different that it certainly 
makes it extremely difficult to maintain, at the 
same time, the Pauline authorship of both passages 
and the theory of a rigidly consistent Pauline 
scheme of eschatology. 

(6) The second group of Epistles, Romans and 
Corinthians, offers a number of important passages, 
but very few with such details of the order of the 
apocalyptic scheme as Thessalonians. 

(1) In Rom. the whole outlook upon the 
Christian position is coloured by the thought of 
the future, the Parousia and its attendant results. 
But the Parousia itself is hardly mentioned 
directly. The picture of the future presented in 
Rom. is as follows: the general statement of a 
coming time of wrath and judgment when God 
will judge the secrets of men through Jesus Christ, 
according to St. Paul’s gospel (2°* 3"); those who. 
are justified look forward to the glory of God ;. 
they will be saved from wrath through Christ 
(5=®; cf. 1 Th 1°), they will reign im life (5!"); 
the justified have been predestined for this purpose: 
and will finally be conformed to the image of 
Christ (8°); their bodies will be quickened 
through the power of the Spirit of Christ already 
dwelling in them (8!); when they are manifested 
the whole creation also will be delivered from the 
bondage of corruption (81?!) ; when the fullness of 
the Gentiles is come in (7.e. the full number of 
those predestined from the Gentiles for salvation), 
the elect of Israel, all Israel, will be saved (11°: 76) ; 
‘salvation is nearer than when we believed’ (13") ; 
all must stand before the tribunal of God (142) ;. 
Satan will shortly be bruised under the saints’ 
feet (167°). 

It is evidently difficult to draw clear conclusions 
from these passages. They suge¢est rather a fluid 
than a rigid eschatology. They present the appear- 
ance of the gradual, half-conscious modification of 
the older lines of eschatology by the working of 
the new principle of the consequences of the 
Resurrection, an element which is of course wholly 
foreion to the Jewish schemes of apocalyptic, and 
peculiar to the Christian scheme. The universalism 
of 3% 25 11°? is in apparent contrast with the older 
eschatological conception of a fixed number to be 
saved as reflected in 8 11° (ef. Lk 14%, Ac 3%), 
The chief point as to the Parousia is the concen- 


(g) Coming of the ‘day of the 
Lord’ and judgment for 
sinners. 
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tration of interest upon the working of the prin- 
ciple of ‘life,’ which embraces both moral character 
and physical change, the two forming one correlated 
process of transformation, consummated at the 
Parousia. 

(2) In Cor. we have a number of important and 
explicit passages requjring caréful examination. 
The most important passage in 1 Corinthians is 
the 15th chapter. But there are a few shorter 
passages that must be noted in passing—1l Co 178: 
the Corinthians are awaiting the revelation of the 
Lord Jesus Christ, who will establish them blame- 
less in His day, ‘the day of our Lord Jesus 
‘Christ’ ; 3: ‘the day’ will try every man’s 
work with fire. There will be rewards for those 
whose work abides, and those whose work is con- 
sumed will themselves be saved, but as through 
tire; 45; when the Lord comes, in contrast with 
man’s day (dvOpwrivys juépas) the secrets will be 
revealed, and praise will be from God; 5°: the 
incestuous man is delivered to Satan for the 
destruction of the flesh, that his spirit may be 
saved in ‘the day of the Lord Jesus; 6% °: a time 
is coming when the saints will judge the world, 
and even the angels; 7%: ‘the time is short’ 
(6 katpds cuvecradpevos éorl), probably meaning that 
the interval of waiting for the Parousia has been 
shortened ; cf. Mt 24”, but the phrase is obscure ; 
115.26: the sacrament of the Lord’s Supper is 
directly connected with the Parousia, as it is in 
the Synoptic account of the Institution. 

These passages all point to the same background 
of expectation, but offer very little basis for the 
reconstruction of a definite Pauline scheme of 
eschatology. In ch. 15, however, we have more 
detail, and once more the whole conception 
is dominated by the Resurrection. The first 
passage is 157-8, The order is—first, the resur- 
rection of Christ, who is the drapx%, the firstfruits 
of the working of the new principle of life, in con- 
trast with the results of the principle of death 
introduced by Adam (cf. Ro 5!*14). Then those 
who are Christ’s rise at His Parousia if they are 
‘dead, or are changed if they remain alive(cf. v.*). 
This leads up to the consummation (ré 7é\os) when 
Christ hands over the Kingdom to God the Father. 
The duration of the three stages is left undefined. 
The interval between the resurrection of Christ 
and that of believers is indirectly limited to one 
generation (‘ we shall not all sleep’), but the dura- 
tion of the interval between this event, evidently 
the Parousia of 1 Th 4°, and the complete 
‘subjugation of every enemy, including death itself, 
is left quite undetermined. This interval may be 
filled in by the events implied in previous passages, 
the coming of the day of the Lord, testing of every 
man’s work, assigning of rewards, judgment of the 
world and of angels, destruction of Antichrist. 
But so far the distinction between the Parousia 
proper and the day of the Lord, suggested in 
1 Thess., seems to be maintained. The description 
-of the Parousia is more fully developed in vy.5-56, 
with a fairly clear indication of the logical con- 
nexion between the account of the event and St. 
Paul’s view of Christ’s post-Resurrection state. 
Christ’s present state is spirit, incorruptible, not 
flesh and blood. Flesh and blood cannot inherit 
the Kingdom of God. Hence the point left unde- 
fined in 1 Thess. must be worked out here—the 
question of the form of existence of the living and 
the dead at the Parousia. The authority for the 
transference of od in v.*! to the second clause is 
strong, but not so strong as that for the generally 
received text ; and it is more than probable that 
the change was due to the difficulty that arose out 
of the non-fulfilment of the expectation. But the 
sense of the passage, and the supporting parallel 
in 1 Th 4, require the reading ‘we shall not all 


sleep.’ The solution of the problem is that all are 
changed, both dead and living. ‘The dead shall 
be raised incorruptible, and we (the living) shall 
be changed.’ The change is instantaneous (& 
dréuw) and takes place at the last trump. But no 
mention is made here of a rapture into the air, as 
in 1 Th 4. Hence it would seem that St. Paul’s 
interest was turning to the manner of the Parousia, 
to the application of the principle displayed in 
Christ’s resurrection, as he had apprehended it. 
It isa spiritualization, arising not from the diffi- 
culty of squaring eschatological predictions with 
their non-fulfilment, but from the inner logic of a 
view of the Resurrection which compelled St. Paul 
to cast his eschatological conceptions into that 
mould. 

In the Second Epistle Charles sees an advance on 
the First. The interval is very short, but it is 
possible that between the two letters the Apostle 
had grasped more clearly the consequences of his 
own reasoning in ch. 15 of the First Epistle. The 
probable order and date of the three Epistles is: 
1 Cor., spring of A.D. 56; 2 Cor., autumn of the 
same year ; and Rom., earlyin A.D. 57. Of course 
the point cannot be debated here. The reader 
must refer to the abundant literature on the 
subject, especially Lake, The Earlier Epistles of 
St. Paul; Sanday-Headlam, Commentary on 
Romans; and Robertson-Plummer on7 Corinthians. 
But the main point is that the three Epistles are 
all very close together in time, making the view of 
development somewhat difficult, though it is not 
impossible. In Charles’s view the Apostle in 
2 Cor. arrives at the conclusion that the resurrec- 
tion of the believer, his assumption of the glorified 
spiritual state, takes place immediately after 
death, and not at the Parousia. There are diffi- 
culties in this view which will be noticed as we 
examine the passages in 2 Corinthians. The 
crucial passage is in the 5th chapter, which forms 
the conclusion and climax of a long argument 
starting in ch. 3 and developing the conception of 
life, ‘the ministration of the Spirit.’ In 4%1* the 
Apostle argues that God who raised Christ must 
on the same principle raise believers and ‘ present’ 
them together on some unspecified occasion, appar- 
ently the Parousia. Meanwhile the spiritual pro- 
cess is at work, the inner man is being created 
anew day by day (416). Hence ‘the taking down’ 
(xardAvots, 5') of the earthly tent-dwelling, the outer 
man of 4°, need not occasion alarm or grief, 
because the believer is aware that he possesses an 
eternal abode with God in the heavens, i.e. the 
glorified mode of existence already described in 
1 Co 15, and implied in 2 Co 4'*!8. Charles inter- 
prets this verse, 51, to mean that upon death the 
believer immediately possesses this glorious dwell- 
ing. But the contrast between ‘unclothed,’ 
exdvcac@ar, and ‘clothed upon,’ érevdvcacba, is a 
serious difficulty. The passage as it stands seems 
to imply a contrast between two states in the 
future, one of which is desired, and the other dis- 
tasteful. The Apostle is not longing for death, 
since death involves the ‘unclothed’ state, being 
‘found’ naked at the Parousia, but he longs rather 
to be clothed upon, to be changed while still 
living, that what is mortal in him may be, not put 
off, but swallowed up by the life which is already 
at work. This view, of course, preserves the 
importance of the Parousia as an object of hope. 
If the attainment of the exceeding and eternal 
weight of glory follows immediately upon death, 
then death rather than the Parousia is to be de- 
sired as the consummation of the Kingdom. The 
consummation takes on an individualistic ‘form 
instead of the corporate hope of the Parousia. The 
principal dithculty in the way of accepting Charles’s 
interpretation is the phrase ‘ not be found naked,’ 
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which seems to imply the possibility of such a 
circumstance, and would seem to refer to the 
unclothed condition of the spirit in the interval 
between death and the Parousia. This unclothed 
condition would not ultimately prove a bar to 
entrance upon the blessings of the Kingdom, since 
the triumph of life was assured by the resurrec- 
tion of Christ, but it was not a desirable condition 
in itself, although to be at home with the Lord 
was a counterbalancing consideration. Hence the 
mavrore: whatever state may be the immediate lot 
of the believer, there is ground for full confidence. 
If Charles’s view be accepted, the form of hope con- 
nected with the Parousia will be the hope of a 
manifestation of a state already attained in the 
case of believers who die, and of a transformation 
for those who survive. The Apostle, however, 
continues to the end to lay stress upon the latter 
aspect of the Parousia, as will be seen, and to the 
present writer it appears difficult to accept the view 
that in 2 Cor. St. Paul advances to the view that 
believers enter the glorious state immediately 
upon death. 

(ec) The third group of Pauline Epistles, Ephe- 
sians, Philippians (but for Philippians see note 
above), and Colossians, certainly represents the 
last stage in the development of the Pauline 
eschatology. We perceive at once the predomin- 
ance uf the larger thought of consummation ex- 
pressed in the word dvaxegadalwous, the recapitula- 
tion of all things in Christ. But it is necessary to 
examine the place assigned to the Parousia in this 
great and comprehensive conception of a progressive 
summing-up of all thingsin Christ. It might seem 
that the progressive conception of the Kingdom im- 
plied in Eph 1” excludes a catastrophic concep- 
tion of its coming such as the Parousia implies. 
But there are passages which cannot be overlooked 
in this connexion—Eph 1%; the Spirit is the 
earnest of the inheritance until the redemption 
of the possession, where the redemption seems 
to imply the Parousia, although it is possible to 
interpret the sentence as the entrance of believers 
upon the inheritance of glory by death or any other 
means ; 4°: ‘the day of redemption’ also suggests 
the Parousia in the most natural interpretation 
of the words; 5%: ‘that he might present it to 
himself’ (cf. 2 Co 4"4) suggests the Parousia. 

In Col 18 the same sense of ‘ present’ appears. 
3*-4 describes the Parousia as the time of manifesta- 
tion both for Christ and for believers. 

In Phil., probably the latest of the three Epistles, 
we have the phrase ‘the day of Jesus Christ’ (1°), 
‘the day of Christ’ (12° 2'*); but the principal 
passage is in 3-1, where the Apostle says that the 
citizenship of the saints is in heaven, whence they 
are awaiting as Saviour the Lord Jesus Christ, who 
will transform their bodies of humiliation into the 
likeness of His own body of glory. This passage 
seems fairly explicit evidence that the Parousia 
still remained in the mind of the Apostle as the 
central hope, not merely as a moment of manifesta- 
tion of glory already attained, but as a crisis of 
sudden transformation, the ‘ catastrophic’ climax 
of a process already long at work. He can also 
still speak of believers as written in ‘the book of 
life’ (4°). ¥ 

Thus, in spite of the obvious development of 
thought in this group, the Parousia still remains 
to the Apostle what it had become in 1 Th 4 and 
1 Co 15, the central point of hope. The principal 
difficulty, however, as to whether the dead receive 
their ‘ body of glory’ after death or at the Parousia 
must be left undecided. The present writer inclines 
to the latter view, but the weighty authority of 
Charles in favour of the former shows that it has 
strong grounds of support. 3 nets 

The general conclusion to which an examination 


of St. Paul’s teaching on the Parousia brings us 
may be given as follows. 

The Pauline view of the Parousia is taken over 
from current Jewish-Palestinian apocalyptic, but 
is progressively modified by his view of the 
resurrection of Christ. 

The process of modification leaves traces of 
unreconciled positions. The demand for a logical 
and self-consistent .scheme of eschatology fails. 
The direction in which the view of the Parousia 
undergoes development appears in the increasing 
importance attached to the working out of the 
‘law of life,’ first in Christ and then in believers, 
resulting finally in a complete moral and physical 
transformation expressed by the word ‘glory.’ 
Along with this stress on the transformation we 
find a gradual disappearance of the outlines of the 
traditional scheme of apocalyptic. The Parousia 
remains central all through the Pauline correspond- 
ence, but it becomes increasingly the consummation 
of the victory of life, rather than an act among a 
series in the passage of the great eschatological 
drama. With this change in the view of the 
Parousia comes a change in the conception of the 
drama ; it becomes the working out of a great moral 
purpose of world-wide extent, embracing heavenly, 
earthly, and infernal existence, and summing up 
all life and all activities in Christ. But it would 
not be true to say that the catastrophic element, the 
idea of a final act of Divine intervention, is entirely 
eliminated in the closing Epistles. 

Space forbids a fuller discussion of many import- 
ant points in the summing up of Pauline doctrine, 
and we must pass to the Catholic Epistles, which 
do not add much to the development of the subject, 
and then to the most important of all—the Fourth 
Gospel. 

ill, CATHOLIC EPISTLES AND PASTORALS.—The 
Catholic Epistles, with the possible exception of 
Hebrews, do not show development. They rather 
exhibit the tendency which appears more markedly 
at the beginning of the 2nd cent. to lay stress on 
the Jewish and material side of the Parousia, and 
to emphasize its literal fulfilment as the expectation 
grew fainter in the Church. 

(a) Hebrews presents a double tendency at work. 
There is the evident insistence on the nearness of 
the Parousia as a stimulus to those who were losing 
heart (cf. 97° 10°7), But on the other hand there 
is the view, characteristic of Alexandrian Judaism 
and of St. Paul’s later eschatology according to 
Charles, that the spirits of the righteous are already 
perfected, if we may so interpret 12, the same 
expression being used of the present state of Christ 
(cf. 5% 778), Hence the Epistle to the Hebrews 
seems to offer the same perplexing appearance of 
the existence of contradictory positions side by side, 
the fact being probably, as with St. Paul, that the 
catastrophic view of the Parousia was not felt to 
conflict with the view that the believers entered 
upon their glorious and perfected state immediately 
after death. The Parousia was still needed as a 
theodicy, a manifestation of the triumph of the 
Kingdom. 

(6) James has the phrase ‘the coming of the 
Lord’ twice—5*” ®—as the hope of those who suffer 
oppression. The coming of the Lord is the time of 
judgment and vindication. The point of view is 
that of 2 Th 1, but there is no indication of the 
special place of the Parousia in the eschatological 
scheme. It is regarded as near. 

(c) 1 Peter has the Parousia far more prominent. 
The general outline is the same as that of 2 Thess. 
Those to whom the Epistle is addressed are suffer- 
ing severe persecution, but ‘ the revelation of Jesus 
Christ ’—the writer’s phrase for the Parousia—is 
at hand, expected in the lifetime of the writer (514), 
It will bring salvation, glory, and reward to the 
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righteous, and judgment to the siuner (4'%). The 
general judgment seems to be associated with 
the Parousia. It is the end of all things (4"). ; The 
Parousia and the day of the Lord are identified, 
and there is no such separation suggested as that 
in1Th4. The sufferings of believers are a sign 
that the day of the Lord is settingin ; it is the last 
time ; judgment must begin at_the house of God. 
The principal interest in the Parousia is wholly 
different from that of St. Paul, and there is no sign 
of any independent development, or of the influ- 
ence of St. Paul’s thinking, as far as eschatology 
isconcerned. The Parousia is the crisis of the com- 
ing of the Kingdom of God. 

(d) 2 Peter and Jude.—The author of 2 Peter 


connects the Transfiguration and the words ad- | 


dressed to Christ at that time with the Parousia. 
Prophecy relating to the Parousia there received 
its confirmation (1). The Parousia is identified 
with the ‘day of God.’ At the Parousia all things 
will be destroyed by fire, and the righteous will 
receive new heavens and a new earth (31%) ; it will 
come as a thief (v.1°) ; the apparent delay is due to 
the longsuttering of God. The author of Jude quotes 
the description of the Parousia from 1 En. i. 9, 
and agrees with 2 Peter in his description of the 
apostasy of the ‘last days.’ 

(e) The Pastoral Epistles may be touched on 
here, as they cannot well be included in a discus- 
sion of the Pauline correspondence without assum- 
ing an authenticity which criticism does not con- 
cede. 

In 1 Tim. there is very little eschatological 
reference. The ‘last times’ are come (4!), and 
there is a vague general mention of the appearing 
of Christ (6'*-5), as the time of judgment and re- 
ward. In 2 Tim.—the Epistle whose authenticity 
is, in part, most generally admitted—the eschato- 
logical colouring is much more evident. In 138 
‘that day’ is the day of the Lord and of judgment ; 
2!2 speaks of the future reign of saints with Christ, 
of His denial of those who deny Him (cf. Mt 10%, 
Lk 978), In 3% the apostasy of the last days is 
spoken of; in 4! Christ, identified with God, is 
about to judge living and dead, at (if kardé be read) 
His appearing and Kingdom (but xara is doubtful, 
and possibly rhv émddveay is the object of dcapap- 
tUpouat). In 48 the writer speaks of ‘that day’ as 
the day of the appearing of Christ, when he and 
all those who have loved Christ’s appearing will 
receive the crown of righteousness. It is tempting 
to take the crown of righteousness as the consum- 
mation of that process of which St. Paul speaks in 
Ro 5—the complete transformation of the righteous 
into the likeness of Christ. But it is difficult to 
maintain that the Epistle, which if Pauline must 
be the last of St. Paul’s letters, shows much trace 
of the eschatology which is characteristic of the 
last group of Epistles described above. 

In Tit. there is the same vagueness of reference 
asin 1 Tim. The passages are 1? 233-1437. It is 
a characteristic of the Pastoral Epistles that in 
speaking of the Parousia they use the term émi@dv- 
eva, and identify Christ with God, as the Saviour 
whose appearance is awaited. 

iv. THE JOHANNINE LITERATURE.—(a) The 
Apocalypse.—For a detailed account of the apoca- 
lyptic scheme presented in this book the reader 
must refer to Commentaries on the Apocalypse. 
Here we can only point out the place of the 
Parousia in the general plan, and discuss the 
nature of the writer’s conception. In this book 
the Parousia takes place at the close of a series 
of judgments, the ‘woes of the Messianic Age.’ 
The apostasy has fully developed itself, the ‘ earth- 
dwellers’ have been deceived by the False Prophet, 
Antichrist, into rendering obedience to the mystic 
dragon, the Beast with the seven heads. The 





appointed number of martyrs has been slain. 
Then the Lamb rides forth out of heaven followed 
by the armies of the saints, to make war on the 
Beast and his armies. The defeat of the Beast and 
False Prophet, and the destruction of their followers 
by the sword that goes out of Christ’s mouth, take 
place. This is the Parousia as the writer of the: 
Apocalypse conceives of it. It is immediately 
followed by the binding of Satan in the abyss, and 
the resurrection of those who were slain during the 
tribulation of the apostasy period. Then comes. 
the millennial reign, closed by the attack of Gog 
and Magog, their defeat, the passing away of the 
heavens and earth, the final judgment of the dead, 
and the coming in of the new heavens and earth. 
The book closes with the Church’s prayer that the 
long-delayed Advent may take place. The nature 
of the imagery makes it difficult to define pre- 
cisely the writer’s attitude to various questions. 
connected with the Parousia. 

Several important points remain doubtful : 

(a) It is not clear who are the different classes- 
of ‘saved’ persons, and what part they have in 
the Parousia and the subsequent Kingdom. We 
have the ‘ elders,’ seen in heaven from the first (4+), 
the souls of the martyrs under the altar in heaven 
(6°), the mystic number of sealed persons from the 
twelve tribes (74 14'), a great multitude from every 
nation and tribe (7% 14), the company of those who 
had gained the victory over the Beast (157), the 
bride of the Lamb (1978), the armies in heaven 
(194), the risen martyrs (20%), the holy city, identi-. 
fied with the bride of the Lamb (21%), and 
finally the nations of the saved who walk in the 
light of the city (21%; but probably ray cwfoudrvwr 
should be omitted). It is impossible to say how 
far these represent the same class under different 
aspects, and how far they represent really different 
classes of persons who play a part in the great 
final drama. If the writer conceives of those who 
are in heaven as having been brought there by a 
previous ‘rapture’ and change, such as is described 
in 1 Th 4'8-°, he is silent about it. The Parousia 
for him occurs in ch. 19. The most obvious con- 
clusion is that those in heaven are the believers 
who have died. Yet the only persons represented 
as raised at the Parousia are the martyrs (204). 

(8) The nature of the change at the close of the 
Millennium is not clear. It is plain that the 
writer does not agree with the author of 2 Peter in 
identifying the ‘day of God,’ the destruction of 
heaven and earth by fire, with the Parousia. 
There is also no explanation of the transference of 
the saved from the old earth to the new. 

(y) The writer’s view of the Church, and the- 
Church’s part in the Parousia, are also not clear. 
Apparently he identifies the Church with the 
Bride and the Holy City. The marriage of the 
Lamb seems to coincide with the victory over 
the Beast, 7.e. the Parousia. But whether the dead 
and living believers are raised and changed in 
order to appear at the Parousia, and whether they 
are the armies in heaven, are not clear. 

In general, we can only say that the writer does 
not show any signs of the influence of the creative 
work of St. Paul or of the Fourth Gospel in his 
treatment of the questions raised above. His 
greatness lies in another direction from that of 
the independent thinking of St. Paul. He makes 
full use of all the existing apocalyptic imagery 
and machinery to depict the final triumph of God 
and Christ over all the forces of evil at work in 
his day that seemed so invincible. 

(b) Lhe Fourth Gospel.—The outward change in 
passing from the Apocalypse to the Fourth Gospel 
is immense, although one note is fundamental and 
common to the eschatology of both—‘I have over- 
come the world.’ In the Fourth Gospel we are 
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back in the atmosphere of creative thought, the 
re-interpretation of the old data in the light of the 
fuller meaning of the life, death, and resurrection 
of Christ. The important passages fall into two 
groups. 

(a) Chs. 5-6.—In these chapters we have a group 
of important eschatological sayings. It is pos- 
sible that the original order of the chapters is 6-5, 
and the sequence of eschatological thought is im- 
proved if the chapters are taken in this order. In 
ch. 6 the discourse arises out of the miracle of 
the loaves. The manner of participation in eternal 
life is developed. It is necessary to eat the flesh 
and drink the blood of the Son of Man in order to 
have life. Those who eat of this bread will live 
for ever; Christ will raise them up ‘at the last 
day.’ The last phrase is repeated four times 
(vv. 58 40. 44. 54) * Although the possession of eternal 
life by faith (6) is unaffected by death, yet the 
‘last day’ seems to be regarded as the consum- 
mation, the display of the victory of life, occupy- 
ing the place that the Parousia does in St. Paul’s 
later thought. 

In ch. 5 a discussion arising out of the healing 
of the impotent man leads to a statement of the 
relation between the Son and the Father, and of 
the activities committed by the Father to the Son. 
The Son does all that the Father does (5!°)—raises 
and quickens the dead, gives life to those who 
believe, and executes all judgment in His character 
of Son of Man. In connexion with the last state- 
ment we have the important passage 57-9, which 
Charles considers an interpolation, and alien to the 
eschatology of the Gospel. It arises, however, 
naturally from the statement about the judgment 
executed by the Son, although it is logically un- 
connected with the view of resurrection in ch. 6, 
as the result of possessing eternal life. Both St. 
Paul and the author of the Fourth Gospel practi- 
cally regard resurrection as the working out of the 

rinciple of life in Christ. Hence St. Paul, if he 
held the doctrine of a general resurrection from 
his traditional Pharisaic eschatology, does not 
speak of it in his Epistles,t and its mention here, 
if the passage be retained, can be regarded only as 
the reflexion of the current belief in a general 
resurrection. 

But the references to the future—‘ the last day,’ 
‘the hour is coming ’—are vague and not distinctly 
connected with a Parousia, For a fuller discus- 
sion of their bearing see art. RESURRECTION. 

(8) The Supper discourses (chs. 13-17)—corre- 
sponding to the eschatological discourses of the 
Synoptists—contain the central statements of the 
Gospel concerning the Parousia. In 14*? we have 
the promise of the return: ‘if I go and prepare a 
place for you, I will come again and receive you 
unto myself, that where Iam there ye may be also’ ; 
1418, «T will not leave you orphans: I come to you.’ 
In 166 the disciples are told that after a little 
while they will see Him, and are represented as 
puzzled by the ‘little while.’ He explains that 
the present is the time of sorrow, but that He will 
see them again, and no man shall take their joy 
from them (16%). In 17% He prays that those 
whom the Father has given Him may be with 
Him where He is. In 21” the possibility is ay igo 
that the disciple whom Jesus loved may abide on 
earth until He comes, although this is explained 
as purely hypothetical by the writer of the Gospel. 

It is difficult, in view of these passages, to accept 
unreservedly E. F. Scott’s view that the author of 
the Gospel is abandoning entirely the view of a 


* Wendt’s excision of the words ‘ in the last day’ in each of 
these passages is wholly unjustifiable. 

t The author of Acts, in his report of St. Paul’s speech before 
Felix, attributes to him a belief in the resurrection of just and 
unjust (Ac 2415), 
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future Parousia, and that he has identified the 
Parousia entirely with our Lord’s assumption of a 
spiritual state after His resurrection. The coming 
of the Spirit is always distinguished from the Par- 
ousia, and spoken of as the consequence of Christ’s 
departure and absence. Hence Scott has to argue 
that the account of the coming of the Spirit is not 
logically connected with the writer’s view of a 
present Parousia of Christ in His spiritual condi- 
tion. It appears rather that the eschatology of the 
Fourth Gospel does not fit the mould into which 
Scott seeks to press it. The fact is that while 
the Parousia is retained as part of the belief of 
the Church, and is even felt by the author of the 
Gospel to have a definite place in our Lord’s atti- 
tude towards the future and to be necessary as the 
consummation of the Church’s hope, yet, like St. 
Paul, his interest is not in the purely eschatological 
aspect of the subject but in the working out of the 
consequences of life. Indeed, St. Paul is more 
occupied with the Parousia as the supreme display 
of the working out of this risen life in the bodies 
and spirits of believers. But St. John has hardly 
the same sense of the vital relation of the Parousia 
to the life, since his conception of eternal life in 
the believer is timeless. The difference in his 
attitude towards the Resurrection corresponds to 
his attitude towards the Parousia. The Resurrec- 
tion is the central point of St. Paul’s working out 
of his new lines. For St. John the central thing 
is that the Eternal Life, the Father’s Logos, the 
Word of Life, has touched and entered into human 
life, and thus made it capable of a Divine trans- 
formation which takes place now. The believer 
cannot come into judgment, and has already 
passed from death to life. God dwells in him and 
he in God. Hence while the Parousia may be 
retained as a future hope and stimulus to holiness 
of life, yet it is not in any way such a crisis of 
attainment asit appears to be in St. Paul’s thought. 
St. Paul desires to attain to the resurrection from 
among the dead. For St. John death is past al- 
ready, and the believer in Christ will never die. 
Hence Charles seems to sum up the Johannine view 
of the Parousia more truly than Scott, when he 
distinguishes between the view of the Parousia as 
a future event and the conception of it as a spiritual 
experience. It is the fuller expression of the latter 
that constitutes the great advance of the Fourth 
Gospel. 

(c) The Episties.—The Epistles present the same 
two-fold view. On the one hand, the Antichrist. 
belief is explained as the working of opposition to 
the Christian revelation of the Father in the Son; 
the Son of God has come, and believers already 
dwell in God and have no fear of a day of judgment. 
On the other hand, there is the expectation of 
Christ’s appearing, the desire not to be ashamed 
before Him at His coming, the expectation of being 
like Christ when He is manifested, and of seeing 
Him as He is. 

The Johannine view of the Parousia does not 
seem to be occupied with the problem that occu- 
pied St. Paul as to the place of the body in the 
scheme of redemption. pparently the author of 
the Fourth Gospel has either transcended the con- 
ception of the material expression of life altogether 
or has not felt the pressure of the problem. Prob- 
ably the truth is that he is so much occupied 
with the moral expression of the life, the life 
of the spirit, that the mode of expression of per- 
sonal identity did not greatly trouble him. The 
post-Resurrection appearances of Christ cannot 
safely be taken as an indication of the writer’s 
view of the resurrection state of the believer. 
When he speaks at all of such a state it is always 
in spiritual terms; even the word ‘glory’ has a 
more exclusively spiritual and moral sense than 
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with St. Paul. The consummation desired by 
Christ is that believers may be ‘ with him,’ may be 
one as the Father and the Son are. He has given 
them already the glory which the Father gave 
Him ; when He appears they shall be like Him. 
Hence what is characteristic ig St. John is the 
liberation of the thought of the Parousia from 
conceptions of time and space, while he still retains, 
like St. Paul, something of the older point of view. 
Space forbids a discussion of Schweitzer’s ingenious 
but unconvincing theory of a sacramental quasi- 
material eschatology, where matter through the 
incarnation and glorifying of Christ becomes the 
vehicle of the Spirit’s operation, and so, working 
by the sacraments in the believer, transforms the 
purely material elements of his body into what is 
eternal. But this view suggests that an exhaustive 
inquiry into both the Pauline and the Johannine 
attitude towards the relation between matter and 
spirit is greatly needed in the interests of eschat- 
ology. 

vy. THE APOSTOLIC FATHERS.—The place of the 
Parousia in the Apostolic Fathers must be dealt 
with briefly. 

The Parousia is connected by 1 Clement with a 
future resurrection of the just (xxiv. 1, xxvi. 1); 
gifts of immortality and righteousness accompany 
it (xxxv. 4); the righteous who have fallen asleep 
from all generations will be manifested at the 
visitation (émicxorn) of the Kingdom of Christ; the 
combination of Is 26” and Ezk 37”, possibly from 
a catena, is interesting in this connexion as illus- 
trating the methods of proof from the OT (1. 3, 4). 

2 Clement has a very explicit doctrine of bodily 
resurrection and ee at the Parousia (ix. 
1-5). The day of the appearing of God is not 
known (xii. 1); the day of judgment is at hand; 
it is conceived of, asin 2 Peter, as the destruction 
of heaven (possibly ‘ some’ of the heavens, if twes 
be accepted) and earth by fire (xvi. 3). The day 
of Christ’s appearing is the day of judgment ac- 
cording to men’s works (xvii. 4, 5). 

Ignatius is too absorbed by his own desire to 
attain to God to be much occupied with the 
Parousia. For him resurrection and the perfect 
state follow immediately after death (see art. 
IMMORTALITY). But he recognizes ‘ the last times’ 
as present, and warns his readers of coming judg- 
ment (Eph. xi. 1). He speaks repeatedly of ‘ Jesus 
Christ our hope.’ The resurrection is both of flesh 
and spirit (Smyrn. xii. 2); ad Polyc. vii. 1 is not 
clear, but may imply a future resurrection at the 
Parousia, when every man’s work will be manifest. 

Polycarp in his Epistle to the Philippians sets 
forth what probably represents the general ortho- 
dox view : Christ is coming as Judge of living and 
dead (ii. 1); God will raise up believers at the 
Parousia (ii. 2, v. 2); the saints will judge the 
world (xi. 2). 

The Didache in its last chapter gives a brief 
résumé of primitive Christian eschatology : first 
the apostasy, then Antichrist, then the tribulation 
and final woes, then the three-fold sign of the end: 
the sign spread out in heaven (a reference to Mt 
24°), the sign of the trumpet, and the sign of the 
resurrection of the righteous; finally there is the 
Parousia. Of subsequent eschatological develop- 
ments there is no mention. It is to be noted that 
the author does not support his doctrine of the 
pre-millennial resurrection of the righteous by any 
reference to 1 Thess. or Rev., but by an OT refer- 
ence—Zec 14°. Note also the mystic allusion 16°, 
‘saved by the Curse itself.’ 

Barnabas refers to the approaching tribulation 
(iv. 3 [76 réAevov oxdvdadov] and xvi. 5 [a direct 
quotation from Hn. 1xxxix. 56]). In v. 7 he refers 
to the coming of Christ to raise the dead and judge 
the risen, so also xxi. 1-3. 


Hence in general, with the possible exception 
of Ignatius, the attitude of the Apostolic Fathers 
towards the Parousia represents arrested develop- 
ment, the tendency to stereotype the phrases of 
the Gospels and eve into set statements. 
There is the general acceptance of an outline of 
final events in which the Parousia forms the crisis, 
and is identified with the day of resurrection and 
general judgment. There is a wavering on the 
question of whether all are raised or only the 
righteous, but the doctrine of a bodily resurrection 
is generally accepted without question, even by 


Ignatius. Ignatius approaches more to the Johan- 
nine type of eschato ogy, but the nature of his 


Epistles makes it impossible to draw large general- 
izations from them. E 

3. Conclusion.—The general survey of the period 
gives us the impression of two tendencies at work 
—the progressive and the reactionary. Starting 
from the acceptance of a Jewish conception of the 
Parousia, we find the primitive Church modifying 
it by fitting into the Jewish apocalyptic mould the 
historical conceptions of the death and resurrec- 
tion of Jesus the Messiah. While the general con- 
sciousness of the Church, after the first intensity 
of expectation of hope had died down, tended 
to stereotype the eschatology in set phrases as a 
vague future of blessing and judgment centring 
round Christ, the master minds first of St. Paul 
and then of St. John (if we may for convenience 
so speak of the author of the Fourth Gospel) 
seized on the implications of the historical facts 
of the life, death, and resurrection’ of Christ, and 
worked them out in all their bearings on Christian 
life and thought. But this working out, espe- 
cially in St. Paul’s case, was not a merely intel- 
lectual effort of systematization, but arose partly 
from the practical needs of his missionary work 
and partly from his own inward experience of the 
life in Christ. Hence his thinking bears the marks 
of fragmentariness and incoherence. Wonderful 
and far-reaching intuitions exist side by side with 
remains of the older framework of eschatology, 
which only gradually breaks down and never 
entirely disappears. In investigating the eschato- 
logy of the period, or any part of it, we labour 
under certain limitations which must not be for- 
gotten, even in the demand, as quoted above from 
Schweitzer, for a coherent system of eschatology. 

These limitations are: (1) the fragmentary 
nature of our sources: we have to imply and infer 
from scattered hints and phrases, and there is 
always a danger of implying too much, and 
attempting an artificial construction, assuming 
a common eschatology which may never have 
existed ; (2) the conditiong under which the primi- 
tive eschatology was gradually modified, the 
motive impulse being more the practical needs of 
the growing communities than the desire to systema- 
tize: hence the conditions were not such as to pro- 
duce a coherentscheme, even if weassume a coherent 
scheme to start with, which is wholly improbable ; 
(8) the disintegrating effect upon any scheme of 
eschatology of the change of perspective as the 
immediate hope was not fulfilled ; (4) the obvious 
fact that the work of the greatest and most original 
minds of the Apostolic Age in this direction did 
not produce an effect on the thought of the Church 
in any way propcrtionate to its value. These con- 
siderations may serve to keep us from expecting a 
coherent eschatological system in which the place 
of the Parousia is always fixed and its precise 
nature always defined. The hope of the Parousia 
to the early Church was like the dawn in the east, 
taking on strange colours and varying forms, but 
bearing witness to the great fundamental fact that 
the day had come at last, the day-star had risen in 
the heart of the believer. 
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PARTHIANS.—Parthians are mentioned in Ac 2° 
among the sojourners in Jerusalem on the Day of 
Pentecost. They were probably Jews who had 
become naturalized in Parthia, ‘Jews of the Dis- 

ersion,’ with possibly a few Parthian proselytes. 
‘Their ruler at this time was Arsaces XIx. (Arta- 
banus IlI.), and their kingdom extended from 
Mesopotamia eastwards to the borders of India. 
The Parthians at first inhabited the mountainous 
country south of the Caspian Sea, between Media 
and Bactriand. Strabo (xi. 9. 2), Arrian (frag. 1), 
and Justin (xli. 1-4) agree in describing them 
as Scythians brought into this region by Sesostris. 
However this may be, they came under Persian 
rule in the time of Darius Hystaspis, and remained 
loyal to the Persian kings till Alexander the Great 
overthrew Darius Codomannus (333 B.C.) and con- 
quered all his territory. Thereafter the Parthians 
acknowledged the suzerainty of the Seleucid till 
256 B.C., when they revolted under Arsaces I., who 
became founder of a dynasty which lasted till c. 
A.D. 226. 

Rome found the Parthians a difficult people to 
subdue, and the conflicts between the two nations 
were many and long-continued. Sometimes Rome 
prevailed ; sometimes Parthia held itsown. The 
Parthian soldiers were skilled horsemen and 
archers. They could move quickly on military 
campaigns, and shoot arrows with great precision 
while riding at full speed. Hence they were able 
to harass even the highly disciplined armies of 
Rome. The Parthians were not a literary peoples 
and fell below the Persians, and very much below 
the Greeks, both in civilization and in art. 

A. W, COOKE. 

PASSION, PASSIONS.—The word ‘passion’ is 
used in the NT, both in the singular and in the 
plural, in senses which are now current only in 
biblical English. 

4. ‘ Passion’ in the singular is used of the suffer- 
ing or death of our Lord in Ac 1’, representing 76 
mabety, which here denotes the Crucifixion (‘after 
his passion’), and is exactly parallel with He 2°, 
where rd6yua To Gavdrov is rendered ‘ the suffering 
of death.’ On the other hand, ra@jyara in He 2! 
means Christ’s sufferings in a more general sense, 
as in 2 Co 15, Ph 3”, 1 P 4" 51. In his speech 
before Agrippa St. Paul says that Christ was 
‘subject to suffering’ (ra@nrés, Ac 26%)—that is to 
say, in His humanity. That in His Godhead He 
was impassible but in His humanity passible was 
insisted on by Ignatius against Docetic error (Eph. 
Vii.: mp@rov rabnros kal rére arabs, so Polyc. ili.), and 
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by other Fathers; cf. Apost. Const. U. xxiv. 3, 
Vill. xii. 33 (ed. Funk). We may compare the 
nickname ‘ Patripassians’ for the Sabellians, the 
logical outcome of whose doctrine was that the 
Father suffered. In the Thirty-nine Articles God 
is said to be ‘ without passions,’ or, in the (equally 
authoritative) Latin, impassibilis (Art. i.). 

2. In another sense, ‘ passion’ in the NT is a 
neutral word unless coeliced by the context ; in 
Gal 5*4 ‘passions’ (zadjuara, AV ‘ affections’) is 
qualified by ‘lusts,’ and so the singular +d6os in 
1 Th 4° (RV ‘passion of lust,’ AV ‘lust of con- 
cupiscence’); in Ro 7° ‘passions’ (za0jmuara) is 
qualified by ‘of sins,’ and the phrase means ‘sinful 
passions’ (AV ‘ motions of sins’). Properly, then, 
‘passion’ is any feeling, not necessarily strong 
feeling, just as émduuta, ‘lust,’ is originally a 
neutral word. The adjective éuooraéys, ‘of like 
passions,’ is entirely neutral; it is used in Ac 14% 
of Paul and Barnabas, and in Ja 5" of Elijah; in 
4 Mac 12" of men; and rather curiously in Wis 7* 
of the earth (AV ‘which is of like nature’ [with 
men], RV ‘kindred,’ RVm ‘of like qualities’) ; the 
meaning seems to be that the earth is mother of 
all (ef. Sir 40). A. J. MACLEAN. 


PASSOVER. —In the NT we meet with two 
alternative names for the great Jewish festal season 
of the Passover—ré rdcxa and ra dfvua. These are 
the LXX equivalents for the corresponding Heb. 
terms in the OT, rdcxa being a rough translitera- 
tion of Heb. pesah (probably through the Aramaic 
form pasha), and ra dfuua a translation of Heb. 
hammazzoth (‘the unleavened bread,’ Ex 121), a 
brief form of reference to hag hanvmazzéth (‘the 
feast of the unleavened bread,’ Ex 23”). We have 
also one instance of the full phrase 4 éopr) réav 
a¢vuev in Lk 22%. Similarly 7d wdoxa is an 
abbreviation for 7 éopr) tod mdaoxya (Lk 2*); and 
this is parallel with the OT use of happesah (e.g. 
Jos 51) for the full hag happesah (e.g. Ex 34°’). 
In both cases the name of an essential feature of 
the feast (the lamb, the cakes) is used to denote 
the feast itself. The analogy of the use of the 
mazzoth (‘cakes’) as a short name for the festival 
suggests that pesah was originally the special 
name for the lamb and that it is not the name of 
the feast transferred to the lamb. ‘ Killing’ and 
‘eating’ 7d mdcxa are just as often spoken of as 
‘keeping’ 76 rdoxa. 

It would be impossible for readers of the LXX, 
who were familiar only with Greek, to realize such 
word-play between ‘passover’ and ‘ pass over’ as 
is found in Ex 12—word-play which is obvious 
alike in EVV and in Heb. ; ¢.g. Ex 127": zebhah- 
pesah .. . dsher pdasah, ‘ passover-sacrifice (to the 
Lord) who passed over.’ The LXX, which uses 
mdoxa invariably for pesah, reads in the same 
passage, ‘A sacrifice to the Lord is this pasch (76 
macxa), for He screened (écxérace) the houses of 
the people of Israel.’ 

The Vulg. handling of the term is very curious. 
At its first appearance in Ex 12" it is a sort of 
transliteration yielding the odd form Phase followed 
by an explanatory parenthesis, ‘(id est, transitus) 
Domini.’ So throughout the OT, except in Ezra 
and Ezekiel, Phase as an indeclinable substantive 
continues to be used, but some caprice is shown in 
using sometimes Phase and sometimes phuse. In 
Ezr 6": 9 and Ezk 457 the form Pascha appears : 
and in the NT this term is invariably used. It 
appears to be generally intended to mark the dis- 
tinction between the name as applied to the feast 
and as applied to the lamb by using Pascha in the 
former case (‘facere, celebrare Pascha’) and pascha 
in the latter (‘immolare, comedere, manducare 
pascha’). Uncertainty, too, is shown as to tle 
declension of the word, it being treated both as 
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feminine and as neuter (e.g. Lk 24, ‘in die solemni 
Paschee’; 228, ‘parate nobis pascha’). Similarly 
we have in Mk 14! ‘ Erat autem Pascha et Azyma,’ 
and in Lk 22! ‘appropinquabat autem dies festus 
Azymorum, qui dicitur Pascha,’ In Ac 12° 20° is 
found ‘dies Azymorum.’ 

Whether we have not here trades of two ancient 
Spring festivals, one pastoral (pesah) and one agri- 
cultural (mazzéth), now merged into one and 
invested with a new significance as a historical 
commemoration which almost wholly obliterates 
the primitive origins, is a question that lies beyond 
the scope of this article. This much, however, 
may be said. The real origin of the term pesah 
(and so rdcxa) is, to say the least, obscure. The 
explanation given in Ex 12 quite possibly indicates 
the well-known tendency to supply a derivation for 
a term from itself, especially when it is to be 
adapted to new uses. For rdcxa, we know, a con- 
nexion with rdcyw (‘suffer’), was found as early as 
Irenzeus (2nd cent. A.D.), who says: ‘A Moyse 
ostenditur Filius Dei, cuius et diem passionis non 
ignoravit, sed figuratim pronunciavit, eum pascha 
nominans’ (Her. iv. 10). Tertullian and Chry- 
sostom repeated the error of connecting mdcxa 
with our Lord’s Passion. There must have been 
very many, familiar only with Greek, to whom the 
term itself was meaningless. 

4. The feast.—The Passover was a hag, 7.€. a 
pilgrim feast characterized by joyousness ; it was 
necessarily observed at the central sanctuary at 
Jerusalem. Josephus mentions more than once 
the large numbers that came up to the feast, and 
speaks of it as a particularly turbulent time when 
sedition was liable to break out on the slightest 
provocation (see Ané. XVII. ix. 3, XxX. v. 3). He 
calculates that there were 2,700,200 capable of cele- 
brating the Passover at the time of the destruction 
of Jerusalem (BJ VI. ix. 3; see also [for A.D. 65] 
BJ i. xiv. 3). Whatever exaggeration there may 
be in these numbers, it is clear that the concourse 
of people at the feast must have been great. 
According to the same authority, more than once 
in the unquiet years which preceded the fall of 
Jerusalem the Passover was made the occasion of 
massacre and bloodshed in which many perished. 

With the fall of Jerusalem and the destruction 
of the Temple, the Passover necessarily ceased to 
bea hag. It became simply a domestic festival, 
though of peculiar preciousness. Their downfall 
as a nation, their being scattered abroad through- 
out the world, could not blot out for the Jews the 
memory of their redemption from Egyptian bond- 
age, which the festival commemorated, whilst it 
also kept alive hopes for the days tocome. The 
scene of the celebration was the home, and those 
who kept the feast were the family circle or house- 
hold. But we are largely in the dark as to how the 
Jews observed the feast, say in A.D. 71, when it 
was no longer possible to go up to Jerusalem, and 
how exactly the celebration of the Passover (as 
well as other matters) was adjusted to the new 
order of things. All we know is that out of a 
period of uncertainty and dimness the Passover 
feast emerges as one of the most distinctive features 
of Judaism, one that has been made the subject of 
a special tractate of the Mishna (Pesahim), and 
one that has continued to this day as a specially 
valued festival. 

2. The Passover as a note of time.—Twice in 
the Acts (12° 20°) we have ‘the days of unleavened 
bread’ referred to as a note of time. No absolute 
certainty is attainable with reference to NT chrono- 
logy ; everything, therefore, that can shed light 
on it is to be welcomed. In 12° we have the fact 
explicitly mentioned that it was the Passover time 
when the occurrences there recorded took place ; 
but unfortunately that does not give us informa- 


tion as to the year. The uncertainties, however, 
are narrowed down to the limits of a very few 
years, and careful calenlation has shown that Herod 
Agrippa I. most probably died in A.D. 44, St. 
Peter mysteriously disappears from view, leaving 
us henceforth dependent on uncertain tradition 
for all further knowledge of his career. The un- 
fortunate translation of pera 7d mdoxa in AV as 
‘after Easter’ is an obvious anachronism, unless, 
indeed, ‘ Easter’ was in the 16th cent. used indis- 
criminately for the Jewish and the Christian Pasch. 
Ac 20 also probably indicates the Passover of 
A.D. 56 or 57 as marking the close of the missionary 
activity of St. Paul, who was arrested soon after 
(see art. ‘Chronology of the NT’ in HDB i. 416, 
420). 

Nothing could show better than these scanty 
notes of time how deep-rooted the custom was, how 
the feast was observed as regularly as the year 
came round. Men spoke naturally of ‘the days of 
the unleavened bread’ as a significant point in the 
calendar, just as we speak of ‘ after Christmas’ or 
‘at Christmas.’ Ordinary dates dwindle into 
insignificance beside these fixed, outstanding 
seasons. Similarly we find the other primary 
Jewish festivals (Tabernacles and Pentecost) used 
in the same way—Jn 7? (Tabernacles), Ac 2' 20%, 
1 Co 168 (Pentecost). / 

3. How Passover was kept in apostolic times. 
Even among the Jews the Paschal observance had 
undergone considerable changes in the course of 
time. Whilst a due reference was preserved to. 
the all-important fact of the deliverance from 
Egypt, the emergence of the Jews as more or less 
a people, yet time and historical catastrophes had 
left their mark. What mention, e.g., is there in 
the Pentateuchal legislation of the four cups of 
wine? When were they introduced? We cannot 
tell; yet they were a settled feature of the feast 
in our Lord’s day. The cup which He took in the 
institution of the Lord’s Supper was no new thing. 
It is generally admitted that this was the third 
cup or cup of blessing which is still drunk at the 
conclusion of the meal (‘after supper,’ Lk 22°, 
1Co11”). The greatest difference, however, was 
made by the destruction of Jerusalem in A.D. 70. 
Up to that time the paschal lambs had been slain 
in their thousands year by year. Then it all 
ceased. A roasted shank-bone of a lamb is all 
that remains of the most notable element of the 
feast as originally ordained. On the other hand, 
the unleavened cakes and the bitter herbs (now 
taking the form of horse-radish) go back to primi- 
tive times. 

But ‘ the present Passover ary contains com- 








paratively very few relics from New Testament 
times’ (A. Edersheim, The Temple: its Ministry 
and Services as they were at the Time of Jesus 
Christ, London, n.d., p. 231). Perhaps it is more 
correct to say that the present Passover liturgy 
contains large expansions of and additions to 
the ritual observed in the Ist cent. A.D. What 
that form was exactly it is impossible to tell. It 
was pre-eminently a time of revolution : the break- 
up and passing away of the old order to give place 
toanew. The transformation of Passover from a 
hag to a purely domestic festival was not so sudden 
as might at first appear. Even before the destruc- 
tion of Jerusalem the domestic festivities were of 
growing importance, although that stupendous 
event made an end of the whole sacrificial system 
and yearly festal gatherings. We may be sure, 
however, that the kernel of the commemoration 
was jealously maintained, that the essential frame- 
work of the ritual to-day was there from the first. 
That ritual briefly is as follows. The search for 
leaven on the eve of Passover with quaint formule 
ushers in the feast. The festival commences with 
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a sanctification; then comes the first cup of 
wine ; the aphikomen (half a mazzah, which is re- 
served to be eaten at the close) is set aside; the 
question is asked, ‘ Why is this night distinguished 
from all other nights?’ to which a long response is 
given ; this is followed by the first part of Hallel 
(Pss 113, 114), the second cup of wine, washing 
of the hands; the unleavened bread (mazzéth) is 
eaten with bitter herbs (horse-radish) ; next comes 
Hillel’s ceremony (eating a piece of horse-radish 
placed between two pieces of unleavened bread); 
the aphikomen is eaten, grace after meals is said 
with considerable additions ; then there is the third 
cup of wine and the opening of the door; Hallel is 
resumed (Pss 115-118) ; Ps 136 is recited with large 
expansions, followed by the fourth cup of wine and 
prayer for the Divine acceptance of the service ; 
*Adir hu’, an impassioned song praying for the 
rebuilding of the Temple, brings all to a close. 

_ Such a curious feature as the opening of the door 
is of uncertain date, but, though most likely later 
than the Ist cent. A.D., is yet of considerable age. 
The expansions are mostly seen in the Haggadic 
matter—the long narrative sections which are so 
conspicuous a feature of the observance. The com- 
positions, ‘ How many are the benefits which God 
has conferred upon us?’ ‘And it came to pass at 
midnight,’ ‘ Ye shall say, ‘‘It is the sacrifice of 
Passover,”’ ‘To Him praise has ever been and ever 
will be due,’ and others, must be dated long after 
apostolic times. On the other hand, the Hallel 
and other portions of the Psalms are most probably 
amongst the oldest features. 

One feature of the celebration on the second 
night of the Passover carries us back uninter- 
ruptedly to the primitive times when the Jews 
were settled in Canaan and were an agricultural 
people. It is the counting of the omer, and it 
most particularly reminds us that here we have 
originally a celebration of the recurring seasons of 
the year and the yearly ingathering of the earth’s 
fruits. The first-fruits of barley harvest were 
offered on the second day of Passover, and from 
then seven weeks were counted by primitive 
methods of calculation; this brought them to 
Pentecost and the beginning of wheat harvest. 
‘Though one ephah, or ten omers, of barley was 
cut down, only one omer of flour, or about 5:1 
pints of our measure, was offered in the Temple on 
the second Paschal’ (Edersheim, op. cit. p. 259). 
Ages have passed, the Jews are scattered through- 
out the world, there is no longer flour to be offered, 
there is no omer ; still at the evening service in the 
synagogue and on the second night of the festival 
in the home, as regularly as the Passover comes 
round, the words are said: ‘Blessed art Thou, O 
Lord our God, King of the universe, who hast 
sanctified us with Thy precepts and commanded us 
concerning the counting of the Omer. This is the 
first day of theOmer. May it be Thy will, O Lord 
our God and the God of our fathers, to rebuild thy 
Temple speedily, in our days, and to make Thy 
law our portion.’ And at evening service in the 
synagogue daily the counting goes on until the 
night before Pentecost (see art. PENTECOST). 

Whenever the custom may have originated, it is 
curious to think that still in every Jewish home, 
just after the third cup, or cup of blessing, has 
been drunk, the door is opened to admit the 
prophet Elijah, for whom a spare cup of wine is 
always set, as the forerunner of the Messiah. 
‘May the All-merciful send us Elijah the prophet 

. who shall give us good tidings, salvation, and 
eonsolation.? We think of the question: ‘Why 
then say the scribes that Elijah must first come?’ 
(Mt 17!°), and of the answer: ‘Elijah is come 
already.’ That which differentiates between Jew 
and Christian is mainly the recognition of Jesus as 


the Christ. How can we fail to feel the pathos in 
the impassioned prayers with which the Paschal 
service closes? ‘O mighty God, rebuild Thy house 
speedily, speedily even in our days, rebuild it. O 
God, rebuild Thy Temple speedily!’ and in the 
aspiration repeated more than once, but especially 
before the fourth cup: ‘ Next year in Jerusalem !’ 
We wonder how far these words really express the 
yearning of the Jewish heart. Words and formule 
often live on and survive the original desire, very 
intense and sincere, which prompted them. 

The question arises, as in the matter of keeping 
Sabbath on the seventh day, whether the early 
Christians continued to observe these festivals 
just the same as the Jews. They did not at once 
break away from the practices in which they had 
been brought up (see, ¢.g., Ac 31). ‘The Christian 
Churches in Judea existed as Jewish sects’ (C. 
von Weizsicker, The Apostolic Age, i.2 (London, 
1897] 175), and it is with Jewish Christians that 
we are first of all concerned. In all probability 
they went on for years observing the festivals 
with their old Jewish significance as they also 
complied with other traditional usages. J. 
Bingham, indeed, on very slender grounds holds 
that the ‘first Christians of Jerusalem... did 
not keep Easter with the Jews on what day of the 
week soever it fell, but on the Sunday following in 
honour of our Saviour’s resurrection’ (Ant. XX. v. 
4 [in Works, Oxford, 1855, vol. vii.]). Apart even 
from the loose wording here, when we come to 
look into matters we see that he has little, if any, 
authority for the belief. The ‘first day of the 
week,’ the Lord’s Day, was the regular, weekly 
commemoration of our Lord’s resurrection. It is 
more than doubtful if there was an annual com- 
memoration (‘ Easter’) in apostolic times. 

But the old runs into the new. Even though 
still marking events by ‘the days of unleavened 
bread’ (Ac 12°), they might well invest the season 
with a new significance as time went on, and 
associate it with a new commemoration. ‘ When 
the apostles came to write of the bondage of sin 
and the new liberty and life in Christ, their teach- 
ing would be all the more easily understood and 
more lévingly accepted, because to many of their 
readers it recalled the Passover table of the family 
and the sound of silent voices’ (G. M. Mackie, 
‘The Jewish Passover in the Christian Church,’ 
HapT xiii. [1901-02] 392). 

St. Paul, however, who divined most accurately 
the true genius of Christianity as a religion with 
universal aims, evidently disapproved of the con- 
tinuance of Judaism as a system crippling the 
spiritual energies of the Church, the new liberty in 
Christ. He explicitly deprecated the observance 
of Jewish feasts (Gal 4°") on the part of purely 
Gentile converts. Col 2’ is equally decided. 
Though he was, as he himself proudly claimed, ‘a 
Hebrew of Hebrews,’ it is more than questionable 
if he kept the Passover after his conversion and 
after he had grasped the meaning of Christianity 
for the Gentile world. And when he makes an 
allusion to the feast in writing to the Corinthians 
(1 Co 5**), it shows only that the feast per se has 
no longer any interest for him. It may, indeed, 
show incidentally that it was somewhere about 
the time of its celebration that he was writing his 
Epistle; but his allusions are purely symbolic. 
He gives to the Paschal lamb and to the unleavened 
bread a meaning of which his forefathers never 
dreamed. To St. Paul more than to any other is 
it due that Christianity broke away from the 
swaddling-clothes of Judaism and became a faith 
with a far more glorious redemption than the 
Exodus to commemorate. 

As L. Duchesne remarks, ‘ There was no reason 
why Christians should observe the feasts and fasts 
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of the Jewish calendar. They were allowed to 
drop out of use. Nevertheless, each year one of 
these holy days, the Paschal Feast or the Feast of 
the Azymes, recalled the memory of the Passion 
of the Saviour. The memories which Israel had 
connected, and still connected, with this anniver- 
sary might no longer be of interest ; but it was 
impossible to forget that Our Lord had died... 
on one of those days. The Pasch was therefore 
retained, though the ritual details of the Jewish 
observance were omitted’ (Kurly History of the 
Christian Church, Eng. tr. of 4th ed., i. [London, 
1909] 207 f.). 

4, ‘Christ our Passover.’— We have already 
referred in passing to 1 Co 5%8, but both here 
and in 15°83 there are allusions to Passover 
(‘the firstfruits,’ dmapx7) which call for a rather 
more extended notice. For they show us better 
than anything else how the transition from the 
Jewish to the Christian Pasch was made, how the 
new interest and commemoration swallowed up and 
superseded the old. Once again Passover was in 
all BiChAD, being celebrated in the Jewish 
community. But St. Paul, perhaps for the very 
first time, was quick to see an illustration of 
Christ and His redeeming work in the sacrifice of 
the lamb, and in the complete removal of leaven 
which preceded the feast (Ex 12”) an illustration 
of the moral purification which Christianity calls 
for. He sees, again, in the first-fruits offered at 
the Passover an illustration of what Christ is in 
His resurrection to the harvest field of the dead. 

(a) 7d macxa Hudy: ‘our Paschal lamb,’ i.e. of 
Christians as distinct from Jews. It is altogether 
unnecessary to see in the lamb of the original 
institution an actual prototype of our Lord. To 
see in the Paschal lamb ‘the prefiguration of 
Jesus Christ whose death is the sacrifice which 
averts the wrath of God from His community’ (C. 
von Orelli, art. ‘ Passover’ in Schaff-Herzog, viii. 
370) is to go beyond what is warranted. The refer- 
ence is too casual for so much to be built upon it. 
The Apostle never again speaks of Christ as a 
lamb. The lamb of the Passover, moreover, was 
partaken of in a festal meal, and St. Paul was 
probably thinking specially of this. For he 
immediately follows with ‘Therefore let us keep 
festival’ (éoprdfwuev); not with a reference to any 
feast in particular, but to the new life of joyousness 
Christians are to live, in which ‘sincerity and 
truth’ are essential (so Chrysostom, Hom. in 1 Cor. 
xv. 3.8). Again we haveChrist compared to a ‘lamb 
without blemish and without spot’ (1 P 1°), absolute 
purity, however, being a general requirement in 
any sacrifice offered to God (Dt 17'). Allegory 
soon became busy with these representations of 
the Lord. He was ‘the Lamb of God’ (Jn 1%) 
rather in antithesis to the whole sacrificial system 
of the Jews. The majestic apocalyptic figure of 
the Lamb which is all-prominent in Rev. is the 
outgrowth of this conception, and is mainly re- 
sponsible for the Agnus Dei of Christian art. 

(6) adwapxn, LXX* for Heb. re’shith (Lv 23%), 
‘firstfruits.’ It is almost impossible that St. 
Paul should use this particular term without 
having in mind a reference to the offering of first- 
fruits at Passover, especially when we take it in 
connexion with 5%. R. I. Weymouth (The NT in 
Modern Speech’, London, 1909, p. 469) translates 
(no doubt advisedly) 1 Co 15”, ‘being the first to 
do so of those who are asleep’; and again y.%, 
‘Christ having been the first to rise’: but this 
entirely obscures the beautiful figure of the harvest 
field. As used by St. Paul, the gathering of first- 
fruits and the presenting of them to God is a pledge 
that the whole harvest shall be reaped. 

5. Passover and the Eucharist.—Is there any 
connexion between the Passover of the Jews and 


the Lord’s Supper of the Christian Church? Our 
limitations forbid any treatment in detail of what 
is still a very vexed question. It must be ad- 
mitted that the materials are scanty and not free 
from obscurity. The difference, ¢.g., between the 
Synoptists and the Fourth Gospel as to the actual 
time when the Lord held His Last Supper, whether 
the meal was an ‘anticipated Passover’ or Pass- 
over itself, is well known. Referring to the 
repeated dea 2! to harmonize them, Duchesne 
sensibly remarks: ‘It is wiser to acknowledge 
that, on this point, we are not in a position to- 
reconcile the evangelists’ (op. cit. Mg 209, n. 4). 
And why trouble, when even the fact that the 
Lord instituted some memorial observance for His 
disciples is itself open to question? Wilder 
extremists see in the Supper, not a simple 
memorial instituted naturally by Jesus and sug- 
gested by the circumstances of the time, but the 
influence of mystery-religions and strange cults. 
with their eating and drinking of a god. 

One thing is pretty certain. There was a meal 
in some form or another associated with Christi- 
anity from the very beginning. In Ac 2® the 
kdows TOO Aprov, ‘the breaking of the bread,’ sug- 
gests a distinctive custom of the first disciples. 
Still more in 207 is it apparent that this custom 
was observed ‘on the first day of the week,’ and it 
becomes a more detinitely religious ordinance. 
More than all we have fortunately St. Paul’s treat- 
ment of a crying scandal in the Church at Corinth 
which incidentally gives us some light on the prac- 
tice of the times (1 Co 1016f 1] 17), From the first, 
apparently, the commemoration (Eucharist) was 
observed in connexion with a common meal to. 
symbolize and to foster fraternity (Agape). The 
Apostle’s action here was to set a hedge round the 
commemoration and rescue it from the disgraceful 
abuses which attended the common meal. It dis- 
tinctly contributed to the ultimate separation of 
the Eucharist as a purely religious and symbolic 
feast, although at the time of the Didache (c. A.D. 
100) the Agape appears still to have been associ- 
ated with it (§ 10), at any rate in certain localities. 

But St. Paul’s mention of the ‘cup of blessing’ 
(1 Co 10'%), coupled with the fact that he had 
already seen in the Paschal lamb an illustration 
of Christ, makes it clear that he at any rate viewed 
this ordinance as the Christian counterpart of the: 
Jewish Passover. Edersheim (Z7*, London, 1887, 
ii. 511) is very decided as to this relation, and even 
goes so far as to venture the opinion that the 
broken bread was none other than the aphikomen or 
unleavened cake eaten at the close of the meal. 
A. C. McGiffert (A History of Christianity in the 
Apostolic Age, Edinburgh, 1897, p. 70) seems hardly 
consistent in saying there is no indication in our 
sources that the Lord’s Supper was viewed as thus 
related to the Jewish Passover, as he remarks, ‘ It 
can hardly be doubted, in other words, that it was 
believed, at any rate at an early day, if not from 
the beginning, in the church of Jerusalem, that 
Jesus had commanded them to do as they actu- 
ally were doing.’ If Jesus gave the command 
He gave it at the Paschal meal, or at least in close 
association with it. ‘ Whether in the words and 
acts of Jesus there is an implied reference to the 
Passover or not, the association of the Eucharist 
with the Passover was a natural one, though we 
may have to admit that the Paschal features in 
the language of St. Paul represent the later re- 
flexion of a period when the idea of Christ as the 
true Passover (1 Co 57, Jn 19%) had influenced the 
conception of the institution’ (art. ‘ Eucharist’ in 
ERE vy. 543°). We may notice that really St. 
Paul’s language is separated from the Crucifixion 
only by a score of years or so, no great interval 
after all. It is the more natural to think, con- 
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sidering the relation of Christianity to Judaism, 
that we have here a close point of connexion 
between the old and the new. 

6. Passover and Easter.—The true celebration 
of Easter, the festival of our Lord’s resurrection, 
was, as we have seen above, a thing of weekly 
occurrence. ‘The first day of the week’ became 
established even in the Apostolic Church as the 
special day of joyful commemoration on the part 
of Christians. In that they were most sharply in 
contrast with the Jews. But whatever obscurity 
may hang round the original connexion between 
the Paschal feast and the Eucharist, there can be 
no question that when Easter came to be observed, 
as it was observed at the same season of the year, 
—in spring—it was regarded as the counterpart of 
the Jewish Passover. Speaking of the movable 
feasts, Duchesne says: ‘ Dans ces fétes, comme en 
tant d’autres choses, l’Eglise est, & un certain 
degré, héritiére de la Synagogue. L’année ecclési- 
astique n’est autre chose que la combinaison de 
deux calendriers, l’un juif et ’autre chrétien. Au 
ealendrier juif correspondent les fétes mobiles, an 
calendrier chrétien les fétes fixes’ (Origines du culte 
chrétien*, Paris, 1909, p. 225). After observing 
that this symmetry must not be pressed too far, he 
remarks: ‘Les chrétiens ne conserverent point 
toutes les fétes juives; et quant a celles qwils 
retinrent, ils y attachérent de bonne heure une 
signification appropriée 4 leurs croyances. . . . On 
ne conserva que celles de Piques et de la Pente- 
céte’ (7b.). 

This correspondence is made abundantly clear 
by the fact that the name for the festival of the 
resurrection of our Lord is in most countries 
simply the name ‘ Pascha’ reproduced in’ various 
forms. Thus Lat. festa paschalia, which has pas 
into Fr. as Pdques (a plur. form), Ital. Pasgua, 
etc. (see OED, s.v. ‘Pasch’). The name ‘ Easter’ 
is, quite differently, from A.S. plur. edstron, a 
relic of heathenism with dim suggestions of the 
worship of nature powers awakening in spring. 
But even where ‘ Easter’ became the settled name, 
some form of Pascha such as ‘ Pasch’ existed side 
by side with it. 

It was only to be expected that with the weekly 
celebration there should gradually grow up a 
special yearly commemoration of the resurrection 
of Jesus Christ. That is so tremendous and vital 
a fact that as each Paschal season came round the 
tendency would be more and more to give import- 
ance to the annual celebration at the very season 
when our Lord died and rose again. But this was 
after the Apostolic Age. 

So there is no need to enter with any minuteness 
upon a controversy which, springing up in the 2nd 
cent., continued for long to agitate the Christian 
Church and was the occasion of great and wide- 
spread bitterness of feeling. Pity that such things 
should be! But it was a controversy that grew up 
out of this very relation of the Christian to the 
Jewish feast; and it had reference to the time 
when the festival should be kept. A large section 
of the Church, believing that on the 14th Nisan, 
the day of the Paschal sacrifice, Jesus also died, 
were firm in their resolve to keep their Pasch on 
the same day as did the Jews. (The term Pascha, 
it may be said, originally included a reference to 
the death as well as the resurrection of Christ. 
A distinction was made between 16 mdoxa oraup- 
doov, the Pascha crucifixionis, and 16 racxa ava- 
srdowpor, the Pascha resurrectionis. ) On the other 
hand, seeing that the 14th Nisan could fall on any 
day of the week, and therefore the celebration of 
Easter also, the Roman Church, and those who 
were influenced by it, kept the festival on Sunday 
as a fixed day, arriving at the date by more or less 
intricate calculation. It was not, however, by any 


means the same Sunday that Christians observed 
even where this principle obtained. The former, 
mainly Asians, were called Quartodecimans or 
‘Fourteenthers.’ At first they agreed to differ. 
‘Polycarp [c. A.D. 150], during his stay in Rome, 
tried to convince Pope Anicetus that the quarto- 
deciman use was the only one permissible. e did 
not succeed. Neither could Anicetus succeed in per- 
suading the old master to adopt the Roman method. 
They parted, nevertheless, on the best of terms” 
(Duchesne, Early Hist. of the Christian Church, i. 
210). A very different state of things followed 
when a later pope, Victor, interfered to secure one 
uniform way. It is a sorry story of schism and 
strife. But where now are the Tessarescedecatite, 
Audiani, Sabbatiani, Protopaschite and other 
curious sects, who ‘ would not hold any communion 
with . . . any that did not keep the Pasch at the 
same time that the Jews did’? (Bingham, op. cit. 
XXVo)- 

The two festivals still exist side by side. It is 
true that, quite apart from the Jewish feast, Chris- 
tians would still have celebrated the resurrection 
of the Lord. But, be that as it may, the historical 
connexion of Christianity and Judaism is indubit- 
ably signified as year by year at the same time 
the Christian keeps Easter and the Jew Passover 
—though with what radical difference of meaning ! 


LITERATURE. —In addition to works and articles quoted 
throughout, see artt. ‘Passover’ in HDB (W. J. Moulton), in 
EBi(I. Benzinger), inJH(E. G. Hirsch); art. ‘ Pasch or Pass- 
over’ in CE (C. Aherne); in ERE, artt. ‘ Festivals and Fasts 
(Christian) ’ (J. G. Carleton), ‘Festivals and Fasts (Hebrew)’ 
(F. H. Woods); A. Hilgenfeld, Der Paschastreit der alten 
Kirche nach seiner Bedeutung fiir die Kirchengeschichte, Halle, 
1860 ; Lighteen Treatises from the Mischna (including Pesahim), 
tr. D. A. de Sola and M. J. Raphall, London, 1843; F. 
Delitzsch, ‘Der Passahritus zur Zeit des zweiten Tempels,’ 
Zeitschr. fiir die ges. luther. Theologie und Kirche, xvi. [1855] 
257 ff.; P. Gardner, The Origin of the Lord’s Supper, London, 
1893; A. A. Green, T'he Revised Hagada, do., 1897; H. C. 
Trumbull, The Blood Covenant, do., 1887. 

J. S. CLEMENS. 

PASTOR.—Eph 4" is the only passage in the 
NT in which ‘pastor’ occurs, although its Greek 
equivalent, romujy, is frequent; everywhere else 
mony is rendered ‘shepherd.’ This exceptional 
translation is justified, because here only is rocujy 
used of some kind of Christian minister. It is used 
of Christ as ‘the great shepherd of the sheep’ (He 
132° from LXX of Is 6311), as ‘the Shepherd and 
Bishop of your souls’ (1 P 2”), and as ‘ the chief 
Shepherd’ (1 P 5‘)—expressions suggested by Him- 
self (Jn 104-14), But the metaphor is obvious, and 
is frequent from Homer onwards. The cognate 
verb rroimatvew is used of tending Christian flocks ; in 
Christ’s charge to St. Peter (Jn 2176), in St. Peter’s 
charge to his ‘fellow-elders’ (1 P 52), and in St. 
Paul’s charge at Miletus to the elders of the 
Church at Ephesus (Ac 20%), In Eph 4", while 
‘apostles’ and ‘prophets’ and ‘evangelists’ have 
each a separate article, ‘pastors and teachers’ are 
coupled by a common article, and probably form 
only one group, distinguished by being attached 
to particular congregations, whereas ‘ apostles,’ 
‘prophets,’ and ‘evangelists’ were itinerant 
preachers and missionaries. But ‘ pastors’ and 
‘teachers’ are not convertible terms; almost all 
‘pastors’ would be ‘ teachers,’ but not all ‘ teachers’ 


were ‘ pastors.’ 

LITERATURE.—See Commentaries on Eph 41, esp. J. A. 
Robinson (1903) and B. F. Westcott (1906) ; A. Harnack, 
The Mission and Expansion of Christianity, Eng. tr., 1908, 1. 
336-346. A. PLUMMER. 


PASTORAL EPISTLES.—See TIMOTHY AND 
Titus, EPISTLES TO. 


PATARA (IIdrapa, neut. pl.).— Patara was a 
maritime city in the S.W. of Lycia, about 6 miles 
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S.E. of the mouth of the Xanthus. For classical 
writers it had a romantic interest as a home of 
Apollo (Herodotus, i. 182), whose temple and oracle 
there were only less famous than those at Delphi: 
‘Patarean Apollo who haunts the thickets of 
Lycia’ (Hor. Od. 111. iv. 64). Its more practical 
importance was two-fold; it strved as a seaport 
for the fertile Xanthus valley, including the 
splendid city of that name; and it lay on the 
highway of ships trading between the Aigean and 
the Levant or Egypt. St. Paul did an ordinary 
thing when he changed ships at Patara (Ac 21’). 
The coaster in which he had sailed from Troas had 
either reached her destination or else was about to 
continue her course along the south coast, whereas 
larger vessels bound from Lycia for Syria struck 
right across the high sea, passing Cyprus on the 
left (v.3). Ships coming in the opposite direction 
usually found the straight course too difficult on 
account of the prevailing westerly wind, and had 
to keep closer to shore, passing Cyprus on the left, 
and making not for Patara but for Myra, about 
30 miles to eastward (27°). Patara derived an 
ample revenue from the vast traffic between the 
4igean coast and Alexandria. Ptolemy Phila- 
delphus enlarged and improved the city, calling it 
‘the Lycian Arsinoe’ in honour of his wife, ‘ but 
the old name prevailed’ (Strabo, XIV. iii. 6). 
Patara was the reputed birthplace of St. Nicholas. 
The harbour is now ‘an inland marsh generating 
poisonous malaria’ (T. A. B. Spratt and E. Forbes, 
Travels in Lycia, Milyas, and the Cibyratis, 2 vols., 


1847, i. 32). Thereare extensive and well-preserved ‘ 


ruins, including a triumphal arch with the in- 
scription, ‘Patara, the metropolis of the Lycian 
nation.’ 


LITERATURE.—F. Beaufort, Karamania, 1817; C. Fellows, 
Account of Discoveries in Lycia, 1841; O. Benndorf and 
G. Niemann, Reisen in stidwestlichen Kleinasien, vol. i. : 
“Reisen in Lykien und Karien,’ 1884; Murray’s Handbook of 
Asia Minor, 1895. JAMES STRAHAN. 


PATIENCE.—The virtue of patience occupied 
a great place in the apostolic writings. We have 
two Greek words to consider, which are thus trans- 
lated : (1) brouovy (vb. trouévw), (2) waxpobuuta (vb. 
paxpobupéw), 

1. dtropuovy is the more important word. It is 
found only in later Greek, and answers to the 
classical kaprepia, xaprépyots, with the meaning of 
holding out, enduring. The word, however, princi- 
pally belongs to biblical and Patristic Greek, into 
which it was introduced by the LXX, where it 
translates various Hebrew words signifying ‘ hope,’ 
a virtue very closely connected with endurance, as 
being its basis or ground. Cremer says (Bidl.-Theol. 
Lex. of NT Greek’, Eng. tr., 1880, p. 420) of srouovy : 
“It denotes the peculiar psychological clearness 
and definiteness which hope attains in the economy 
of grace, by virtue, on the one hand, of its distine- 
tive character excluding all wavering, doubt, and 
uncertainty ; and, on the other, in conformity with 
its self-assertion amid the contradictions of this 
present world.’ 

The connexion of patience (ioyovy}) with hope is 
brought out in such passages as Ro 8%, 2 P 32, 
Col 1-2. Its connexion with the contradictions 
of life appears in Ro 5° 4, Ja 1* 4; ef. also 2 Th 14, 
He 10% 12!, Rev 2? 3-19 9 P 16, 

The Book of Revelation in particular emphasizes 
the need of endurance, written as it is in view of 
the persecution of the Church by the Roman State 
(cf., further, Rev 1° 13” 14”). Particular expres- 
sions which call for note are 2 Th 35, sropuovh 
Xpicrod, ‘the patience which waits for Christ,’ i.e. 
for the Messianic salvation ; Rev 3", 6 débyos rhs 
brouov7s yov, ‘the word which treats of patient 
waiting for me,’ te. the word of prophecy. 


Interesting also is Ro 15°, where God is called ‘the 
God of patience’ (6 Geds rijs Uroporfs), 1.€. the God 
who inspires patience through the prophetic words 
of Scripture (cf. v.4); see, further, for tmopuov7, 
2 Co 1° 1212, 1 Ti 64, Tit 2°. 

The similarity of atmosphere between the NT 
and the Apostolic Fathers makes it natural that 
we should find similar reference to patience 
(sropovh) in them. 1 Clem. v. 5-7 is particularly 
interesting, where, after St. Peter and the other 
apostles, St. Paul is set forth as an example of 

atience: ‘By reason of jealousy and strife Paul 

y his example pointed out the prize of patience. 
After that he had been seven times in bonds, had 
been driven into exile, had been stoned, had 
preached in the East and in the West, he won the 
noble renown which was the reward of his faith, 
having taught righteousness unto the whole world 
and having reached the farthest bounds of the 
West; and when he had borne his testimony 
before the rulers, so he departed from the world 
and went into the holy place, having been found 
a notable pattern of patience.’ Cf. also 1 Clem. 
Ixii. 2, xiv. ; Hermas, Mand. viii. 9; Ep. Barn. 
xxi. 5; finally Polye. Philippians, vil. 1. 2, 
‘Christ Jesus... patiently endured (iméuewev) 
all things for our sakes, that we may live in Him. 
Wherefore let us become imitators of His patience 
(dmopuovfs)’? ; xi. 1, ‘I exhort you all therefore to 
obey the word of righteousness and to practise all 
patience, which you saw before your eyes not only 
in the blessed Ignatius and Zosimus and Rufus, 
but also in others of you and in Paul himself and 
the rest of the Apostles.’ 

2. waxpodvula also is a word rare in profane 
Greek. It appears in the apostolic writings as a 
synonym of donor (Col 14, He 6” 10%, Ja 57°, 
2 Ti 3%). On the other hand, it has the special 
meaning of longsuffering (g.v.) and stands opposed 
to épy4, Ouzds, and is synonymous with zpadrns 
(cf. Gal 5%, Eph 4%, Col 3%, 2 Ti 47). In these 
passages the word is used of the patience of men 
one towards another. But it is also used of the 
patience or longsuffering of God, who delays the 
punishment of sinners in order to give them time 
to repent (cf. Ro 24, 1 P 3%, 2 P 345). In Ro 9” the 
idea of giving time for repentance is absent, and 
the word refers simply to God’s delaying punish- 
ment. 

In the sub-apostolic writings paxpofuula stands 
side by side with trouorvy asin the NT ; cf. 1 Clem. 
Ixiv. A noteworthy passage dealing with this 
virtue is Hermas, Mand. v. 1, which is all in 
praise of patience (u“axpodupia): ‘In patience the 
Lord dwells, but in hot wrath the devil’ (v.°%). 

In conclusion, reference may be made to the fine 
development, on the basis of the apostolic teaching, 
of the idea of Christian patience (i7ou0v7), which 
A. Ritschl has given in The Christian Doctrine ¢ 
Justification and Reconciliation, Eng. tr. of vol. 
ili., 1900, p. 627 f. 

Patience is that feeling which views the evils of 
life in the light of Divine providence. It is quite 
different from the Stoic idea of apathy, which aims 
at the suppression of the pain due to the evil from 
which we suffer. ‘Patience in suffering implies 
that the pain continues’ (p. 627). 

This is true not only of ordinary patience, but 
of the Christian form of this virtue. ‘The eleva- 
tion of the general human exercise of patience into 
its special Christian form depends on the fact that 
man’s feeling of self and of personal worth, by 
being combined with the thought of the supra- 
mundane God Who is our Father, and guarantees 
to us salvation through dominion over the world 
and participation in the Kingdom of God, is raised 
above all natural and particular motives, even 
when they are the occasion of troubles. This still 
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admits of evils being felt with pain even by the 
Christian’ (p. 628). Ritschl refers in a note to 
Calvin, Inst. iii. 8. 8: ‘Neither is there required 
from us a cheerfulness, such as may take away all 
sense of bitterness and grief; there would be no 
patience of the saints in the cross, except also they 
were tormented with grief and pressed with trouble.’ 
The NT, indeed, speaks of rejoicing in suffering, 
of glorying in ictions and persecutions for 
Christ’s sake. But we can quote against the idea 
that this joy is to exterminate the sense of pain 
not only the explicit confession in He 12", but also 
the example of Jesus and St. Paul. The actual 
position of things is, in fact, as follows: 

‘The consciousness of reconciliation with God 
places the assurance of personal worth firm above 
all the special motives which arise from the world ; 
and therefore the pain which springs from their 
oppressive action can be subordinated to the joy 
which, in our feeling of self, denotes the incompar- 
able worth of Divine sonship. But in the case in 
question, joy would not last ; rather, it would veer 
round into indifference, unless underneath the joy 
the pain still continued. Moreover, the truth of 
the Fatherly care of God for His children suggests 
to us not only the inference that no evils arising 
from the world can overbalance the blessing of 
fellowship with God, but also this further applica- 
tion, that these evils, as tests of our fidelity to 
God, are elevated into relative blessings. And 
this comes about just through the exercise of 
patience as the peculiar and proper manifestation 
of Christian freedom” (p. 629). 


LirgraturE. — H. Bushnell, The New Life, 1860; M. 
Creighton, The Mind of St. Peter, 1904, p. 22; H. Black, 
Christ’s Service of Love, 1907, p. 130; H. M. Gwatkin, The Eye 
for Spiritual Things, 1907, p. 61; H. E. Manning, Sermons 
on Ecclesiastical Subjects, i. (1870) 173; J. H. Jowett, The 
Transfigured Church, 1910, p. 149 ; W.H. Hutton, A Disciple’s 
Religion, 1911, p. 12; W. B. Ullathorne, Christian Patience, 
1886; G. Hanson, A Chain of Graces, 1906, p. 57. 

ROBERT S. FRANKS. 

PATMOS (Ildr0s).—Patmos, one of the group of 
islands named the Sporades, lies in that part of 
the Aigean Sea which the Greeks called the 
Iearian, and is visible on the right as one sails 
from Samos to Cos. It is a volcanic island, bare 
and rocky, 10 miles long from N. to S., and 6 
miles wide at the northern end. Its hills command 
a magnificent view of the surrounding sea and 
islands. At its centre, where it narrows to an 
isthmus, between the bay of Scala on the E. and 
that of Merika on the W., are found the remains 
of an ancient Hellenic town, which prove that 
the island was once populous; and the name of 
‘Palmosa,’ which it bore in the Middle Ages, points 
to another time of prosperity ; but Turkish rule 
has had its usual blighting effect. To-day ‘the 
isle’ has 4,000 Greek inhabitants, who are mostly 
sponge-fishers. The modern town stands on a hill- 
top, 800 ft. above sea-level, in the southern half of 
the island. It clusters about the Monastery of St. 
John—founded by St. Christodulus in A.D. 1088, 
on the site of an old temple—which has lost most 
of the treasures of its once valuable library, in- 
cluding the 9th cent. edition of Plato, now in the 
Bodleian. Monastic piety shows the place where 
the Revelation was written by St. John, and half- 
way down the hill is a grotto (ré ompratov Tis 
’ Aroxadbwews) the rocks of which are said to have 
been cleft by the Divine voice. rise bes 

More important are the internal indications that 
+he book was written amid the sights and sounds 
of the infinite sea. It has the word @ddacca 25 
times, and it is full of the clashing of waves. No 
fitter scene could be found for the composition of 
the Apocalypse than the traditional one, and, if 
there were any reason to question the story of the 
author’s banishment to the island, one would have 


to say, ‘si non é vero, é ben trovato.’? Nowhere is 
‘the voice of many waters’ more musical than in 
Patmos ; nowhere does the rising and setting sun 
make a more splendid ‘sea of glass mingled with 
fire’; yet nowhere is the longing more natural 
that the separating sea—the oceanus dissociabilis 
of Horace (Od. I. iti. 22)—should be no more. 
Small and inhospitable islands were often used 
as places of banishment (relegatio) in the Ist cent. 
(Pliny, HN Iv. xii. 23; Tac. Ann. iii. 68, iv. 30, 
xv. 71). According to Eusebius (HE iii. 18), 
Jerome (de Vir. Illustr. 9), and others, St. John 
was exiled to Patmos under Domitian in A.D. 95, 
and released about 18 months afterwards under 
Nerva. W.M. Ramsay thinks that, as St. John 
was not a first-class prisoner, he must have been 
condemned not only to banishment but to hard 
labour for life (The Letters to the Seven Churches 
of Asia, 1904, p. 82ff.). At any rate, St. John was 
in Patmos ‘for (dé) the word of God’ (Rev 1%). 
The meaning of the phrase is much disputed, some 
holding that it expresses the human cause, others 
the over-ruling Divine purpose, of his exile. He 
was banished either because of his loyalty to truth 
already revealed, or for the reception of truth 
about to be revealed. The former interpretation 
probably gives the writer’s real meaning, but the 
latter (preferred by B. Weiss and others) contains 
a thought well worth expressing. While the 
authorities of Ephesus, moved perhaps by some 
mysterious impulse to spare the saint’s life, trans- 
ported him to the lonely island in order that the 


‘city might be freed from his too insistent word and 


testimony, he was providentially taken into a re- 
treat where he was beside ‘the deep sea and the 
mighty things.’ The story of his exile is outlined 
in two phrases: ‘I was in the isle . . . I was in 
the Spirit’ (Rev 1° 2°), The realism was trans- 
figured, and in that Aigean where schylus 
heard zovtiwy xuudrwv dynpiOmov yédacua (Pron. 
89f.), St. John listened to ‘the voice of a great 
multitude, and as the voice of many waters’ 
(Rev 198). 


LivgRATURE.—L. Ross, Reisen auf den griechischen Inseln 
des digdischen Meeres, Halle, 1840-1845 ; V. Guérin, Description 
de Vile de Patmos et de Vile de Samos, Paris, 1856; H. F. 
Tozer, Islands of the digean, London, 1890, pp. 178-195. 


JAMES STRAHAN. 

PATRIARCH (rarpidpxyns, from zarpid, ‘clan,’ 
and dpx%4, ‘rule’).—A patriarch is the father or 
head of a warpid or clan. As applied to Bible 
characters, the term usually denotes either the 
forefathers of the human race or the progenitors 
of Israel—Abraham, Isaac, Jacob and his twelve 
sons. In the LXX of 1 Ch 249! 27”, 2 Ch 198 26)2 
matpidpxac renders various Hebrew terms, which 
appear in our EV as ‘principal fathers,’ ‘heads of 
fathers’ houses,’ and ‘captains.’ In 4 Mac 7” re- 
ference is made to ‘our patriarchs Abraham, Isaac 
and Jacob’ (cf. 4 Mac 16”). In the NT the term 
is applied to Abraham (He 74), to the sons of Jacob 
(Ac 78), and also to David, in a text (2%) where 
it has greater dignity than the ordinary ‘king’ 
would have had. It was of David that St. Peter, 
speaking pera rappyolas, ‘had to say something not 
altogether favourable, in order that thereby the 
glory of Christ might be the more enhanced. 
There is therefore in this passage a mpoOepamela, or 
previous mitigation of what he is about to say’ 
(Bengel, in loco). JAMES STRAHAN,. 


PATROBAS (Ilazpéfas, a Greek name, contracted 
from Patrobius).—Patrobas is the fourth of a group 
of five names (all Greek) of persons ‘and the 
brethren with them’ saluted by St. Paul in Ro 
16%, Nothing is known of any member of this 
group. It is suggested that together they formed 
an éxkAyola or household church, the locality of 
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which we shall suppose to have been Rom¢ or 
Ephesus, according to our view of the destination 
of these salutations. This is more probable than 
that they were slaves belonging to some great 
establishment, or members of a civic gild. Cf. the 
salutation to another group of five persons ‘and 
all the saints that are with them’ in the verse 
following. In each case the names mentioned 
probably represent ‘the first nucleus, the leading 
individuals,’ of the congregation (see C. von 
Weizsiicker, Apostolic Age, Eng. tr., i. [1894] 
398f.), and perhaps the first mentioned (Asynci itus, 
v.44, Philologus, v.!°) was the recognized leader. 
All, however, may have heen heads of separate 
Christian households. For the occurrence of the 
name Patrobas on inscriptions of the Imperial 
household see J. B. Lightfoot, Philippians’, 1878, 
p. 176. T, B. ALLWORTHY. 


PATTERN.—In the EV of the NT ‘pattern’ 
occurs seven times, representing four different 
words in the original—rimos, bror’mwots, brdderypya, 
and davrirvrov. 

4. réros (from rirrev, ‘to strike’) denotes prim- 
arily a mark or impression left by a blow (cf. Jn 
20 ‘the print [7vov] of the nails’). In classical 
Greek it is used of the impress of a seal or the 
stamp struck by a die, and so comes to mean the 
figure or copy of something else. But as the im- 
pression on the wax reproduces the engraving on 
the seal, and the coin or medal the device on the 
die, the word comes to be transferred, by a familiar 
process in the history of language, from the effect 
to the cause, and so is used not only of the copy 
but of the example or pattern from which the copy 
ismade. In Ro 6” the RVm offers ‘pattern’ as 
an alternative for ‘form’ of doctrine or teaching. 
In Tit 27 the AV has ‘pattern (RV ‘ensample’) 
of good works.’ In He 8° the AV and the RV 
both employ ‘ pattern’ to render the rvros shown 
to Moses in the Mount. 

2. brorvmwors (from troruroby, ‘to sketch out,’ Lat. 
adumbrare) is strictly a ‘sketch’ or ‘outline’ (ai 
“Yrorurdces is the name given by Sextus Empiricus 
to his outlines of the Pyrrhonic philosophy). In 
1 Ti 1'°(‘ a pattern [RV ‘ ensample’] to them which 
should hereafter believe’) St. Paul may have used 
the word in its original meaning to suggest that 
his experiences as a saved sinner were an ‘adumbra- 
tion’ of those of subsequent believers. But the 
secondary meaning ‘pattern’ is more probable, 
in view of the fact that the word is evidently used 
in this sense in 2 Ti 18, ‘hold fast the form (RV 
‘pattern ’) of sound words.’ 

3. brddevyua (from trodeckvivac, ‘to show,’ with the 
suggestion of placing what is shown under the very 
eyes) is properly a thing exhibited as an example 
or pattern. In this sense the word is used several 
times in the NT (e.g. Jn 13%, ‘I have given you 
an example’ ; Ja 5”, ‘an example of suffering 
affliction’), The AV takes it in this sense in 
He 9% and renders ‘ patterns.’ But irdderyua, like 
Tumos, may denote a copy as well asa pattern ; and 
in rendering ‘ copies’ here the RV clearly conveys 
the correct idea, since the things referred to are 
‘the tabernacle and all the vessels of the ministry’ 
(v.24), which were only copies of ‘the heavenly 
things themselves.’ Cf. 8°, where the RV rightly 
changes ‘the example (iodelyuart) and shadow of 
heavenly things’ into ‘a copy and shadow of the 
heavenly things.’ 

4, dvrirvra (He 94) is probably to be taken as an 
adjective rather than a substantive (dyrirvros= 
‘answering to the type,’ ‘corresponding to the 
pattern,’ no doubt with reference to the rvros of 
8°; see above). The RV, ‘like in pattern to the 
true,’ is therefore to be preferred to the AV, ‘the 
figures of the true.’ J. C. LAMBERT. 
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PAUL.—1. Sources.—The documents of the life 
of St. Paul are the Book of Acts, of which his 
biography occupies nearly two-thirds, and his own 
Epistles. To these, however, the student has to 
add all he can of the history of the Jews and their 
sacred books, as well as of the state of the world 
in the time of St. Paul. New sources of informa- 
tion are constantly being opened up, as, ¢.9., by 
travel and exploration in the countries and cities 
in which St. Paul laboured, or by fresh knowledge 
of Roman law, either in general or in special 
application to the Jews. ’ 

i. THE Boox or Acts.—A first glance into the 
Book of Acts reveals that it is a continuation of a 
previous treatise, which is without difficulty identi- 
fied as the Gospel according to St. Luke. From 
several passages in the book where the author 
writes in the first person plural (16°17 20°) 21178 
371-988 — frequently referred to as the ‘we’ 
passages), it is manifest that he must, at certain 
stages, have been a companion of St. Paul on his 
missionary journeys; and a comparison of these 
with the references to St. Luke as a companion 
in the Epistles points to the conclusion that he 
was the man. This is also the testimony of tradi- 
tion, and it is generally, though not universally, 
accepted. ; 

(a) Purpose.—The Tiibingen School conceived 
Acts to be a work written for a purpose—that 
of reconciling the rivalry between the Petrine and 
the Pauline elements in the primitive Church, and 
criticism has discovered in it, as.in nearly every 
other biblical book, various separable documents, 
which were reduced by various editors and revisers 
to the form we now possess. But of late the 
current has been flowing strongly in an opposite 
direction. W. M. Ramsay, who began himself 
with the Tiibingen views, found that the book 
answered better to the realities he was bringing to 
light with the spade in Asia Minor when it was 
assumed to be the work of one author, who was 
doing his best to tell the truth; and he has vindi- 
cated the claim of St. Luke to be one cf the great 
historians of the world, possessed of the true 
historical insight, grasp, and accuracy ; and Har- 
nack, starting from prejudices equally pronounced, 
has arrived at practically the same conclusions 
The latter, indeed, in summing up his investige.- 
tiohs into the writings of St. Luke (Die Aposte?- 
geschichte [=Beitraége zur Einleitung in das NT, 
ili.], 1908, p. 224f.), charges conservative scholars, 
who have reached the same conclusions before 
him, with causing the truth to be suspected 
through their prejudices; and there is no doubt 
that interest attaches to the fact that he has 
reached the goal from so distant a starting-point. 
There are not wanting, indeed, scholars -to support 
less conservative opinions. Even English-writing 
ones are found in J. Moffatt (Z.NT, 1911) and B. 
W. Bacon (The Story of St. Paul, 1905), though 
the former at least has humour enough to laugh 
at certain critical views not very unlike his own. 
C. Clemen, the author of the latest important 
German book on the subject (Paulus. Sein Leben 
und Wirken, 1904), has no humour at all, but 
ploughs his way stolidly through the Book of Acts, 
accepting as fact whatever is natural and rejecting 
whatever is supernatural. Anyone may realize 
for himself what such a procedure will make of 
the book by reading on this principle the account 
of what happened on St. Paul’s first visit to 
Philippi, though, one would suppose, St. Luke 
must have had his eyes and ears specially on the 
alert there, as it was the first time he had seen 
his new master at work. 

It is not so much a religious or a theological as 
a literary instinct that makes the present writer 
distrust the critical method of handling this book. 
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He does not believe that books worth preserving 
were ever made in this way. Nor does he believe 
that they were so easily altered. There is a rever- 
ence which a completed book inspires; and the 
idea that there was no conscience about this in 
ancient times or in the land of Judea is one with 
nothing to justify it; on the contrary, as regards 
the Jews, cf. Josephus, c. Apion. i. 8. Besides, the 
Acts must very soon have begun to be read in the 
assemblies of the Christians, and this would be a 
protection. It may, indeed, be said that this book 
is an unfortunate one about which to make such a 
stand, seeing that it has undoubtedly experienced 
considerable alteration in the Bezan text. But 
the explanation of this phenomenon may be the 
simple one that the author had made two copies of 
his own book, and permitted himself a natural 
liberty in writing the second of them. 

(6) Plan.—The plan of Acts is indicated in 18: 
‘But ye shall receive power, when the Holy Ghost 
is come upon you: and ye shall be my witnesses 
both in Jerusalem, and in all Judea and Samaria, 
and unto the uttermost part of the earth’; and 
the book divides itself as follows :—1)-68, in Jeru- 
salem ; 68-9”, in Palestine (including Samaria) ; 93°- 
123, from Judea to Antioch; 12-164, in Asia 
Minor; 16°-19!9, in Europe ; 197-28", from Achaia 
to Rome. The author is fond of summarizing a 
period, before setting out on anew stage, and such 
resting-places will be found at the end of the above 
divisions, viz. in 67 9°! 1274 16> 197° 2831. St. Paul 
first makes his appearance in 7°, but it is not till 
13! that he becomes the hero of the book, the 
story thenceforward being merely an account of 
his missionary travels and other fortunes. The 
author narrates with extraordinary conciseness, a 
striking instance being where the name ‘Saul’ is 
exchanged for ‘Paul’ without a word of explana- 
tion (13%) ; and, when the traveller duplicates a 
journey, the second notice is of the briefest possible 
description. Yet the style is marked by ease and 
freedom, scene following scene with the variety and 
lifelikeness of painting. Indeed, there is a tradi- 
tion that the author was a painter as well as a 
physician, this being at least a tribute to the 
picturesqueness of his narrative. The speeches 
attributed to St. Paul are often said to be free coin- 
positions of St. Luke; because ancient historians, 
especially Thucydides, took this liberty. But 
why should St. Luke have done so, when he had 
the speaker himself to consult, not to mention his 
own recollection or the conversations of those 
about St. Paul, which must often have turned on the 
great sermons of their hero? Ramsay is of opinion 
that the first verse of the book implies that the 
writer intended to pen a third volume, similar in 
bulk to the Gospel and the Acts; and this would 
account for the narrative breaking off where it 
does, with a brief notice of the two years of 
imprisonment which followed the arrival at Rome. 
This would, however, be still more naturally ac- 
counted for if the book was written about the date 
to which it brings the history down; and the 
present writer knows nothing which renders this 
impossible. The chief objection to this early date 
for Acts is that it.must have been written before 
the Gospel of St. Luke, which, it is assumed, was 
not written till after the destruction of Jerusalem. 
The reasons, however, for assuming this date for 
the Gospel are less cogent than those for believing 
the Acts to have been penned before the trial at 
Rome ; so that the alternative is between allowing 
a highly argumentative dating of the Gospel to fix 
a late date for the Acts and making a clearly indi- 
cated date of the Acts determine for the Gospel an 
earlier date than it has been usual to assign to it. 
Cf. A. Harnack, The Date of the Acts and of the 
Synoptic Gospels,Eng. tr.,1911, Luke the Physician, 
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ae aie 1911, and The Acts of the Apostles, Eng. 
rs ; 

Moffatt’s explanation of the sudden breaking off 
of the narrative in the Acts is that the purpose of 
the book was to relate the progress of Christianity 
from Jerusalem to Rome ; J. Weiss, in Das Urchris- 
tenthum, 1914, makes the suggestion that Acts 
was written for Roman Christians, who did not 
require to be informed of what had become of the 
hero ; and Clemen actually brings in as an expla- 
nation Horace’s rule, in Ars Poetica, 185f., about 
not slaughtering the characters of a tragedy in the 
sight of the audience, forgetting that, in the be- 
ginning of this book, an immortal scene is con- 
structed out of the martyrdom of St. Stephen. If, 
as many now assume, St. Paul’s trial ended in con- 
demnation and execution, it is easy to understand 
with what effect St. Luke could have used this as 
the winding-up of his story; and it is incredible 
that, knowing so pathetic and significant an event 
to have immediately followed the point to which 
he had brought his narrative down, he could have 
omitted to mention it. (On asupposed dependence 
on Josephus, throwing the composition of Acts 
late, see the remarks of J. Vernon Bartlet in 
Century Bibic, ‘ Acts,’ 1901, pp. 19, 181, 251, 340; 
also R. J. Knowling, EGT, ‘ Acts,’ 1900, p. 30f. 

The narrative, from the point of St. Paul’s arrest 
onwards, abandons its conciseness and gives an 
extraordinary amount of space to the incidents of 
his appearance before different tribunals. Bacon 
notes this in a tone of disapproval ; but he falls too 
easily a victim to the temptation besetting critics 
who ascribe the form of biblical books to more 
or less incompetent editors, of attributing diffi- 
culties to these lay-figures, instead of exerting 
himself to find out the true explanation. 
Ramsay ascribes this amplitude to a deliberate 
ee kept in view all through the book, by whieh 

t. Paul, the representative of Christianity, is 
made to appear a personage of consideration to. 
Roman officials, who are nearly always favourable 
to him, not infrequently defending him not only 
from the violence of the mob but from officials who. 
are not Roman; and from this he infers that the 
book was written at a date when persecution had 
been going on for a considerable time. It would 
be, however, a simpler explanation if the composi- 
tion of the book had had in some way to do with 
St. Paul’s trial; for, in that case, it would have 
been important to dwell on the events since the 
date when he fell into the custody of Roman 
officials ; J. Weiss (op. cié. p. 106 f.) leaves room for 
this possibility, assuming that the principal source 
stopped here, though insisting on later editorial 
operations. 

(c) Chronology.—The He prt is an extremely 
difficult question, because the fixed points that 
seem to be obtained by the sacred history touching 
on profane history (Aretas, 2 Co 11; Herod, Ac 
12-23 ; Claudius, 1127-34 12°5; Felix and Festus, 24°’) 
fail, when closely scrutinized, to remain fixed. 
The nearest to an absolutely certain date seems at 
present to be the consulship of Gallio (Ac 18”), 
which is fixed by an inscription found at Delphi, 
of which A. Deissmann has given a detailed ac- 
count in St. Paul, 1912, Ap. I., p. 244 ff. From 
this it would seem that St. Paul must have been 
at Corinth, during his second missionary journey, 
in A.D. 50; and from this point the chronology 
can be traced both backwards and forwards. St. 
Paul cannot have been born very long after Jesus } 
and it is wonderful to think of any race having the 
fecundity to produce, within a few years or perhaps 
months, three such figures as John the Baptist, 
Jesus, and St. Paul. It is generally supposed 
that Jesus was three-and-thirty years of age at the 
time of His death ; and we cannot be far wrong in 
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thinking of St. Paul as about five-and-thirty at ‘he 
time of his conversion. Few perhaps realize that 
between his conversion and the commencement of 
his missionary journeys there was an interval of 
not less than fourteen or fifteen years. ‘fo the 
three great missionary aaa may be assigned 
some ten years; whence it follows that, whon he 
reached Rome, he must have been about sixty. 
In the last Epistle which proceeded from his pen 
he called himself ‘Paul the aged’; and, although 
this is a phrase elastic enough to have different 
meanings in the mouths of different men, the pi oba- 
bility is that he was not far from the threescore 
years and ten at which the Psalmist placed the 
term of human life. 

The dates of three recent chronologists (Light- 
foot, Ramsay, Harnack, quoted in A. E. Garvie, 
Life and Teaching of Paul, 1910, p. 181) do not vary 
much—for the conversion, 34, 33, 30; for the first 
missionary journey, 48, 47,45; for the second mis- 
sionary journey, 51, 50, 47 ; for the third missionary 
journey, 54, 53, 50; for the arrival at Rome, 61, 
60, 57. 

ii, THE EPISTLES.—Whereas an ordinary letter 
among us begins with a title of courtesy, addressed 
to the receiver, and ends with the signature of the 
writer, preceded by some phrase of courtesy or 
affection, while place and date stand either above 
or beneath the whole, an ancient letter commenced 
with the name of the sender, followed by the name 
of the recipient, together with a word of greeting, 
and it ended with the date and the place of writing. 
St. Paul developed the greeting into an elaborate 
form of his own, in which he described both him- 
self and his correspondents in their relations to 
God and Christ, and wished them, instead of the 
goodwill of an ordinary letter, the primary bless- 
ings of the gospel. Sometimes he went on to ex- 
press his thankfulness to God for their steadfast- 
ness in the faith and their progress in grace, and 
to pray for their further development. In one or 
two cases all this was not completed within fewer 
than a score of verses. If, at the end, he added 
date and place, these have been lost, with the ex- 
ception perhaps of fragments ; and the loss is to us 
a serious one, as it implies much research to fill 
up the blanks, and the results are more or less 
conjectural. As a rule the writer dictated to an 
amanuensis, who might be named in the super- 
scription, as well as other comrades present when 
the Epistle was sent away. In one case (Ro 16”) 
the amanuensis sent a greeting on his own account. 
The greetings at the close form a striking feature 
of the Apostle’s epistolary style, betraying as they 
do the width of his sympathies and the warmth of 
his heart. Sometimes he would take the pen from 
the amanuensis at the close and add a few weighty 
words in autograph, to which, we need not doubt, 
extraordinary interest would be attached by the 
first readers. From the close of Galatians we 
gather that his own penmanship was large and 
sprawling: read, in 6", ‘See with how large 
letters I have written unto you with mine own 
hand.’ 

It is frequently repeated that the Epistles of St. 
Paul were qnet ordinary letters, Deissmann going 
furthest of late in this direction. But this is not 
the case. Ordinary letters are addressed to in- 
dividuals, and much of their charm consists in the 
intimacies which they disclose. But the majority 
of St. Paul’s Epistles were composed for churches. 
Inevitably, therefore, they had edification in view ; 
and some of them are little different from sermons. 
Indeed, some of them obviously reproduce the 
essence of his preaching, while ihe rhythmic and 
periodic flow of the more eloquent passages may be 
ascribed with confidence to the frequent repetitions 
of the wandering evangelist. As at all periods of 


his life their author was not only the propagandist 
of a definite faith but an opponent of contrary 
doctrines, a doctrinal or dogmatic character could 
not help appearing in what he wrote. The one 
bearing most resemblance to an ordinary letter is 
the brief Epistle to Philemon; but Philemon was 
not a very intimate friend, and this letter, though 
confidential, keeps a certain distance, as of one 
addressing a social superior. With Timothy and 
Titus St. Paul was on terms of much closer in- 
timacy; but, in writing to them as youthful 
pastors, he could not help thinking of the churches 
over which they presided, and much of what he 
wrote was obviously intended for the general bene- 
fit. Still it remains true that St. Paul’s Epistles 
are neither sermons nor theological treatises, but 
are written with the freedom and realism of actual 
correspondence. They afford occasion for display- 
ing the height and the variety of their author’s 
personality ; for in them he is always himself— 
affectionate, irascible, passionate, radiant, and op- 
timistic as long as his converts are faithful and 
his churches expanding, but ready to perish with 
vexation and foreboding should they be the reverse. 
His style adapts itself without constraint to the 
mood he is in and the situation to which he is 
addressing himself. It can be abrupt, headlong, 
abounding with interrogations and anacolutha, or 
it can follow closely the windings of an intricate 
argument and break out into a rapture of doxology 
at the close. It is always copious, filling the 
channel from bank to bank, yet only at rare 
intervals strikingly sublime or beautiful. Evi- 
dently the author is not straining after effect or 
aiming at excellency ; yet here and there, through 
the sheer quality of the matter, his speech becomes 
a cascade, hresiang in foam over the rocks, or it 
widens into a lake where plants of every hue dip 
into the water and birds of every note sing among 
the branches. 

Much attention has of late been devoted to the 
language of St. Paul. It had long been known 
that it differed materially from the Gieek of the 
classical age, and that it had been modified largely 
by the ideas of the Hebrew Scriptures and the 
language of the LXX. But through the unearth- 
ing of the remains of the literature and correspond- 
ence of the time, in the rubbish-heaps of ancienc 
cities or in the recesses of Egyptian tombs, it has 
been demonstrated that there prevailed over all 
the Greek-speaking world a development of Greek 
speech, common to all peoples and therefore now 
known as Koine, and that to this the language of 
the NT in general, and of St. Paul in particular, 
is so closely related that a knowledge of the one is 
the key to the other; and St. Paul takes his place 
asamaster of thislanguage. ‘He thinks in Greek, 
and it is the vernacular of a brilliant and well- 
educated man in touch with the Greek culture of 
his time, though remaining thoroughly Jewish in 
his mental fibre’ (A. T. Robertson, A Grammar of 
NT Greek in the Light of Historical Research, 1914, 
p. 2). See, in addition, Weiss, op. cit. ch. 13; also 
T. Nageli, Der Wortschatz des Apostels Paulus, 
1905. 

(a) Galatians.—The Epistle to the Galatians, 
both in subject and treatment, bears so strong a 
resemblance to the Epistle to the Romans that it 
used to be assumed that the composition of both 
must be assigned to about the same time; and, as 
the latter indubitably belongs to the residence in 
Corinth at the close of the third missionary journey, 
it was taken for granted that Galatians must be 
placed there too. But, if its recipients were the 
churches of Antioch-in-Pisidia, Iconium, Lystra, 
and Derbe, evangelized during the first missionary 
journey, and if the visit to Jerusalem mentioned 
in Gal 2 be identified with a visit to Jerusalem 
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preceding the Council held there—these two being 
the conclusions of what is called the South Galatian 
theory (see below)—it seems a natural inference 
that the Epistle was written before the commence- 
ment of the second missionary journey and before 
the Council of Jerusalem. This inference was not, 
indeed, drawn by Ramsay himself, when he was 
developing the South Galatian theory; he still 
held to the old view that Galatians must be placed 
side by side with Romans. But it was perceived 
to be inevitable by others who had accepted the 
South Galatian theory (J. V. Bartlet, The Apos- 
tolic Age, 1900, p. 84f., and Garvie, Studies of Paul 
and has Gospel, p. 23); and Ramsay, in his latest 
publications, has come round to it (e.g. The Teach- 
ing of Paul, 1913, p. 372 ff.), holding Galatians to 
be the earliest of all the Epistles. ‘The brevity of 
the introduction and the absence therein of the 
courtesies which abound in the later Epistles used 
to be attributed to the excitement in which the 
Epistle was written; but, if this was the earliest 
of the Epistles, it may be that the complimentary 
style of address had not yet been developed. 
Certainly the author was writing in haste and in 
indignation ; and there is more of what may be 
called the natural man, as well as of the Rabbi, in 
this than in any other of his writings. This was 
the commencement of the most heated and painful 
of all his controversies, and he enters the fray 
without the gloves. The Judaists had captured 
his churches, denied his apostolic authority, and 
overturned his gospel; and it is with the passion 
of a mother bereaved of her young that he throws 
himself at the feet of his converts, entreating them 
not to render his labour vain or allow themselves 
to be robbed of salvation; while he turns on the 
enemy to defy and to blast. The theme is the 
contrast between law and gospel. In the strongest 
language he can find, he repeats, in every variety 
of expression, that the former is abortive and 
abolished, but that the latter is the glorious re- 
velation which is the end of all the ways of God 
with men. It is not difficult ‘to find in 1%-271 
31-411 412-610 three successive arguments upon (a) 
the divine origin of Paul’s gospel, (0) the com- 
plete right of Gentile Christians to the messianic 
inheritance, and (c) the vital connection between 
the Christian Spirit and the moral life’ (Moffatt, 
LNT, p. 88, quoting Holsten, etc.). 

(6) 1 and 2 Thessalonians.—At the time when 
Galatians was, on account of similarity in temper 
and ideas, kept beside Romans, 1 and 2 Thess. used 
to be treated as the first-fruits of the Apostle’s 
epistolary activity ; and these two Epistles seemed 
to fit this position very well, being marked by extra- 
ordinary freshness and simplicity. They were 
written soon after the missionary left Thessa- 
lonica after his first visit. Their style is more 
like that of a lover to the object of his affection, 
from whom he has been unavoidably separated 
but to whom he longs to return. Indeed, he com- 
pares his own affection for his converts to that of 
a mother for her children; he declares that the 
newly made Christians are his glory and joy; and 
he tells them that he lives if they stand fast in the 
faith. He recalls his first meeting with them and 
their subsequent intercourse together ; again and 
again has he tried to return to see them, and he 
still cherishes the same ardent desire. There are 
not a few indications of the amplitude of the gospel 
preached by him amongst them—as, for instance, 
in the very first lines of the Epistle, a reference 
to the trinity of Christian graces, faith, love, and 
hope. But he does not enlarge on doctrinal 
matters. Taking it for granted that the substance 
of his recent preaching amongst them must still be 
well remembered, he contents himself with the 
plainest exhortations to a life in harmony with the 
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gospel of Christ—as, for instance, to abstain from 
the peculiarly pagan sin of fornication and to love 
one another. Special stress is laid-on the duty of 
those who called themselves by the name of Christ 
to perform their ordinary daily work in such a way 
as to commend the gospel to those that are with- 
out ; and this duty was not to be set aside by the 
fact that the time was short, and that Christ would 
soon return to judgment. He drew a vivid picture 
of the Second Advent, as he conceived it ; but this 
appears to have acted on the minds of his corre- 
spondents in a way different from his intention. 
And this became the occasion for the Second Epistle, 
which succeeded the First after a brief interval and 
is occupied with the same themes, except that it 
gives a forecast of the history of the world, in- 
tended to calm the minds of those who had allowed 
themselves to become so excited about the Lord’s 
coming that they were neglecting their business 
and bringing scandal thereby on the new religion. 
This passage is among the most difficult in the 
whole compass of St. Paul’s writings, and has 
tested the competency of exegetes; but the drift 
of it is plain: the return of the Lord was not to 
take pike as soon as had been expected; and, 
therefore, Christians, while always ready to meet 
Him, whensoever He might appear, must be pre- 
pared also for the other alternative—to perform 
the duties of their earthly callings with fidelity, 
if the coming was postponed. The Christians at 
Thessalonica were exposed to severe persecution, 
and the accounts in the Acts of St. Paul’s own 
experience in that city and at Bercea make it easy 
to surmise from what quarter thiscame. Not only, 
therefore, does their spiritual father make use of 
ae consideration fitted to comfort them, but he 
breaks out against the race to which he himself 
belonged in a style which reminds us of the manner 
in which even the loving St. John in his Gospel 
speaks of ‘the Jews.’ 

(c) Land 2 Corinthians.—1 Cor. was written from 
Ephesus during the author’s prolonged sojourn in 
that city in the third missionary journey. It 
would, however, appear that it was not the first 
letter sent by the Apostle to the same church. 
He had sent one which has not come down to us 
(see 1 Co 5°); and this raises the question whether 
he may not have written other Epistles which have 
shared the same fate. The sacredness now attach- 
ing to his writings might a priori be thought to. 
render it impossible that anything as precious as a 
letter written by him to a church should perish ; 
but it may be no more astonishing that writings 
of his should have been lost than that words of 
Jesus should have been carried irrecoverably down 
the wind. After receiving the Epistle now lost, 
the Corinthians had written to the founder of their 
church, describing their own condition and asking 
his opinion and advice about a number of problems 
and difficulties that had arisen among them. And 
this was not the only case in which a Pauline 
Epistle was evoked by a communication from those- 
to whom it was addressed. Besides, St. Paul had 
heard of the condition of the Corinthians from 
‘them of the household of Chloe’ (1 Co 1), and he 
was far from being satisfied that all was well with 
his spiritual children. There is a tone of strain 
and anxiety in the Epistle from first to last; at 
the same time, the impression is conveyed that the: 
author feels himself to be dealing with a church 
holding a great place in the world and destined 
for a great future. The intimate nature of the 
questions propounded in the letter received from 
the Corinthians leads him to enter into minute 
details ; accordingly, this Epistle exhibits by far 
the fullest picture in existence of the interior of an 
apostolic church. We learn the different ranks 
and conditions of which the membership is com-- 
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posed ; we see the gifts of the Spirit in full opera- 
tion ; we are made aware of the flaws and incon- 
sistencies which, had we not been informed on such 
good authority, could hardly be believed to have 
isfigured the period of the Church’s first love; the 
rival parties and their wrangles, the backsliders 
and the sowers of tares among the wheat, all pass 
before our eyes. Yet it is this church and its 
affairs that draw forth from the Apostle the pane- 
gyric on love in ch. 13, the praise of unity in ch. 14, 
and the demonstration of the resurrection of the 
body in ch. 15. Such was the letter-writer’s power 
of illustrating great principles in small duties. 
Several passages (e.g. 6! 18 81-4 10° 151: 8) become 
more intelligible if it be assumed that St. Paul is 
quoting the sentiments of the Corinthians, before 
replying to their queries. 
etween 1 and 2 Cor., it is thought by some 
scholars, St. Paul paid a visit to Corinth not men- 
tioned in Acts, and, returning to Ephesus after a 
stormy interview, wrote a tempestuous letter, part 
of which is preserved in 2 Co 10!-13. The bearer 
of this missive was Titus, who, on his way back to 
Ephesus, was met by St. Paul in Macedonia, and 
was able to give so cheering an account of the 
effect produced at Corinth that at once he was sent 
back with another letter, conceived in a totally 
different tone, which has come down to us under 
the title of 2 Corinthians. This new Epistle has 
all the appearance of having been written in a 
recoil from painful excitement and in the exulta- 
tion caused by the receipt of good news. In it the 
author lays bare his innermost feelings more fully 
than in any other production of his pen. If anyone 
wishes to know the real St. Paul, this is the oppor- 
tunity. It has been called the Ich-epistel, also 
St. Paul’s Apologia pro Vita Sua. A portion of it 
(2-6) has been taken by A. T. Robertson as a 
text for a treatise entitled The Glory of the 
Ministry: Paul’s Exultation in Preaching, n.d. ; 
and certainly it can hardly be fully understood 
except by those who have devoted their life to the 
salvation of others, and have felt what St. Paul 
calls the pangs of labour in bringing souls to the 
birth through the gospel. The mood throughout 
is one of triumph, but at the beginning of ch. 10 
there is a sudden change to a tone of intense sharp- 
ness and even bitterness. By some this is accounted 
for by the supposition mentioned above ; but others 
are satisfied with supposing an alteration in the 
mood of the writer, accompanied perhaps by some 
delay between the composition of the earlier and 
the latter halves of the Epistle. Happily, though 
the tone is changed, the autobiographical revela- 
tions still continue, and St. Paul completes the 
portrait of himself. 

(d) Komans.—The Epistle to the Romans is, in 
not a few respects, the greatest of all the produc- 
tions of St. Paul’s pen. It lacks, indeed, the 
personal and affectionate note so characteristic of 
his writings ; for it is the only Epistle of his sent 
toa church not founded or as yet visited by him- 
self. To this fact, however, is due in some degree 
its greatness; because, while in writing to churches 
already visited he could take it for granted that 
his correspondents knew his gospel so well that he 
did not require to repeat it, he was compelled, when 
writing to those who had never seen his face in the 
flesh, to state his gospel at full length. Of this 
opportunity advantage is taken to the full in the 
present case; and there is no question that in 
Rom. we have the essence of what he preached in 
every city which he evangelized. As at Miletus 
he declared to the elders from Ephesus that for 
three years he had preached in the capital of Asia 
‘repentance toward God and faith toward our Lord 
Jesus Christ’ (Ac 207), so in Romans the need 
which all men, whether Gentiles or Jews, have of 


repentance is first fully unfolded, and this is fol- 
lowed by an equally ample and convincing ex- 
hibition of the happy effects due to faith in the 
Saviour. Here we have illustrations from Hebrew 
history, and especially from the Father of the 
Faithful, such as would be welcome in every syna- 
gogue, as well as a philosophy of the history of 
mankind such as would be more likely to captivate 
Gentile hearers. Although, as has been mentioned, 
the personal note is absent, yet, after his demon- 
stration is complete, at the close of ch. 8, he turns 
to discuss the tragic fact that the Jewish race had 
missed its destiny and allowed the gospel intended 
for them to pass over to the Gentiles. How was 
this to be reconciled with the election of God, in 
which St. Paul was a firm believer? The answer 
occupies no less than three chapters, and it permits 
us to see into the very heart of the writer, who, 
though with the indignation of a Christian he 
could speak as he had done in Thess. of the chosen 
people, yet was a Jew to the marrow of his bones, 
and was ready, he declares, to be himself ‘ accursed 
from Christ,’ if by so being he could save his 
brethren according to the flesh. The same noble 
unselfishness pervades the discussion of ‘ meats’ in 
the chapters that follow, though his ethical genius 
would be considered by many to rise to its cul- 
minating point in ch. 12. In the book as it now 
stands there is, at the close, an unusually long list 
of greetings to friends; and the question arises 
how he could have known so many in a city which 
he had never visited. It may be replied that Rome 
was, in that age, such a centre that visitors might 
be present in it from many of the cities and towns 
visited by him in other lands. But this will hardly 
suffice, and a different explanation seems to be at 
least possible. An Epistle like this, so impersonal 
and didactic, was well fitted to be sent to various 
churches, and several copies might be executed 
and dispatched to different communities. The 
greetings, then, which now stand in Rom. may 
have been intended for one of these. It may have 
been Ephesus, and a close scrutiny of the names is 
said to point to Ephesus rather than to Rome. 

(e) Epistles of the Imprisonment.—The Epistles 
written up to this point belong to the years during 
which the Apostle was engaged in his missionary 
travels. There follow four to which has been given 
the common title of the Epistles of the Imprison- 
ment, because they were written during the years, 
subsequent to his arrest at Jerusalem, when he was 
in the custody of the Roman authorities. In those 
years he was moved from prison to prison, but at 
two places—Czsarea and Rome—he experienced 
periods of imprisonment, lasting in each case about 
two years. Some of these letters may have been 
composed at the one place, some at the other; but 
the usual opinion has been that they were all 
written at Rome. 

In one of his prisons St. Paul was visited by 
Epaphras, a minister from Colosse, a town in the 
Lycus Valley not far from Ephesus, who had come 
to consult him about the condition of the church 
over which he presided and to solicit from him a 
Jetter to the members, in order that these might 
be persuaded by the authority of an apostle to 
abandon errors into which they were falling and 
return to the simplicity of the truth as it is in 
Jesus. The new heresy was not that already so 
thoroughly confuted by St. Paul in Gal. and Rom., 
but a kind of speculation such as he had already 
encountered in some degree among the Corinthians, 
and which was destined to spread through the 
churches till it came to be known in history, after 
the Apostolic Age, under the sinister name of 
Gnosticism. It had its principal hold in the 
Gentile, as the earlier heresy had had in the 
Jewish, section of the Church. As yet, indeed, it 
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was only incipient ; but Epaphras was afraid of it, 
and he had little difficulty in communicating his 
fears to the Apostle; so that he secured and 
carried back to his flock what is now known as 
the Epistle to the Colossians. 

The anxieties awakened in the mind of the 
prisoner by what he had heard from Colossee may 
easily have extended to other churches in the 
same quarter, and impelled him to write in the 
same strain to them also. Indeed, in the Epistle 
to the Colossians itself reference is made (4°) to 
a letter he had written to the Laodiceans, the 
significant request being added that the Colossian 
Epistle be read also at Laodicea, and the Lao- 
dicean one at Colosse. This may have suggested 
the idea of a circular letter to all the churches in 
that portion of Asia Minor; and the opinion has 
been held by not a few that what is now known as 
the Epistle to the Ephesians was originally a docu- 
ment of this description. This would account for 
the absence from it of the usual greetings at the 
end, which might have been expected to be more 
than usually profuse when he was writing to a 
church in the founding of which he had spent 
three years of his life. It might account also for 
an abstract and impersonal tone which undoubtedly 
clings to this Epistle. It is written at a great 
height above the common earth, and it may easily 
embody the ruminations of one who had long been 
in the solitude of a prison. It comes down, indeed, 
before it ends, to practical things, giving a more 
complete sketch of what may be called the ethics 
of Christianity than any other of the Epistles; 
but even in this portion of it there is something of 
the same abstract and distant tone, the author 
being less concerned with the duties themselves 
than with the motives out of which the discharge 
of these is to spring. To him the whole cosmical 
history of Christ is a source of motives, which he 
is constantly seeking to evoke in those whose 
spiritual welfare is his care. There is not much to 
commend the procedure of Moffatt (LNT, p. 375) 
when he accepts Colossians as from St. Paul but 
rejects Ephesians; Bacon, though also prone to 
negative criticism, is here led by a truer instinct, 
feeling the spiritual power of the text with which 
he is dealing (op. cit. p. 298 ff.). It is obvious that 
both the thought and the phraseology of Colossians 
and Ephesians are largely alike; but every writer 
of letters is aware that he sometimes puts the 
same facts, thoughts, and even words into letters 
written about the same time; and this was speci- 
ally liable to happen when one of the letters had 
the general character belonging to Ephesians. 
The estimate of this Epistle by S. T. Coleridge as 
‘one of the divinest compositions of man’ (Table 
Talk, 25th May 1830) has commended itself to 
multitudes not unworthy to hold an opinion on 
such matters; and this raises the question, by 
whom the Epistle could have been written, if it be 
not to St. Paul we owe it. Coleridge considered 
the Epistle to the Colossians to be the overflowing 
of St. Paul’s mind upon the subjects already 
treated in Ephesians ; tut the present writer in- 
clines to conceive the relation between them as 
the reverse. It is impossible, however,’ to do more 
than guess. 

In Colossians there is a reference to one 
Onesimus (4°), who is described as a faithful and 
beloved brother and a member of the Colossian 
Church ; and the same is the name of an escaped 
slave who is the subject of the Epistle to Philemon. 
It would appear that he had defrauded his master 
and run away to the capital of the world, where, 
through some providence to us unknown, he was 
thrown into the company of St. Paul, through 
whom he was converted. St. Paul would willingly 
have retained him, since he appeared to be a 


handy man such as the prisoner was at the time in 
need of ; but he considered it his duty to send him 
back to his owner; and the Epistle to Philemon is 
the letter of introduction and excuse sent with 
him. In spite of its brevity, it is a perfect gem 
of tact and courtesy; and it is fitted to awaken 
many reflexions on the relations of employers and 
employed, 

The last Epistle of this group is that to the 
Philippians ; and, if in Colossians and Ephesians 
there be a lack of the personal element, this is 
amply made up for in this new Epistle, which 
assures us that imprisonment had in no way soured 
or damped the spirit of the writer, who was still 
as emotional and as optimistic as he had always 
been. In tone it bears a close resemblance to 
1 Thess., and it is worthy of note that it was 
directed to the same quarter of the world, Philippi 
and Thessalonica being neighbouring cities. 
Though penned in a prison, it has joy for its key- 
note; and, though addressed to a persecuted church, 
it expects its recipients to be glorying in the Cross. 
It is of special value as a document of St. Paul’s 

rison-life. We can see with the mind’s eye the 

oman soldier to whom he is chained, with: the 
various articles of the panoply mentioned in the 
last chapter of Ephesians. ne his guard would 
be changed every few hours, numbers of soldiers 
would be brought in contact with him ; and among 
these there had broken out a work of grace, which 
had become a theme amongst the prietorian guards 
and had spread from them to the household of the 
Emperor, from the members of which the author 
is able to send greetings to his correspondents. 
(Cf. separate notes on ‘ pratorium’ and ‘ Cesar’s 
household’ in Lightfoot, Philippians’, 1878, pp. 
99 ff., 171 ff.) Besides, his trial, certain stages of 
which were already past, was turning out favour- 
ably, and he was able to believe that he would 
soon be at large again, when he would use his 
freedom to revisit his beloved Macedonians. Be- 
cause the Epistle seems about to end at the close 
of ch. 2, Bacon fancies there may be two letters 
united into one (op. cit. p. 368). 

(f) Pastoral Hoistles oT het remains another 
group, known by the name of the Pastoral Epistles 
and consisting of 1 and 2 Timothy and Titus. They 
owe this title to the fact that they are addressed 
to youthful pastors by the aged pastor St. Paul, 
who, out of his own rich and prolonged experience, 
instructs them how it is necessary to comport 
themselves in the house of God. From their 
internal structure and contents it can be easily 
seen that all the members of this group are of one 
piece and originated at the same time; but it is so 
difficult to find a place for them in the portion of 
St. Paul’s life covered by Acts that they have been 
assigned to a portion of it subsequent to this, when, 
it is supposed, being released from prison, he 
resumed Ris apostolic wanderings, till he was re- 
arrested. In 2 Tim. he is seen in prison at Rome, 
not, as when he wrote Philippians, expecting 
release, but looking forward to immediate martyr- 
dom. But in1 Tim. and Tit. he is at large and in 
motion, having, when he wrote the one, just left 
Timothy in Ephesus, and, when he wrote the other, 
left Titus in Crete, an island which he visited on 
his way to Rome but could not have evangelized 
whilst he was a prisoner. About no other portion 
of St. Paul’s writings, however, has there been so 
much doubt as to whether he was really the author. 
In certain quarters it is at present taken for 
granted that these Epistles did not come from his 
pen. Thus, the latest book published in Germany 
on the subject (H. H. Mayer, Ueber die Pastoral- 
briefe, 1913) assumes this without discussion. But 
on such a subject votes require to be weighed as 
well as counted; and the completest and ablest 
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discussion, by Zahn, the Nestor of NT criticism, 
takes the opposite view (Introduction to the NT, 
3 vols., 1909, ii. 1-133), which is the prevalent one 
in England and America, though some recent 
scholars, like Moffatt (LNT, p. 395 ff.), Bacon (Pp. 
cit., p. 375), and Garvie (Studies of Paul and his 
Gospel, p. 30 n.), have gone over to the other side, 
It cannot be denied that anyone passing from Col. 
and Eph. into these Epistles would feel himself 
in a different intellectual atmosphere, though he 
would feel this much less if he made the transition 
from 1 and 2 Cor., the subjects handled in which 
are more akin to those taken up here. The 
question is, whether the change can be sufficiently 
accounted for by the fact that the author is writ- 
ing to individuals instead of churches, his corre- 
spondents being disciples intimately acquainted 
with his doctrine, so that he does not require to 
repeat what they already know. Much is made by 
crn of the Pauline authorship of the number 
of words in these Epistles used by St. Paul only 
once, the number of these being stated by Moffatt 
at 180. This sounds fatal; but on reflexion the 
discerning reader will perceive that such a figure 
has no value unless we know what is the writer’s 
habit in this respect. Whatever may be the 
reason for it, St. Paul employs more of these drat 
Aeydueva, as they are called, the longer he writes, 
the proportion to the chapter being, roughly speak- 
ing, 5 in Thess., 7 in Rom., 8 in Eph. and Col., 
10 in Phil., and 13 in the Pastoral Epistles; so 
that actually a convincing argument against the 
Pauline authorship could have been fashioned out 
of the number had it been small. There are frequent 
coincidences of thought such as would not easily 
have occurred to an imitator ; note, e.g., the lists 
of sins in 1 Ti 1* and 2 Ti 3}, and cf. Ro 1%, 1 Co 
6° 1°, Gal 51% 2°; and there are passages which may 
be said to contain the very essence of Paulinism, 
suchas 1 Ti 24°) 2 Ti 19-0) Tit 24 3*7" | Acainst 
the Pauline authorship it is contended that ecclesi- 
astical development is more advanced than in the 
Epistles which are certainly St. Paul’s. But, with 
the exception of what is said about female officials 
—and what is said about them is the reverse of 
distinct—the office-bearers are the same as are 
found in Acts and Phil., and it is highly significant 
of an early date that not the slightest hint is 
given of any distinction between bishops and 
elders, Tit 157 clearly proving these to be identical ; 
whereas in the Ignatian Epistles, at no great dis- 
tance in time, the distinction has become very 
marked, if indeed the passages are genuine, as 
they are held to be by both Lightfoot (The Apos- 
tolic Fathers, pt. ii., ‘Ignatius,’ i.2[1889]) and Zahn 
(Ignatius von Antiochien, 1873). The principal con- 
sideration is, however, the moral one. Let any- 
one read the references to St. Paul himself in these 
Epistles (1 Ti 12-20 97 314.15 9 "Tj 13-18 99. 10 310. 11 
4621, Tit 1*6 3115), and say whether anyone but 
St. Paul could have written these words without 
knowing himself to be guilty of misrepresentation 
and falsehood. It is obvious that the author is a 
good man, and that he writes for a holy purpose. 
Could such a person be guilty of such deceit? It 
is said that the ideas of literary property which 
we now recognize did not then prevail. But what 
proof of this is there? The nearest approach that 
Moffatt can think of to this pseudonymous author- 
ship is the composition of the romance entitled 
Paul and Thecla; but the author of that foolish 
and lying production was deposed for his pains. 
Gnostics, it is true, composed abundance of pseud- 
onymous literature, and weak adherents of ortho- 
doxy sometimes imitated them ; but in the Pastoral 
Epistles we have to do with a personage and an 
enterprise of a totally different character. As 
tamsay has remarked, there are not a few traits 


of St. Paul’s genius which we should miss were it 
not for these unique writings. ‘ 

The Epistle to the Hebrews has sometimes been 
attributed to St. Paul. But there is no superscrip- 
tion making this claim, and the language and 
ideas are so different from St. Paul’s that scholar- 
ship has long since, with practical unanimity, 
decided against the Pauline authorship. 

2. Life.—(a) Early influences.—St. Paul was a 
Jew ; he was born at Tarsus, in Cilicia; and he 
inherited the Roman citizenship. In these three 
clauses is indicated his connexion with the three 
great influences of the ancient world—the religion 
of Palestine, the language and culture of Greece, 
and the government of Rome. 

In his case the first of these was the oldest and 
the deepest influence. We hear little or nothing 
of his parents; a sister’s son intervened at one 
point with good effect in his earthly fortunes ; but 
all the indications suggest that he was reared in a 
religious home. He speaks of himself as ‘ circum- 
cised the eighth day, of the stock of Israel, of 
the tribe of Benjamin, a Hebrew of Hebrews; as 
touching the law, a Pharisee’ (Ph 3°); and these 
terms betoken an intensely Jewish atmosphere. 
Still, he was born not in the land of the Jews, but 
in the territory of the heathen. Cilicia was not 
very far from "Patectind ; but any heathen country 
was ‘far off? in a sense other than local. This 
distance St. Paul was sure to feel; yet he could 
boast of his birthplace as being ‘no mean city’ 
(Ac 21%), It was beautifully situated at the 
foot of the Cilician hills and at the mouth of the 
Catarrhactes ; it was a place of cosmopolitan trade ; 
and it was a university city—the very place in 
which the man should be born whose destiny it 
was to be to break down ‘the middle wall of par- 
tition’ (Eph 2") and become the Apostle of the 
Gentiles. A freer air blew round his head from 
the first than if he had been born at Jerusalem. 
There were several ways in which the Roman 
citizenship could be acquired, and it is not known 
through which of these it came into St. Paul’s 
family ; but he was ‘freeborn’ (Ac 2275). Even 
to a Jewish boy of sensitive nature this wouid 
impart a certain self-consciousness ; but it was to 
become of enormous consequence in his subsequent 
career, probably even saving his life. 

In youth St. Paul learned the trade of tent- 
making, this being, it would appear, the character- 
istic industry of Cilicia, where a coarse haircloth 
was manufactured on a large scale, to be used for 
tents and other purposes. This circumstance 
might be supposed to indicate that he belonged to 
the lower class of the population. But it is said 
that among the Jews it was the custom at that 
time for even the sons of the wealthy to acquire 
skill in some manual art, as a resource against the 
possible caprices of fortune; and, in the sequel, 
the possession of this handicraft proved of eminent 
service to St. Paul, enabling him to earn his bread 
by the labour of his hands, when it was not ex- 
pedient to accept support from those to whom 
he preached the gospel. Ramsay (St. Paul the 
Traveller and the Roman Citizen, p. 311 ff.) has 
accumulated evidence to prove that St. Paul’s 
relatives were persons of substance and social 
standing, and he considers himself able to show 
that, in later life, he came into possession of an 
inheritance, by which he was enabled to defray 
the heavy expenses of his trials before the Roman 
courts. Evidence more convincing of social stand- 
ing is supplied by the fact that St. Paul was a 
member of the Sanhedrin, if this can be inferred 
with certainty from the statement in Ac 26” that, 
when the followers of Jesus were put to death, he 
gave his ‘vote’ against them. It is frequently 
stated that members of the Sanhedrin had to be 
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married men, and from this the inference has been 
drawn that he was married in youth. If so, his 
wife must have died early, as there is no hint of 
a wife in the records of his life, the fancy that he 
married Lydia and addressed her in the Epistle to 
the Philippians as ‘true yokefellow’ being ridicu- 
lous, though it goes back as far as Eusebius (HE 
ili, 30) and has been revived in recent times by E. 
Renan (Saint Paul, 1869, p. 115). 

So comparatively near to Jerusalem was Tarsus 
that, as a boy, St. Paul may have been taken by 
his parents to one of the annual feasts, as Jesus 
was at the age of twelve; and from the experience 
of the boy from Nazareth we may infer what were 
the feelings of this other Jewish boy at the first 
sight of the Holy City. It cannot have been very 
long afterwards that he was sent thither, to reside 
in the place, learning to be a Rabbi. Along with 
other aspirants to the same office he sat ‘at the 
feet of Daneel: (Ac 228), whose intervention in 
the Book of Acts on the side of clemency and 
common sense is probably intended to be looked 
upon as a characteristic act. But, whatever else 
the disciple may have learned from this master in 
Israel, he did not copy this trait of his character ; 
for the first thing we hear of him after the termina- 
tion of his education is his persecution of the 
Christians. 

There seems little doubt that Jesus and St. Paul 
were treading the soil of Palestine at the same 
time ; and it is an old question whether they ever 
crossed each other’s path. Though Weiss (Paulus 
und Jesus, 1910) and Ramsay (The Teaching of 
Paul, p. 21 ff.) have recently attempted to make it 
probable that they did, there is little to be said for 
this view of the case. It is argued, indeed, that 
on the way to Damascus St. Paul could not have 
recognized Jesus, if he had not been already 
familiar with His atreterts But he did not 
recognize Him by sight: he had to ask, ‘ Who art 
thou, Lord ?,’ and it was only through the hearing 
of the ear that he ascertained who was speaking. 
It is true that, in one place, St. Paul demands, 
‘Have I not seen Jesus our Lord?’ (1 Co 9), but 
the sight referred to was that on the way to 
Damascus. 

(6) Persecution. —The whole situation creates 
the impression that St. Paul’s first collision was 
not with Christ in the flesh, but with Christianity 
in the hands of its first representatives and apostles, 
and it is not difficult to understand the violence 
with which he opposed it. As a man of logic, he 


considered the case against Christianity complete. 
Jesus had died the cursed death of the Cross. This 
the Messiah could not have done. It was the 


destiny of the Messiah to live and to reign. A 
Messiah who dies and is buried must have been a 
pretender; and an exposed pretender is no very 
respectable figure. As a Pharisee and a patriot, 
Saul cherished Messianic hopes; indeed, these 
formed the most sacred part of his religion; but 
they had been turned to shame by One who died 
upon a tree. No doubt it was this resentment at 
the despite done to that which to him was so 
sacred that led to his taking up the réle of grand 
inquisitor ; and he fulfilled in his own person the 
prediction, made by Jesus to His disciples, that a 
day was coming when whosoever killed them would 
think he was doing God service (Jn 16?). His zeal 
was winning for him golden opinions in the minds 
of the authorities of the nation, and he was con- 
fident that it was, at the same time, accumulating 
merit in the hands of the God of Abraham, Isaac, 
and Jacob. : 

It may be presumed that, in the course of the 
persecution, he became well acquainted with the 
state of mind of those whom he was subjecting to 
every kind of examination. Did it ever occur to 
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him to think what would be the result if he ever 
came to have as clear proof as they believed they 
had that He for whose sake they were suffering 
was not dead but alive? St. Stephen was a singu- 
larly clear and forcible reasoner, who went far on 
the very pathway of revolution which St. Paul was 
afterwards to travel himself. Did Saul perceive: 
the cogency of the logic, if it were not for one great 
assumption? But to him this assumption was not 
only an impossibility but a blasphemy ; and so he 
emerges for the first time into history as the keeper 
of the clothes of the men who stoned Stephen. 

(c) Conversion.—For a time, which was not very 
brief, the persecutor raged like a wolf in the fold 
of the followers of the Nazarene; ‘and it was. 
because there were no more victims left, as he 
supposed, in Jerusalem and Judea that he begged 
for instructions from the authorities to go in quest 
of fresh victims as far as Damascus. Of what took 
place on the way thither the author of the Acts 
has given a most graphic account, and, as St. Paul 
turned out subsequently to be one of those religious. 
persons who are not indisposed to narrate their 
most intimate experiences, there are in Acts no 
fewer than three accounts of the conversion, the 


other two being from the mouth of the subject 


himself (91-9 22!-21 961-23), These accounts are not 
painfully alike. On the contrary, they might 
almost be said to be so constructed as to give 
the caviller a chance. Indeed, the event itself is. 
exposed to obvious objections, for the persecutor 
was posting forward in the heat of midday, when 
he ought to have been taking a siesta, and what 
he saw might all have. been the effect on an over- 
strained brain of the unnatural experiences through 
which he had been passing. Full advantage has, 
of course, been taken of these circumstances ; but 
both St. Luke and St. Paul go forward with the 
utmost freedom, and there can be no question 
what they believed the event to be. St. Paul 
classes the vision vouchsafed to himself with the 
appearances of the Risen Saviour to the disciples 
after His resurrection, and those who regard the 
latter experiences as only subjective infer that his 
was only subjectivealso. But it is certain that he 
himself reasoned the opposite way : he believed the 
appearances to the Twelve and to the other dis- 
ciples to be not visionary but actual, and he was 
convinced, at the time and ever afterwards, that 
he had himself seen the living Lord. This was the 
datum on which his entire subsequent life was 
based. 

Accordingly, he appeared immediately after his 
conversion in the synagogue at Damascus, bearing 
the testimony of the Apostolic Church, that Jesus 
is the Messiah (Ac 9”), Happily for us, however, 
he was not content with this simple statement, 
but, under the overpowering impression of what 
had happened to him, went away to Arabia, in 
order to think out all that it implied, and he did 
not consider the theme exhausted till he had 
pondered on it for three years (Gal 12”). Where 
was this retreat? No exact information is supplied, 
but the probability is that he betook himself to 
the scenes of the earlier revelations made to his 
forefathers. As Elijah the prophet, in a period 
of mental crisis, wandered southwards to Mount 
Sinai, feeling it congenial to be where the thunders 
and lightnings had girdled the mountain and, in 
the centre, Moses had stood before the Lord, so 
St. Paul courted the same associations, and, aided 
by the memories of Moses and Elias, attempted to 
understand Him in whom Law and prophecy were 
fulfilled. This incident is passed over in Acts; 
but it is probable that in 9% we are informed how 
his testimony recommenced at Damascus with 
such power that the Jews took counsel to kill him, 
and he had to flee from the city. 
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Naturally, Jerusalem was the place to which he 
now directed his steps. But his long absence, after 
his conversion, had one serious result: it barred 
the way for his cordial reception by the Christians, 
who could not believe that he was really one of 
themselves, but supposed his pretended conversion 
to be a ruse of the persecutor.* Then it was that 
Barnabas showed himself a friend in need, by 
introducing him to the company of the disciples 
and persuading them to accept him as a brother. 
He seemed on the point of linking his forces with 
those of the original witnesses for the resurrection 
of Christ ; but so much opposition did his opening 
testimony arouse among the Jews that he had, for 
safety, to be sent away to his native Tarsus. 

(ad) Evangelistic actwity.—Here, for a long time, 
he was almost entirely lost to sight ; but there can 
be little doubt that, during these years, he evan- 
gelized his native province of Cilicia; and it is an 
interesting question whether the church in this 

rovince founded by him was Jewish or Gentile. 

t has been almost universally taken for granted 

that it was Jewish, even St. Paul not being able to 
anticipate the development of Providence. But 
both he himself and St. Luke render it indubitable 
that he was already acquainted with the purpose 
of God to make him the missionary of the Gentiles ; 
and it is generally recognized that in Arabia he 
had thought out the substance of his subsequent 
teaching. There is one word in the narrative of 
the Acts which seems sufficient to prove that he 
was already, both in theory and in practice, the 
evangelist of Gentiles as well as of Jews: this is 
the mention of Cilicia (1547) among the churches to 
which, after the Council of Jerusalem, the apostles’ 
message was sent, to relieve them from the obliga- 
tion of being circumcised. If this was required in 
Cilicia, and if it gave satisfaction there, as it did 
elsewhere, then the church founded during the 
unrecorded years of St. Paul’s sojourn in his native 
province must have contained Gentiles. 

Meantime the great truth, already learnt by 
St. Paul, was being revealed to others. Its official 
revelation to the Church was made through St. 
Peter, in the affair of Cornelius; and it is easy 
to perceive how appropriate it was that St. Peter, 
and not St. Paul, should have been the organ of 
revelation in this case. Other incidents involving 
the principle took place here and there, but it was 
at Antioch that the conversion of Gentiles on a 
large scale first occurred (in Ac 11” ‘Greeks,’ 
meaning heathens, is correctly substituted in the 
RV for ‘Grecians’ in the AV, who are Greek- 
speaking Jews). From the headquarters in Jeru- 
salem Barnabas was sent down to Antioch, to take 
cognizance of.this new development ; and he not 
only approved of it but, in co-operation with 
others, extended the movement with such success 
that the work increased beyond their powers. 
Then it was that the happy inspiration occurred to 
him that St. Paul was the man required for the 
emergency. Away, therefore, he went to Tarsus 
in search of him—not a long journey—and, when 
he had found him and brought him to Antioch, the 
work at once responded to the energy of the new- 
comer to such a degree that ‘the disciples were 
called Christians first in Antioch’ (v.**). Thus 
for the second time did Barnabas intervene, with 
the happiest effect, in the course of St. Paul’s 
fortunes, and all that the great Apostle subse- 
quently contributed to the spread of Christianit 
may, in a sense, be attributed to this ‘good man. 

(¢) First missionary journey.—In Ac 13% the 
inception of St. Paul’s missionary journeys is 
ascribed to a communication from the Holy Spirit, 
made through certain men of prophetic gifts in the 
Church at Antioch ; but it is not inconsistent with 
this to believe that it was also due to the genius 


of St. Paul, or that it sprang out of the work 
which Barnabas and he had been doing in that 
city; and, if the course of the first missionary 
journey be glanced at on the map, it will be 
seen that it passed, nearly in a circle, round the 
region of which he had already taken possession as 
the evangelist of Cilicia. Its primary direction, 
towards Cyprus, was doubtless due to his com- 
panion, Barnabas, who was a native of this island. 
At the outset this gracious figure was the head of 
the enterprise, the combination being indicated by 
the phrase, ‘Barnabas and Saul.’ But, when they 
quit the island, the phrase is ‘ Paul and Barnabas,’ 
this change indicating that the inferior had become 
the superior. The change of name, which took 
place at the same point, must have been con- 
nected somehow with this alteration in the leader- 
ship ; and it is difficult to believe that it was not 
also connected in some way with the name of the 
governor, Sergius Paulus, with whom they had 
been brought into remarkable contact on the 
island. 

There is no reason to think that Barnabas, the 
generous, in any way resented his own displace- 
ment, but the same magnanimity may not have 
been vouchsafed to his nephew, John Mark; and 
this may have been one of the reasons why the 
latter, who had been ‘useful . . . for ministering’ 
(2 Ti 4"), broke away when they reached the 
mainland, and returned to Jerusalem. Another 
of his reasons may have been fear of the perils 
attending a journey into the interior ; for it was 
a wild and inhospitable region through which the 
travellers had to pass in order to reach the next 
halting-place, Antioch-in-Pisidia.: Ramsay (S¢. Paul 
the Traveller, p. 94 ff.) is of opinion that St. Paul 
was driven into the interior, which was highland, 
by a severe attack of malaria fever experienced on 
the coast; but, if the course of this journey was 
intended to go in a circle round Cilicia, the upper 
regions must have been included in the original 
design. Besides, in the interior there were Roman 
roads and cities of importance, such as always 
exercised an attraction on the mind of St. Paul. 

On this virgin journey we observe the character- 
istics of all St. Paul’s missionary tours—e.g., at 
Paphos the conflict with magic, in the person of 
Simon Magus, as well as the favourable relations 
with the Roman governor; at Antioch-in-Pisidia, 
the commencement of the work in the synagogue 
of the Jews with an address exactly suited to 
Jewish predilections, but the subsequent turning 
to the Gentiles, when it had been made manifest 
that the Jews had not known the day of their 
visitation ; at Lystra, a thoroughly pagan spectacle, 
when the cure of an impotent man caused the two 
evangelists to be taken for a couple of Greek deities, 
and to be offered divine honours—though the temper 
of the fickle populace quickly changed when the 
missionaries did not fall in with their fancies, so 
that St. Paul was stoned and left for dead. 

From Derbe, the last point in their itinerary, it 
would have been easy, by descending through the 
Cilician Gates, to reach Tarsus and thence sail 
to Antioch, from which they had set out; but the 
pastor’s passion for his converts had been aroused 
by the ‘successful labours in the various cities, 
and, in spite of all they had suffered and the 
danger of facing again the excited mobs, the evan- 
gelists went back the way they had come, in order 
to encourage those who had embraced the new 
faith ; and it is specially worthy of note that, as 
they went, they ‘appointed for them elders in 
every church’ (Ac 14%), To scholars who have 
had no personal acquaintance with the practical 
working of Christianity this may seem an un- 
important trait or even a throwing back into a too 
early period of an arrangement which prevailed at 
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a later time ; but those who have had experience 
in such matters will see it in a different light. St. 
Paul was not only a preacher and a thinker, but 
an organizer. It is true of him, as it is of Jesus 
Himself, that his efforts would soon have been 
swallowed up by the sands of the desert had there 
not been provided for them, through the organiza- 
tion of the Church, channels for conveying their 
results to subsequent ages. Though it is not 
stated in every case, it is to be understood that he 
thus organized the Christian community in every 
place which he visited and in which he found any 
footing. From the interior the evangelists de- 
scended to the coast, whence they speedily made 
their way to Antioch ; and the news they brought 
back of the conversion of the Gentiles filled with 
great joy those who had sent them forth. 

This sentiment was not, however, universal. 
The influx of so many Gentiles into the Church 
threatened to swamp the Jews; and many of 
these, at this juncture, began to demand that all 
‘Gentile converts should be circumcised and com- 
pelled to live as Jews; and they cherished any- 
thing but kindly feelings towards the man through 
whose labours their own exclusive position in the 
‘Church was imperilled. They made light of his 
authority and proceeded by degrees to deny it 
altogether. At Antioch they were able to estab- 
lish such a reign of terror on behalf of Jewish 
strictness that St. Peter, who had been the first to 
admit Gentiles to the Church, happening to visit 
the city, refrained from sitting at food with 
Gentiles; and even the companion of the recent 
missionary journey, Barnabas, was carried away 
by these fanatics. At length they went so far as 
to send agents to visit the churches which St. Paul 
had just founded, in order to undermine his 
authority and to represent his gospel as being not 
genuine Christianity but a novelty of his own 
invention. It is easy to understand how such 
opposition would act on the Apostle’s fiery tem- 
perament. He publicly challenged St. Peter and 
3arnabas, and exposed their inconsistency ; and he 
dispatched to his converts the letter of indignant 
reproof which we know as the Epistle to the 
Galatians. 

At length it was decided to refer the whole 
question to the authorities at Jerusalem, where, 
accordingly, a Council was held—the first of the 
kind in the history of Christianity. Here both 
St. Peter and St. James, to whom the Judaizers 
had appealed, decided the question of principle, 
through their speeches and votes, in favour of the 
full and free admission of the Gentiles; and St. 
Paul, on the other hand, for the sake of peace, 
consented to certain restrictions on the walk and 
conversation of the Gentile converts. So at least 
is the issue represented in Acts. But there are 
those in our day who deny that it can have been 
so; by consenting to any compromise, St. Paul 
would, in their opinion, have betrayed the Christian 
liberty of which he was the champion; and, in 
short, the representation is a fiction invented for a 
purpose. This, however, is too cheap a way of 
dealing with the problems of history. St. Paul 
was the champion but not the fanatic of liberty, 
and this was not the only time when he listened to 
suggestions of compromise from the same quarter. 
As long as he secured the freedom implied in the 
non-circumcising of his Gentile converts, he was 
not the man to offend against the prejudices of 
those whose experience had not been exactly the 
same as hisown. The prohibition of fornication 
occasions no difficulty, except that it is wonderful 
to see it associated with things which to us seem 
so trivial. ‘Blood’ and ‘things strangled’ awoke 
in a Jew a horror naturalis, and Gentiles had to 
be reminded that by the use of such things they 











were excluding Jews from the very communion to 
which they were seeking admission themselves ; 
and it was never the teaching of St. Paul that 
born Jews should live as did the Gentiles. 
‘Meats’ involved two questions—the frequenting 
of sacrificial feasts in idol temples (1 Co 8"), and 
the purchase in the shambles, for domestic use, of 
meat which was cheap because it had been offered 
in sacrifice (1 Co 10%) ; and it was possible utterly 
to condemn the one whilst making the other an 
open question. These remarks may help to clear 
up the difficulties found in the decision of the 
Council (Ac 15% 9). There may, however, be a 
simpler solution. If, in accordance with certain 
textual authorities, ‘things strangled’ be deleted 
from the decree, and if ‘meats offered to idols,’ 
‘blood’ and ‘fornication’ be understood as idolatry, 
violence, and sensuality—the sins to which con- 
verts from paganism were peculiarly exposed (cf. 
Rev 221*)—then there was no compromise, and the 
biggest stone of stumbling in the criticism of Acts 
isremoved. (So Harnack, The Acts of the Apostles, 
1909, pp. 248-263. ) 

St. Paul may have seen that the compromise— 
if there was compromise—could be only temporary, 
and this may account for the silence about it in 
his writings. But the decree, when delivered to 
the Gentile communities, created great joy, and 
there is no reason to doubt that it was satis- 
factory to St. Paul also. Yet the insinuations and 
machinations of his enemies were not brought to an 
end, On the contrary, these continued for years, 
making St. Paul’s hfe a burden to him. This, 
indeed, was the greatest controversy of his life, 
from which comes much of the fire still smouldering 
beneath the surface in such Epistles as Galatians, 
1 and 2 Corinthians, and Romans. 

(f) Second missionary journey.—The immediate 
impulse to the second missionary journey is repre- 
sented as having come from St. Dad: who said to 
his companion, Barnabas, ‘ Let us return now and 
visit the brethren in every city wherein we pro- 
claimed the word of the Lord, and see how they 
fare’ (Ac 15**). But he lost his comrade through a 
dispute about Mark, who, as has been mentioned, 
had deserted the mission on the preceding journey ; 
and one wishes one could be certain that at this 
juncture St. Paul was sufficiently conscious of how 
much he owed to this friend. In his place he ob- 
tained Silas, who had come to Antioch as one of the 
bearers of the decree of the Council atJerusalem ; 
and, before going far, he found at Lystra, in the 
youthful Timothy, one to take the place of Mark. 

They are said to have gone first through Syria 
and Cilicia, confirming the churches ; and it is to 
be observed that these churches were the fruit not of 
the first missionary journey, but of earlier labour. 
It was at Derbe that they first came upon the 
fruits of the foregoing journey, and it is probable 
that they followed them up further by visiting 
Lystra, Iconium, and Antioch-in-Pisidia. Then, 
it used to be supposed, they struck away to the 
north-east and evangelized Galatia. But it was 
against this supposition that St. Luke gives no 
account of this new conquest, though it is his 
habit to give ample information whenever new 
ground is opened up, whilst observing great brevity 
in mentioning visits to parts that had been visited 
already. Accordingly, Ramsay has championed 
the view that by the phrase ‘ the region of Phrygia 
and Galatia’ is meant no more than the scenes of 
the first missionary journey, this contention, which 
is most fully explained by Ramsay, artt. ‘Galatia,’ 
‘Galatia, Region of,’ ‘Galatians,’ in HDB ii., being 
what is known as the South Galatian theory. 
The basis of this theory is that ‘Galatia,’ while 
designating the country occupied by the Galatians, 
was also the name of a political province, which 
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was of varying extent at different times, and at 
the time of St. Paul’s visit included Phrygia, or 
at least the part of it in which the towns in 
question lay. This theory has been widely ac- 
cepted by English-speaking scholars, but has en- 
countered strong opposition in Germany. 

The course of the missionaries’ movements was 
under some constraint, the nature of which is not 
clearly indicated, but which prevented them, ap- 
parently against their will, from evangelizing the 
province of Asia, in the west of Asia Minor, as well 
as Mysia and Bithynia, in the north-west of the 
peninsula, and brought them down to the coast 
at Troas, the ancient Troy, near the southern 
entrance to the Hellespont. It may have been 
illness which was thus forcing St. Paul forward 
against his will, for at Troas he is seen in the 
company of a physician, St. Luke, who, if he 
rendered medical assistance to the Apostle, was 
rewarded by the gift of the gospel, of which he 
ultimately became a servant. The reason, how- 
ever, for the haste and the direction of this journey 
hinted at in the narrative itself is that it was in 
order to see and to obey the vision of the night 
which, at Troas, called him to proceed to Macedonia, 
thereby determining the direction taken by the 
gospel to be westwards to Athens and Rome, the 
centres of the ancient civilization. It is difficult, 
however, to get rid of the impression that at this 
point, so critical not only for his own fortunes but 
for the future of Christianity and the history of the 
world, there were, besides the providential causes 
hinted at, reasons in St. Paul’s own mind and 
genius similar to the passionate desire, to which 
he gave expression at a later stage, to preach the 
gospel ‘also . . . in Rome’ (Ro 1). He was the 
Apostle of the Gentiles, and this was a call to the 
great seats of Gentile influence. 

Landed in Macedonia, he proceeded from city to 
city along the Roman highway—Philippi, Thessa- 
lonica, Bercea—in each of which there took place 
some peculiar development of Providence, the 
adhesion of ‘honourable women’ to the new 
religion being a conspicuous feature of Mace- 
donian Christianity. But it is as we approach 
Athens, ‘the eye of Greece,’ that the excitement 
of the reader is aroused ; and St. Luke rises to the 
occasion, too, dipping his brush liberally in the 
colours of classical association. Indeed, the scenes 
are so lifelike and dramatic that he has been 
accused of exaggeration, E. Norden, in a work 
entitled Agnostos Theos, 1913, accusing him of 
putting into the mouth of St. Paul a speech which 
was delivered later at Athens by another religious 
figure of the age, Apollonius of Tyana, and which 
exhibits the qualities of the artificial prose prac- 
tised in the circles to which Apollonius belonged. 
But Harnack has come to the vindication of 
St. Luke, demonstrating in his pamphlet ‘Ist die 
Rede des Paulus in Athen ein urspriinglicher 
Bestandteil der Apostelgeschichte?’ in 7'U, 3rd ser., 
ix. 1 [1913], by a close examination of the facts, 
that it is extremely doubtful whether Apollonius 
ever delivered at Athens any such speech, and 
showing that the speech attributed to St. Paul 
enters into the very structure of the Book of Acts 
as a whole, while the rhetorical form is due to the 
lofty style of the thoughts demanding expression. 

While, however, the visit to Athens enchained 
the interest of St. Luke, and enchains ours still, 
it was far from giving unqualified satisfaction to 
St. Paul himself. His apostolate was never so 
nearly a failure as in this city of wisdom and 
renown ; and, when he quitted it and went on to 
the next stage, Corinth, he was, we know from his 
own words, in a state of ‘weakness and fear and 
much trembling’ (1 Co 2%). In Corinth, however, 
he was encouraged by one of those dreams or 


visions in which the Lord visited him at critical 
moments; and he was further restored to himself 
by finding, at this stage, in Aquila and Priscilla, 
tent-makers like himself, with whom he lodged 
and laboured, the nearest approach to an earthly 
home it was ever his fortune to enjoy. He re- 
mained longer in Corinth than he had done in any 
other city up to this point, and founded a large 
church, which, though it tried him not a little, 
laid a strong hold upon his heart. 

This journey had been the most remarkable: 
adventure ever attempted by any missionary ; it. 
had been powerfully under Divine direction ; it had 
abounded with thrilling incidents; it had carried 
Christianity from the continent of its birth to the: 
continent in which at that time resided the power 
of the world; and it was rich in beginnings full 
of possibility and promise. It was as one who 
returns rejoicing, bringing his sheaves with him, 
that he appeared again in Syria and: Palestine at. 
the headquarters of the mission. 

(q) Third missionary journey.—The narrative in 
Acts hardly takes time enough, however, to report 
the termination of this journey before it starts him. 
out on the third missionary journey, on which he 
repeated his previous visits to the churches lying 
between Antioch-in-Syria and Antioch-in-Pisidia at. 
the one.extremity and to those lying between Troas 
and Corinth at the other. But the great object of 
this third journey was to evangelize the province 
of Asia, which he had had to pass by on the 
preceding journey, and especially to capture for 
the gospel the city of Ephesus, ‘one of the great 
centres of population, as well as of worship, art, 
and commerce, in the ancient world. Here he 
made the longest stay with which any city evan- 
gelized by him was favoured—a space of three 
years. During this interval he may have visited 
some of the cities in the neighbourhood, which 
were afterwards under the pastoral charge of the 
apostle John, who addresses letters to them in 
Rev 2.3. Some think that he paid a visit to 
Corinth, not mentioned in Acts, and room has 
been sought here for a visit to the island of Crete, 
mentioned in the Epistle to Titus. In such 
suggestions there is no impossibility, for in the 
account given by himself (2 Co 11) of his journey- 
ings, labours, and sufferings, mention is made of 
not a few remarkable adventures of which there is. 
no account in Acts, and it is certain that his life 
was far fuller of vicissitude than even the compre- 
hensive narrative of the Acts suggests. On the 
whole, however, Ephesus was large enough to 
account for all his time, especially when, as he 
says (1 Co 16°), ‘a great door and effectual’ was 
Sees: to him there. There were, however, as he 
adds, many adversaries, and the narrative of the 
Acts exhibits him in conflict with several of 
these. His travail culminated in a conflict with- 
the worship of the great goddess Diana, whose 
annual festival brought hundreds of thousands of 
pilgrims from far and near to her temple, enriching 
the inhabitants with the money they squandered. 
So adversely affected had the attendance become 
through the spread of the gospel that the silver- 
smiths, who vended shrines of the goddess to the 
visitors, felt their vested interests to be in peril. 
A riot was the result, St. Luke’s account of which 
is, for vividness and humour, the best record of 
such an incident in literature. But the determina- 
tion of the disturbers of the peace was invincible, 
and St. Paul had to flee, not, however, without 
leaving a church which flourished for centuries to. 
such an extent as to make Ephesus one of the 
foremost names in early Christianity. 

On the third missionary journey St. Paul did 
not really advance farther to the west — the 
direction of progress—than in the second, and his. 
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ambition for the extension of Christianity was far 
from satistied, as may be ascertained from what he 
says at the close of the Epistle to the Romans, 
written while he was-at Corinth, about his desire 
to see Rome. But the days of his free and unim- 
peded activity were nearing an end. As he was 
about to sail for headquarters, perhaps in a 
pilgrim-ship carrying many Jews to an approach- 
ing feast at Jerusalem, he Niene aware of a plot 
to take his life during the voyage. So he had to 
resort to a land-journey instead, being accompanied 
by a number of deputies from his various churches, 
who were the bearers of a collection he had for 
some time been amassing for the poor at Jerusalem. 
But in the various places at which he touched the 
prophets in the churches began to forbode some 
calamity about to befall him at Jerusalem. This 
imparted to the speeches he delivered on the way, 
especially the one to the elders of Ephesus, who 
came down to the port at Miletus to greet him as 
he passed, a peculiar pathos. Yet he did not feel 
himself debarred from going forward by these 
providential intimations. He appears, in fact, to 
have made up his mind that his hour had come; 
and he was ready to die at Jerusalem. 

(h) Imprisonment. — At the feast there were 
multitudes of his fellow-countrymen who had 
come into collision with him in the cities of the 
Dispersion, where they dwelt, but had been pre- 
vented by the Roman authority under which they 
lived from proceeding to extremes. When these 
became aware of his presence in the Holy City, 
they felt that they could now indulge the feelings 
of revenge which they had had to restrain else- 
where. An opportunity was afforded through 
St. Paul yielding to the advice of St. James and 
the other apostles, who advised him to perform 
in the Temple a rite which would prove that he 
still lived asa Jew. In the sacred edifice he was 
laid hold upon and would have been torn in pieces 
had he not been rescued by the Roman guard in 
the castle of Antonia, which overlooked the 
Temple area. For daysthe Jews made the wildest 
efforts to get him into their clutches, not scrupling 
to enter into a plot for his assassination. But the 
Roman authorities kept firm hold of their prisoner, 
and it was not long before he was in safety within 
the fortress of Cxsarea. His safety, indeed, was 
only that of a prison; nor was he perfectly safe, 
because the governor, Felix, was a man who might 
have yielded to a bribe to deliver him up. Indeed, 
when, after two years, a new governor, Festus, 
came to take the place of Felix, the prisoner was 
so afraid of some such treachery befalling him that, 
making use of his right as a Roman citizen, he 
appealed unto Cesar. It was the law that, when 
a prisoner had done so, he must be sent to Rome 
at once ; and so, in a manner very different from 
any of which he had dreamed in his evangelistic 
projects, he found himself on the way to the 
Eternal City. His biographer, St. Luke, was in 
the company, which consisted of no fewer than 
276 souls; and the narrative of the voyage which 
he has put together from the experiences of the 
weeks they were on their way is said to be the 
most remarkable record of travel which has come 
down from ancient times. Many perils were 
encountered ; and, before all was done, St. Paul 
had become virtually both captain of the ship and 
general of the troops, all on board owing their 
lives to him. After being shipwrecked on the 
island of Malta, they obtained another ship, which 
carried them to Puteoli, on the south-west coast of 
Italy, and from this place they marched along the 
famous Appian Way to their destination. News 
of his approach having reached the Church at 
Rome, some of the brethren came out to meet him 
on the way, at which ‘he thanked God, and took 


courage’ (Ac 28"). In the AV it is stated that 
on their arrival at Rome, ‘ the centurion delivered 
the prisoners to the captain of the guard’ (v.16) ; 
but in the RV the statement has been transferred 
to the margin, and now reads, ‘The centurion 
delivered the prisoners to the captain of the 
pretorian guard’; and it so happens that the 
otticer who held this position at the time is known 
from profane history to have been one Burrus by 
name, a person of justice and humanity. But 
scholarship inclines at present to the opinion that 
the officer into whose charge he passed was the 
princeps peregrinorum, the head of the Roman 
Srumentarii, who acted as agents between the 
Emperor and the armies in the provinces. 

The trial ought to have come on at once. But 
the delays of the law are proverbial, and they 
were not likely to be less prolonged than usual 
when the reigning Emperor was a man who would 
postpone any call of duty for a call of pleasure. 
Imprisonment was, however, for Roman citizens 
confinement of a very mild description; and St. 
Paul was permitted to live in his own ‘hired 
dwelling’ (v.*°), guarded only by a soldier, to whom 
he was chained. Here he was allowed to receive 
visitors ; and he made ample use of the privilege. 
The local Jewish community came to interview 
him ; so, no doubt, did the members of the Chris- 
tian community. Visitors and delegates from his 
churches, far and near, came to relieve his bodily 
wants or to consult him on the state of their own 
affairs; young men, who had laboured with him 
elsewhere, flocked round him and carried his 
messages wherever he desired. In short, though 
humble to the bodily eye, his prison-room became 
a pharos, shedding the beams of the gospel and 
the light of this missionary’s genius towards all 
quarters of the known world. 

(1) Last years.—From what has been said above 
about the Pastoral Epistles, it will have been 
gathered that the present writer accepts the evi- 
dence for a second imprisonment and for an interval 
between the first and the second imprisonments, dur- 
ing which St. Paul resumed his missionary wander- 
ings. For this the evidence is strong. Eusebius 
writes: ‘ After he had made his defence, it is said, 
the Apostle was sent again upon the ministry of 
preaching, and, upon coming to the same city a 
second time, he suffered martyrdom’ (H# ii. 22) ; 
and, much earlier, Clement said of him that 
‘having taught the whole world righteousness, and 
for that end travelled even to the utmost bounds 
of the West, he at last suffered martyrdom, by 
the command of the governors, and departed out 
of the world, and went unto his holy place, being 
become a most eminent pattern of patience unto 
all ages’ (ad Cor. i. 5.7). As this was written at 
Rome, it is hardly likely that by ‘the utmost 
bounds of the West’ Rome itself can be intended. 
What further is meant is to be learnt from St. Paul’s 
own words in the Epistle to the Romans (15”?-*) : 
‘I was hindered these many times from coming to 
you: but now, having no more any place in these 
regions, and having these many years a longing to 
come unto you, whensoever I go unto Spain (for I 
hope to see you in my journey, and to be brought 
on my way thitherward by you, if first in some 
measure I shall have been satisfied with your 
company)—but now, I say, I go unto Jerusalem, 
ministering unto the saints. . . . When therefore 
I have accomplished this, and have sealed to them 
this fruit, I will go on by you unto Spain.’ There 
is a persistent tradition, though it is late, that he 
visited Spain. But the strongest evidence is in 
the Pastoral Epistles themselves, in which we see 
him evangelizing Crete, which he cannot have 
done when he touched at that island on his way to 
Rome as a prisoner, though he may have been so 
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interested in it at that time as to desire to return, 
if ever he should have the opportunity. We find 
him, also, back at Ephesus, though he had said to 
the Ephesian elders that they should see his face 
no more, this being his conviction at the time. It 
is often said that St. Luke would not have ad- 
mitted this statement into Ac 20 had he known 
that the anticipation was to be belied by the good- 
ness of Providence; but if he wrote his book at 
the time the present writer supposes, he did not 
know himself that St. Paul was to be released. 
From Ephesus it would be easy to get to Spain, 
if St. Paul actually went there, there being con- 
stant communication by sea between Ephesus and 
Marseilles. 

Under what circumstances he was arrested the 
second time we have no information; but, when 
Nero was persecuting the Christians, the most 
conspicuous Christian in the world was not likely 
to escape. It is very interesting to approach 
Rome, as St. Paul did the first time, along the 
Appian Way, and see not only the features of 
nature on which his eyes must have rested, but 
even some of the works of man, such as the tombs 
of the Roman nobility on the sides of the road and 
the remains of the aqueducts, which supplied the 
city with water, still standing in the fields. After 
passing through the city-gate, it is uncertain 
whether he turned to the left towards the Palatine 
Hill or towards a camp lying in the neighbour- 
hood where now stands the British Consulate. 
Two sites are exhibited as his ‘hired house,’ one 
of them being on the borders of the Jewish 
Quarter. The second imprisonment would be one 
without mercy, and no more suitable place for it 
could have been found than the Mamertine Prison, 
just outside the bounds of the Forum, at the 
Capitol end, in which, tradition strongly asserts, 
both St. Peter'and St. Paul were confined before 
martyrdom. It is an unholy place, a symbol of 
Roman ferocity and cruelty, with numbers of cells 
and a hole to let down prisoners into a dungeon, 
out of which they did not pass till their corpses 
were thrust into a sewer passing by. But it was 
not thus that St. Paul ended his life. It is said 
that he was beheaded a mile or two out of the 
city, beside the Via Ostiensis, and a monastery, 
enclosed in a wood of fragrant balsam trees, now 
marks the spot. A Christian lady, taking posses- 
sion of the precious dust, buried it on her own 
property near by ; and over the remains has been 
erected one of the noblest architectural structures 
in the world, the Church of St.-Paul’s-outside-the- 
Walts. 

3. Beliefs.—B. Weiss, in Biblical Theology of the 
NT, divides the teaching of St. Paul into four 
sections : (1) his gospel before his great controversies 
began, this being found in 1 and 2 Thessalonians; 
(2) his gospel during the principal controversy of 
his life, this being embodied in the four great 
Epistles, Galatians, Romans, 1 and 2 Corinthians; 
(3) his gospel during his later conflict with in- 
cipient Gnosticism, as found in what are called 
the Epistles of the Imprisonment, viz. Colossians, 
Ephesians, Philemon, and Philippians; (4) his 
gospel in the period following his first imprison- 
ment, this being found in the Pastoral Epistles. 
It has sometimes been hinted that, while Weiss 
has collected the materials with diligence and 
grouped them with neatness round these four 
centres, he has, in so doing, crushed the life out 
of them. But this is an ungenerous judgment. 
Weiss’s exegesis is so searching and his exposition 
so comprehensive, adapting itself unconstrainedly 
to the varying phases of the experience and the 
fortunes of the Apostle, that it may still perhaps 
be pronounced the most instructive study of the 
whole subject, in spite of the recent multiplica- 





tion of books on NT Theology (Feine, Schlatter, 
Weinel). The attraction of Weiss’s partition lies 
in the process of development which it exhibits in 
St. Paul’s ideas. Garvie, in Studies of Paul and 
his Gospel, goes to the opposite extreme, denying 
altogether that there was a development in St. 
Paul’s mind. He is of opinion that the Apostle 
had only one gospel, and that it was revealed to 
him suddenly and catastrophically. He does not 
deny that the events of his life may have deter- 
mined the order in which different portions of his 
doctrine came to full expression, but the whole of 
his gospel was implicit in his conversion. In this 
there is a great deal of truth; yet to sacrifice the 
idea of development is to lose an element of 
interest, which not only falls in with the intel- 
lectual habits of the present day but is inherent in 
the subject. St. Paul was a living and growing 
thinker all his days; and, on the face of the docu- 
ments, there isa marked contrast in the point of 
view and in the topics absorbing his attention at 
ditferent stages of his career. If Galatians was 
the first of all the Epistles, as scholarship at 
present inclines to suppose, the four-fold division 
of Weiss falls to the ground; and, at the opposite 
end of Weiss’s scheme, the investigations of W. 
Liitgert (Die Irrlehrer der Pastoralbriefe, 1909) 
tend to identify the false teachers of the Pastoral 
Epistles with those of Colossians and Ephesians so 
closely that the teaching in which they are con- 
futed must be conceived as a unit. But, at all 
events, a two-fold division, into the gospel of his 
earlier and that of his later writings, is generally 
acknowledged—the earlier comprising Galatians, 
1 and 2 Thessalonians, 1 and 2 Corinthians, 
Romans, and the later Colossians and Ephesians, 
Philemon, Philippians, 1 and 2 Timothy, and Titus. 
Though the later Epistles number seven and the 
earlier only six, the former are nearly twice as 
bulky as the latter. Of these two divisions of 
St. Paul’s thinking many designations have been 
attempted, of which that of Wernle, viz. Apolo- 
getic and Gnosis, has attracted a good deal of 
attention. The most obvious and perhaps most 
useful designation would be from the contro- 
versialists he was opposing at the different periods, 
or perhaps from his own leading doctrine in each 
period. We shall, however, content ourselves 
with speaking of the earlier and the later 
Paulinism. 

(a) Earlier Paulinism.—Among the influences 
from the pre-Christian stage of St. Panl’s life 
which bore upon the shaping of his theology by 
far the most important was his experience as a 
Jew, and to this it would, in the present writer’s 
opinion, be hardly possible to ascribe too much. He 
was profoundly conscious of belonging to that race 
to which pertained ‘the adoption, and the glory, 
and the covenants, and the giving of the law, and 
the service of God, and the promises’ (Ro 94), and 
to which were entrusted the oracles of God. With 
these oracles he was so familiar that, as he spoke 
or wrote, quotations from every part of them 
flowed unbidden to his tongue or pen. He often 
goes on arguing at great length in the very words 
of the OT. All his thinking is steeped in the 
spirit of the prophets, and all his own experiences 
appear to him the continuation and fulfilment of 
those of the fathers of his race. 

He studied the OT not only with the devoutness 
of a Jew but with the learning of a Rabbi; and, 
unless we are to suppose that inspiration obliter- 
ated altogether his own personality, it must be 
recognized that he made use of Rabbinical modes 
of thinking and arguing when he came to expound 
Christian ideas. Of this consideration use has 
been made, in recent times, to relieve Christianity 
of responsibility for certain of the Pauline notions, 
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these being set down to his pre-Christian habits 
of thought and, consequently, deducted from the 
revelation through St. Paul attributed to the 
Spirit of God. This is a convenient way of getting 
rid of a number of difficulties which have long 
puzzled orthodox interpreters, especially in the 
Apostle’s use of quotations from the OT. But the 
idea requires delicate handling. There are those 
who would apply it even to the teaching of our Lord 
Himself; and, when it is applied to St. Paul to 
the extent of treating as a fragment of negligible 
Rabbinism such a saying of his as ‘Him who 
knew no sin he made to be sin on our behalf; that 
we might become the righteousness of God in 
him’ (2 Co 5%), the proceeding is on a level with 
that of a Roman Catholic who places so much 
confidence in the modern theory of the develop- 
ment of doctrine that he is able to regard a practice 
of his Church, which is the very reverse of that 
found in the NT, as a legitimate outcome from 
apostolic teaching. 

Whether St. Paul’s language and ideas were 
due, in any considerable degree, to the classical 
culture which he may have picked up in his youth 
at Tarsus or in his subsequent wanderings through 
the world, is a question about which scholars have 
differed widely ; but recent opinion tends rather 
towards an affirmative reply. In his imagery a 
prominent place is held by references to the stadium 
and the training of athletes. Does this imply that 
he frequented the games, and expected his converts 
to do so? or may these references be due to some 
stolen pleasures of his boyhood? It is certain that 
his most recurrent conception of heathenism was 
as a concrete embodiment of sin; and when, as 
he frequently does, he breaks out into lengthy 
enumerations of sins, this is to be traced to the 
pressure on his spirit of the pagan atmosphere 
by which he felt himself oppressed wherever he 
moved. 

The bearing of the teaching of Jesus on the teach- 
ing of St. Paul is one of the most important ques- 
tions of modern theology. Can Christ’s doctrine 
of the Kingdom of God in the Synoptists and of 
eternal life in St. John be identified with St. 
Paul’s doctrines of the righteousness of God and 
union with Christ? It is quite certain that St. 
Paul must have claimed this, had the question been 
submitted to him in thisform. But the form in 
which he was challenged was rather that of the 
conformity of his doctrine with the views of the 
original apostles, it being assumed that these could 
prove the identity of their own teaching with that 
of their Master. Feine (NZ Theologie, 1910, p. 
200 ff.) has dwelt with emphasis on the influence 
exerted on St. Paul by the testimony of the 
Church, as it existed before he came on the scene. 
Especially on the two cardinal prints of the Deity 
of Christ and His atoning death does this scholar 
hold St. Paul’s convictions to have been identical 
with those held unanimously by believers in general 
before him. But, however true and however im- 
portant it may be that the beliefs of the primitive 
Church on these two great truths coincided with 
those of St. Paul, yet the manner in which he 
arrived at these convictions was too original and 
personal to allow us to speak of them as derived 
from any mundane source. 

The supreme influence was undoubtedly the con- 
version itself; and not a few of the best inter- 
preters of St. Paul’s thinking have treated his entire 
system as a deduction from this single event. The 
opportunity for leisure and reflexion, during the 
three years in Arabia, to think out the implications 
of this experience, must, however, be taken into 
account in estimating the result ; and then the pro- 
vocation of the controversy with the Judaizers came 
in, to give point and sharpness to all his ideas. 


However revolutionary the conversion of anyone 
may be, it has always antecedents; and the basal 
element in St. Paul’s religious experience was the 
awakened conscience he inherited from his Jewish 
ancestry. He grew up with the conviction so in- 
grained in his mind as to be a portion of his very 
being that the only real blessedness which a human 
being can enjoy, in time or eternity, lies in the ap- 
proval of God, pronouncing him righteous. This 
belief is wrought into the minds of children in pious 
homes, and the absence of it in many of those who 
occupy the pews at the present day is that which 
makes preaching difficult ; because the offer of the 
gospel to those who have never hungered after 
righteousness is like offering water to those who 
arenotathirst. In heathen lands missionaries have 
to create a conscience, they tell us, before they ap- 
peal to it; and it is this which makes their work 
so laborious. But from his fathers St. Paul had 
inherited this invaluable sensibility; and so it 
comes to pass that he sometimes speaks of his Chris-., 
tian life as continuous with his Jewish experience, 
though at other times he speaks of the two as 
separated by a great gulf. 

The way of satisfying this passion for the Divine 
favour taught to him by his ancestors and teachers 
was the fulfilment of the Law, to which he devoted 
himself with the concentration of a nature which 
did nothing by halves. It was probably his failure 
to satisfy himself with these efforts that drove him 
to the persecution of the Christians ; because he was 
in need of some extra service, to make up for the 
lack by which his performances were beset. From 
the time when the Tenth Commandment taught him 
the spiritual and interior nature of the Law (Ro 7’), 
he never could appease his conscience, and there 
went on in his breast continually a struggle 
between the law in the Book and the law in the 
members, described in Ro 7. This was the goad 
against which he was kicking in his unconverted 
state, and it is not unlikely that the pain may 
have been aggravated by observing the heroism 
and spiritual exaltation of the martyrs, whom he 
could not but suspect to be better men than him- 
self. 

In the early chapters of Rom. St. Paul gives uni- 
versality to these experiences of his own, conclud- 
ing that Gentile and Jew are under sin, and proving 
that all alike have come short of the glory of God. 
It might have been thought that, according to his 
own principles, the Gentiles could not be guilty of 
sin, because they had no Law. But they hada law, 
written not on stones but on the tables of the heart ; 
for in every human being, as he comes into the 
world, there is a conscience, informing him of the 
existence of God and of the elementary demands of 
the Divine will, so that he is without excuse if he 
sins against this natural light. In this sense the 
Gentiles had without exception been sinners, and 
even great sinners, descending from one degree of 
wickedness to another ; because, when they forsook 
God, He gave them over to themselves ever more 
and more, punishing sin with sin. From such 
depths of heathen corruption the Jews might expect 
to have been saved by the restraining force of their 
Law ; but he charges his fellow-countrymen with 
practising the very same sins as were committed by 
the Gentiles, and that to such a degree that by the 
scandal of their wickedness the name of Jahweh 
had been made a by-word among the heathen. The 
greater the light the more aggravated is the sin; 
and so the Law, which in itself is holy and just and 
good, had become an instrument not of justification 
but of condemnation. Not infrequently has St. 
Paul been accused of exaggeration in thus mak- 
ing all men out to be sinners, with no difference 
among them; but he has the saints as well as the 
sinners on his side in making the accusation uni- 
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versal. 
is entering into a region of speculation where it 
may not be so easy in our time to follow him, when 
he traces this universal liability to sin and punish- 
ment to the fall of Adam and the imputation of the 
guilt of Adam’s first sin to his posterity. It is, 
indeed, debatable whether the latter is really one 
of his beliefs, or whether his idea was not rather 
that all human beings, having fallen into sin on 
account of their connexion with the first man, are 
held guilty not of Adam’s sin but of theirown. In 
either case we recognize the energy with which a 
logical mind pursues back to their ultimate source 
the facts of which it is conscious in its own experi- 
ence or which it has observed in the conduct of 
others. St. Paul’s theology sprang directly out of 
experience, and the religious experiences of his 
boyhood and youth culminated in an overpowering 
sense of guilt and sinfulness. 

Corresponding with this anterior exercise of con- 
science there was, at the heart of the conversion 
itself, an element of terror, which is apt to be over- 
looked. When St. Paul heard himself accused of 
persecution by the Interlocutor addressing him from 
above, and was told, in answer to his question, that 
He whom he was persecuting was Jesus, and when 
thereupon there flashed into his soul an overwhelm- 
ing sense of guilt, because the transactions of the 
foregoing months of his life were suddenly revealed 
as odious crimes, he anticipated that the next step 
must be the pouring out on his devoted head of the 
Divine wrath in some indescribable form. But, 
when, instead of being so treated, he found himself 
caught up, as it were, in the Divine arms and 
pressed to the Divine heart, he knew in an instant 
that God was a Being totally different from his con- 
ceptions of Him hitherto, and that all for which he 
had been in vain striving with so much labour and 
sorrow was given to him in a moment without 
money and without price. This is what he calls 
the grace of God, and he is never tired of celebrat- 
ing it. 

The grace of God came to him in the vision of 
Christ ; and God and Christ are always associated 
in his writings as the joint source of salvation, as 
when in 1 Th 1 he says: ‘Paul, and Silvanus, and 
Timothy, unto the church of the Thessalonians in 
God the Father and the Lord Jesus Christ : Grace 
to you and peace.’ The vision of Christ did for St. 
Paul what had been done for the older apostles by 
the Resurrection and the Ascension : it convinced 
him that, in the controversy with the rulers and the 
teachers of the nation in which Jesus had been en- 
gaged, He had from first to last been in the right 
and they in the wrong; that, therefore, all His 
claims were justified ; that, though He had missed 
the throne of the Jews, He had thereby been ex- 
alted to the throne of the universe; and that now 
He belonged to a supernal world of light, the rays 
of which, seen by himself, had smitten him to the 
ground and blinded him for days. Formerly the 
death of Jesus on the Cross had been to St. Paul 
conclusive evidence that He had been an impostor, 
whose pretensions were put to shame; but now it 
was manifest to him that the Cross must enclose 
a Divine mystery, compatible with all the life of 
Christ both before and after ; and this mystery was 
explained by the belief that He had died not for 
any sins of His own, but for the sin of the world, 
and that His sacrifice of Himself had been ac- 
cepted as a propitiation for the guilt of mankind. 
This was certainly a bold speculation; but it was 
in harmony with all that he knew about Jesus, as 
it was in harmony with the conceptions of sin and 
sacrifice of which the OT is full. St. Paul had 
always been a man of conscience; he believed in a 
God of righteousness as well as of love ; and the 
wonder and glory of the gospel for him consisted 
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This is the ‘righteousness of God’ which, in the 
verse (1'7) which forms the keynote of the Epistle 
to the Romans, ‘is revealed by faith unto faith: as 
it is written, But the righteous shall live by faith.’ 
So grand and perfect is the work achieved by the 
grace of God and the sacrifice of Christ that, on the 
part of man, there is room for nothing more than 
faith ; and faith is no more than receptivity : it 1s 
man ceasing from his own works, in order that God 
may work in and forhim. Anything additional to 
this attempted on man’s part is a return to the 
error, from which St. Paul had been so marvellously 
redeemed, of seeking salvation through works. 
Such a simple means of salvation is, however, purely 
human, there being nothing in it for which any 
human being is not competent. It has nothing to 
do with such distinctions as Jew and Gentile, male 
and female, bond and free. It is universal ; and 
the mere knowledge of it, when it came to his 
understanding, contained within itself the call to 
be the missionary of the Gentiles ; for he could not 
know a gospel so glorifying to God and so charged 
with blessing for mankind without feeling an irre- 
sistible impulse to make it known to the ends of 
the earth. 

The above is the sum and substance of his apolo- 
getic or missionary testimony ; though it must be 
confessed that in any such condensed statement 
injury is done to St. Paul’s thought, the natural 
tendency of which is to break out on every hand 
into additions and excursuses ; so that the student 
is like a traveller in a mountainous country who, 
while keeping to the central road, so as to take in the 
outline of the whole, is continually being tempted by 
sunny valleys stretching away into the distance, 
and perceives that what he took for the mountain- 
tops have mountains behind them still. 

It has recently been contended by A. Schweitzer 
(Geschichte der paulinischen Forschung, 1911) and 
H. Windisch (‘Die neuesten Bearbeitungen der 
NT Theologie und die zwei Leitmotive des 
Urchristenthums,’ in ZWT xix. [1912]) that all 
the Pauline message must be framed in eschato- 
logy, and that, indeed, this is the most essential 
feature of the whole. When the same rule is 
applied to Jesus, as it has often been of late, it 
goes perilously near to converting Him into the 
apocalyptic dreamer that the Jews believed Him 
to be, and to justifying them for taking His life. 
The eschatology of the Gospels was, in reality, the 
body of humiliation which His position in history 
caused to cling to the teaching of Jesus. But this 
was a body destined to vanish away ; and in St. 
Paul we see it in the very process of disappearing. 
While the eschatological point of view clings to 
certain of his least important utterances, such as 
those on the relation of the sexes, it has little to 
do with his thought in general, which would have 
been very nearly what it is if his eschatology had 
been quite different. 

A similar attempt has been made to give to the 
sacraments a preponderant place in his thinking 
and to connect these with similar rites practised in 
pagan days by those who subsequently came over 
to Christianity. But such a notion has still less 
to justify it. St. Paul said (1 Co 12”): ‘ Christ sent 
me not to baptize, but to preach the gospel’; and, 
had occasion arisen, he would have added, with 
the same downrightness: ‘Jesus sent me not to 
administer the other sacrament, but to preach the 
gospel.’ He was not a dispenser of sacraments, but 
a preacher of the gospel. His own conversion was 
complete, and the gospel involved in it had been 
revealed to his understanding, before he was him- 
self baptized. He was, indeed, baptized thiere- 
upon ; but the rite was only a means of emphasizing 
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that which had already taken place. He did not 
believe in sacraments as effecting anything apart 
from faith in the mind of the recipient. His 
careful account of the Lord’s Supper proves how 
ed he honoured that sacrament and how firmly 
he believed in its efficacy. But to him there was 
nothing magical in the administration. No kind 
‘of virtue was communicated through it which is 
incommunicable through other means. It was only 
the seal or signature affixed to the testimony of the 
preached Word. Not the faintest glimpse of the 
genius of the man has been vouchsafed to any who 
ean believe him an apostle of salvation through 
forms and ceremonies; and little credit is done to 
his thinking capacity by those who believe him cap- 
able of preaching sometimes a salvation of this 
sort and at other times a salvation through grace 
and faith. 

(6) Later Paulinism. — The title proposed by 
Wernle for the later Paulinism is Gnosis; but the 

resent writer would prefer Wisdom ; because, in 

mglish at least, Gnosis has a derogatory sound. 
To account for the rise of this phase in St. Paul’s 
thinking there cannot be cited any crisis equal 
in distinction to the conversion in the earlier part 
of his life. In fact, the peculiarity of his later 
experience to which his later teaching is traceable 
is rather the absence of crisis. The crisis was long 
past, with its exciting experiences and startling 
effects ; and there had supervened the monotony of 
middle life. What was there now to make up for 
the glow and energy of the earlier period? Perhaps, 
indeed, this hardly required to be asked in regard 
to St. Paul himself, whose enthusiasm never 
cooled ; but it was certainly a critical question for 
the generality of his converts. Of these St. Paul 
had probably at one time thought as being all like 
himself—not less prompt in decision or less endur- 
ing in conviction. They had, as well as he, gone 
through a crisis of conversion ; and he expected this 
te supply them with motives potent enough to 
last the rest of their lives. But in ordinary souls 
first love is apt to cool, and human nature to recur 
to its normal proclivities ; and, in course of time, 
he became well aware that in none of his churches 
were there wanting gross abuses or glaring sins. 
What was there in Christianity to provide for a 
chronic necessity suchas this? Thisis the Christian 
problem of middle life. 

In the first period there had been vouchsafed to 
him, immediately after his conversion, the resi- 
dence in Arabia, during which, it is believed, he 
worked out in his own mind the fundamental 
principles of his gospel. And something of the 
same kind may be recognized, also, at the com- 
mencement of the later stage of his life ; because 
he spent, in imprisonment at Caesarea, a period 
hardly less prolonged than that passed in Arabia. 
This enforced leisure was a providential opportunity 
for revising his beliefs and combining with them 
any new experiences afforded by the external 
course of his history. Nor was this spur to medi- 
tation lacking ; because, from more quarters than 
one, he heard of the rise among his converts of 
what is now known as incipient Gnosticism ; and 
this furnished him with food for thought. 

As interpreted by Lightfoot, in his well-known 
dissertation on the Colossian Heresy (Colossians and 
Philemon, new ed., 1879, p. 73ff.), this incipient 
Gnosticism had for its root-idea an aversion to 
matter, which it looked upon as a principle opposed 
to God and as the cause of sin in human beings. It 
was, therefore, to be avoided and overcome ; but, 
in the endeavour to do so, different Gnostics chose 
different paths. On the one hand, some practised 
asceticism in regard to food, marriage, and other 
bodily enjoyments, thinking that the best way to 
overcome matter was to have as little to do with 








it as possible. Others, on the contrary, adopted a 
bolder course. Sensual desires, it seemed to them, 
were natural and inevitable, and the only way to 
overcome them was by glutting them with that 
for which they craved. Desire would be extin- 
guished by exhaustion ; and then they would be 
able to cease thinking about the objects with 
which fancy had been obsessed. 

These opposite tendencies occupy a prominent 
place in St. Paul’s later writings ; and it is easy to 
Imagine with how much pain and annoyance it was 
that he became aware of their prevalence among 
his churches. He may, however, have been con- 
scious that both parties were able to appeal to 
doctrines of his own, which occupy a prominent 
place in his earlier writings. In discussing the 
question of meats offered in sacrifice to idols, he 
had counselled the strong to adopt the magnanimous 
attitude of abstinence for the sake of the weak, 
though not conceding that the scruples of the 
weak had any justilication. The weak, however, 
have a strength of their own, and they sometimes 
turn concessions thus made to them into tyrannical 
rules binding upon all. At all events, the exhorta- 
tions to defer to the weak do not recur in the later 
Epistles; but asceticism is strongly repudiated, 
and the principle enforced that ‘every creature 
of God is good, and nothing is to be rejected, if it 
be received with thanksgiving: for it is sanctified 
through the word of God and prayer’ (1 Ti 4* 5). 

There is good reason for pelieviag that St. Paul 
became sensible in later life that even his own 
doctrine of the righteousness of God was capable 
of being construed in a sense totally different from 
that intended by him, and with pernicious results. 
In the Epistle to the Galatians he had attacked the 
Law with ferocity, and he had drawn no distinc- 
tion between ceremonial and moral law. But 
experience was to teach him that freedom from 
law can be adopted as a watchword by unsteady 
spirits, who convert it into licence. In Germany, 
a generation after the death of Luther, justifica- 
tion by faith alone had been converted into such 
an idol that in many quarters there was no longer 
any dread of certain forms of moral corruption ; 
and the wiser of Luther’s followers had to recog- 
nize that there is a use of the Law even for the 
regenerate, to instruct them as to what the will 
of God is, when once they have, through grace, 
been made willing to do it. St. Paul had never 
been unaware of this; but he states it with more 
clearness and urgency in his later Epistles, where 
the standard set up for all who call themselves by 
the name of Christ is that they be ‘ furnished com- 
pletely unto every good work’ (2 Ti 3”). 

If the Lutheran Church had to learn by experi- 
ence that its favourite doctrine could be turned 
into lasciviousness, the Reformed or Calvinistic 
Church had no less to learn, in the century after 
the Reformation, that its favourite doctrine was 
capable of misuse. Now, election is one of St. 
Paul’s doctrines also; and he sometimes gives to 
it very strong expression indeed, as, ¢.g., in the 
paragraph about Jacob and Esau in the latter 
half of the Epistle to the Romans. Nor does he 
abandon it in his later writings; but he states it 
more cautiously, laying emphasis on the choice of 
God on the part of man which is necessary to 
salvation as well as the choice of man on the part 
of God. In the Pastoral Epistles there is a uni- 
versalism of the Divine love and of the death of 
Christ (1 Ti 246 41, 2 Ti 1°, Tit 27); but it is care- 
fully balanced by the ethical requirementsaddressed 
to those who hear the gospel. 

It may be that the prominent place given in the 
later Pauline letters to the doctrine of the Church 
is traceable to the same considerations and 
anxieties. This new development is in two direc- 


154 PAUL 


PAUL 


a eee 


tions: on the one hand, there is a very exalted 
conception of the Church, culminating in the 
image, in Ephesians, of the bride of Christ, who is 
to be presented to the Bridegroom without spot or 
wrinkle or any such thing ; and, on the other hand, 
there is the organization of oftices, elaborated in 
the Pastoral Kpistles. Why was St. Paul so 
anxious that such a lofty view of its own constitu- 
tion should possess the mind of the Church? And 
why did he provide that it should be so thoroughly 
organized? Is not the explanation to be sought 
in his growing sense of the perils to which his con- 
verts were exposed through contact with surround- 
ing paganism, and especially the orgies connected 
with the idol-festivals ? Refuge from these tempta- 
tions of a corrupt society could be found only ina 
pure society ; and he desired the Church to be a 
place so attractive that those who had left the world 
for it might feel that they had made a good 
exchange. 

There was another aspect of incipient Gnosticism 
which gave a direction to the Apostle’s thinking 
of which note must be taken. In its dread of 
matter it instinctively separated the Deity from 
it as much as possible. Hence fully developed 
Gnosticism attributed the creation of the material 
universe to an inferior deity, whom it termed the 
Demiurge; and even incipient Gnosticism inter- 
posed between the Deity and matter a multitude of 
fantastic creations of the fancy, sometimes con- 
ceived of as abstractions but at other times im- 
personated as angels of different ranks. This 
causes St. Paul, in his later writings, to speak of 
Jesus Christ as both the author and the end of the 
universe—‘ Of him, and through him, and unto 
him, are all things’ (Ro 11%)—and it is probably 
this also which leads him to celebrate the Son of 
God as the Lord of angels and of all the denizens 
of the spiritual world. Out of such references 
to supernatural beings there was constructed by 
Dionysius Areopagiticus an elaborate system of 
angelology, which was adopted by the theologians 
of the Middle Ages and deeply atfected the cos- 
mical conceptions of both Dante and Milton. But 
it is open to question whether St. Paul intended 
these references to be taken so seriously. Ali he 
intended may have been to say that, whatever 
principalities and powers there may exist any- 
where, they are all under the dominion of the Son 
of God. It is, however, in one of the least polem- 
ical of his writings that we come upon the ripest 
expression of such meditations on the transcendence 
of Christ, viz. Ph 25%, where we read of one ‘ who, 
being in the form of God, counted it not a prize to 
be on an equality with God, but emptied himself, 
taking the form of a servant, being made in the 
likeness of men; and, being found in fashion asa 
man, he humbled himself, becoming obedient even 
unto death, yea, the death of the cross. Where- 
fore also God highly exalted him, and gave unto 
him the name which is above every name; that in 
the name of Jesus every knee should bow, of things 
in heaven and things on earth and things under 
the earth, and that every tongue should confess 
that Jesus Christ is Lord, to the glory of God 
the Father’—a passage which, though it presents 
to scholarship not a few difficulties, has done, and 
ever will do, uch to steady the faith of the Church, 
in the glory of her Lord. 

Not only, however, is Christ thus transcendent 
in the universe: He is also immanent in believers 
and in the Church, This is the teaching of all 
the Epistles from first to last, but it is most 
prominent in the later ones; and this emphasis 
and reiteration fall in with the thought which has 
been shown to be characteristic of the later Epistles. 
Even in the earliest Epistles, in which freedom 
from the law is vindicated as the negative pole 


of Christian experience, possession by the Spirit 
appears as the positive pole, and in Galatians all 
the features of Christian experience are described 
as ‘the fruit of the Spirit’ (5). That the Spirit 
is the Third Person of the Godhead is.proved by 
the Apostolic Benediction, which forms the closing 
verse of 2 Corinthians. Now it seems to be a rule 
of Scripture, that whatever is done by one Person 
of the Godhead may be spoken of as done by the 
others; and, accordingly, not only is the Spirit 
said to dwell in believers, but the Father is also 
said to be in them, and they are said to be in the 
Father. It is, however, about the Son of God 
that such statements are most frequently made; 
and the phrase ‘in Christ’ or ‘ Christin you’ is the 
most common expression for this Divine indwell- 
ing, which is the guarantee of Christian progress. 
and perfection. In Eph 1 and 2 the phrase ‘in 
Christ’ occurs more than a score of times ; and it 
is significant of the warmth generated by this idea 
in the mind of St. Paul that he has invented a 
whole series of metaphors to set it forth, the 
union between Christ and believers being com- 
pared to that between a temple and the stones of 
which it is composed, to that between trunk and 
branches in a tree, to that of head and members in 
the human body, and to that of husband and wife. 
The whole of Deissmann’s St. Paul is illuminated 
by the thorough exposition of this idea and by the 
proof of how it ruled the Apostle’s consciousness 
in every direction. 

Union with Christ is usually represented as 
connecting us with the living Christ in the same 
way as faith does with the Christ who died; the 
one is related to sanctification in the same way as 
the other is to justification ; and with this agrees 
the saying of St. Paul himself (Ro 5!): ‘If, while 
we were enemies, we were reconciled to God through 
the death of his Son, much more, being reconciled, 
shall we be saved by his life.” But the conception 
for which ‘in Christ’ is the symbol is much more 
comprehensive than this would suggest. The 
connexion with Christ was formed in a past 
eternity in the mind of God, and it will continue 
to all eternity ; because ‘neither death, nor life, 
nor angels, nor principalities, nor things present, 
nor things to come, nor powers, nor height, nor 
depth, nor any other creature, shall be able to: 
separate us from the love of God, which is in 
Christ Jesus our Lord’ (Ro 8**). It is not only 
vital, bringing into the soul the virtue resident in 
Him who is now seated at the right hand of power, 
but legal also, making our debt His and His merit 
ours. In short, Christ to St. Paul’s mind fills the 
entire universe, from horizon to horizon; and 
faith saves because it is the receptivity of the: 
soul which appropriates all the virtue of every 
kind derivable from this transcendent Being. 

4. Personality.—St. Paul was, in the fullest 
sense of the word, a personality. There is about 
him the same modernness as about St. Augustine 
in his Confessions. While many figures of the past 
are unintelligible and incomprehensible, he is as 
human as if he had walked in upon us out of the 
street. This may be partly due to the details of 
his life being so well known and his words read so: 
frequently in our hearing; but it is traceable still 
more directly to the largeness of his humanity and 
the realism of his thinking. There are, no doubt, 
however, things about him, due to his circum- 
stances and training, which affect us less favour- 
ably; and, on the other hand, the expansion of 
our own experience may train us gradually to a 
completer comprehension of him. Scholars like 
Ramsay and Deissmann have written with enthu- 
siasm of the new power of appreciation derived 
from witnessing with their own eyes the scenes of 
his labours ; and anyone privileged to live through 
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a revival of religion would ever afterwards have a 
new comprehension of every page in the Book of 
Acts, while the experience of an evangelist or a 
pastor, in hungering and thirsting for the sal- 
vation of those under his charge, or in watching 
over the development of young converts, with a 
sensitive consciousness of the perils to which these 
are exposed, would supply the best of all qualitica- 
tions for feeling the innermost throb of the 
Epistles. 

(a) The man.—Without question Nature had ex- 
pended on the making of St. Paul a fine bit of 
the material with which she works in her secret 
laboratory, and had cast his personality in one of 
her largest moulds. He was specially strong in 
intellectual endowment. This can be appreciated 
by reading any exposition of his thinking such as 
is supplied in works on NT theology, for there 
the topics are not only numerous but full of weight 
and substance ; and, besides, they are so closely 
articulated as to form an orderly and connected 
system of ideas. The question whether St. Paul 
was the author of a dogmatic system has, indeed, 
been disputed, some holding that it is in the 
sphere of religion rather than dogma that he lives 
and moves ; but, at all events, he was one of those 
who need to know the why and the wherefore of 
whatever they are experiencing or doing, and 
whose views and convictions all piece themselves 
together into a connected view of the world. He 
has been one of the most influential teachers of 
mankind, multitudes in every century adopting 
from him their way of conceiving all the greatest 
objects of human concern. 

While, however, it is this side of his greatness 
which first attracts the eye, closer intimacy reveals 
him as not less distinctively a man of heart. He 
could love, and he had the power of compelling 
love. So numerous were his companions and 
fellow-labourers, that the study of these is a 
subject which has more than once been treated by 
itself (J. S. Howson, The Companions of St. Paul, 
1871; E. B. Redlich, St. Paul and his Companions, 
1913). It is astonishing how often he is seen in 
tears; and it is certain that the Ephesians at 
Miletus were not the only converts of his who, at 
parting, fell on his neck and kissed him, sorrowing 
because they were to see his face no more. By no 
author has this side of hischaracter been so perfectly 
seized as by Adolphe Monod, whose little book, 
entitled St. Paul (1851), far outweighs in value 
many ponderous tomes. Yet this writer does not 
fail to point out that the feminine traits in St. Paul 
acquired their significance from the strength of 
the masculine ones. When a woman weeps, it 
occasions no surprise; but there is something pro- 
foundly moving in the tears of a strong man. 

Still, St. Paul had not all the gifts. His bodily 
resence was weak and his speech contemptible. 
Whether his ‘thorn in the flesh’ was connected 

with this natural defect, it is impossible to say ; 
but the way in which it is introduced, as if it were 
something sent to keep him humble, after he had 
received extraordinary visions and revelations, 
would rather suggest that it was additional to his 
congenital weakness ; and that it was sufficiently 
painful and annoying is obvious without the ex- 
aggeration of Farrar, who characteristically speaks 
of it as his ‘stake’ in the flesh (The Life and Work 
of St. Paul, 2 vols., 1879, i. 214). It has been 
supposed to have been epilepsy, because the sufferer 
says that the Galatians did not ‘spit’ (4\* ovéé 
éferricare) at him, and in the ancient world it was 
common to spit at the sight or mention of epilepsy, 
as among ourselves some people ‘touch wood’ in 
certain circumstances by way of deprecation. 
Similarly, the theory that it was a disease of the 
eyes can be supported by his statement that the 





Galatians would have plucked out their own eyes 
and given them to him (v.!*). Ramsay’s notion, 
that it was malarial fever, has the recommenda- 
tion that he himself suffered from this in the same 
region of the world, and is of opinion that the 
symptoms correspond (S¢. Paul the Traveller, p. 
94). What it really was will probably never be 
ascertained. It is enough to know that the 
astonishing work done by this man was accom- 
plished not in the robustness of a healthy body or 
in the self-consciousness of one able at all times 
to have absolute confidence in himself, but amid 
weariness and painfulness, shyness and self-distrust. 
To a sensitive mind any bodily weakness or de- 
formity must be a kind of torture, especially in 
the presence of strangers; and St. Paul loved the 
gospel so entirely that he would have liked to give 
it the advantage of all the graces of voice and 
bodily presence which he lacked. Yet, in more 
ways than one, his very defects turned out to the 
furtherance of the gospel ; and with genial intui- 
tion Adolphe Monod, himself somewhat of an 
invalid, has divined how this could happen. A 
weak servant of Christ sometimes appeals to the 
sympathies of an audience more by his weakness 
than anyone could by strength; the women, 
especially, in a congregation will do far more for 
an invalid pastor than for one in health ; and so it 
comes to pass that such a one can say, ‘When I 
am weak, then am I strong’ (2 Co 12%), 

The idea, not infrequently encountered in recent 
works on St. Paul, that his liability to see visions 
and dream dreams was connected with his bodily 
weakness or some psychical derangement, seems 
a strange perversion of the facts. His own estimate 
of it at least was very different. To him it ap- 
peared a mark of superiority so distinguished that 
he had to beware of being puffed up through 
possessing it; and there can be no question that 
it rendered to him extraordinary assistance and 
encouragement at critical moments of his experi- 
ence. It was akin to the official endowment of 
the OT prophets, and, if it is to be traced to any 
natural peculiarity, this must be sought in the 
psychology of prophecy. 

(6) The Hebrew and the Hellenist.—To St. Paul, 
the Jew, very ample justice has been done, as the 
OT, from every portion of which he drew ideas and 
impulses, has always been known to hisinterpreters. 
But the same justice has not been done to the Gentile 
in him. He may almost without impropriety be 
called a Gentile ; to the Greeks, he says himself, 
he became a Greek ; and,it is possible that he may 
have done so more than he was himself aware. 

This at least is being asserted by scholarship at 
the present time; and the very latest speculations 
on Paulinism are in this direction. By the school 
which takes its name from the History of Religion, 
and whose leading aim it is to trace out every 
kind of connexion that can be discovered between 
Christianity and other contemporary religions, it 
is contended that, in the world of St. Paul’s time 
and in the countries where his missionary labours 
were carried on, there was taking place an extra- 
ordinary religious ferment, the West acting on 
the East, and the East still more powerfully on 
the West. The atmosphere was full of notions 
and aspirations, these being connected not with 
the hereditary classical religion, with which 
scholarship has long been familiar, but with 
imported and illegitimate cults, with which scholar- 
ship is only now becoming acquainted. As a 
person of religious sensitiveness and as a Semite, 
St. Paul could not escape; and not a few ideas of 
the later Paulinism are derived from this source. 
Indeed, if the form in which Christianity first 
presented itself to his mind was due to Judaism, 
the last was due to Hellenism. 


156 PAUL 


PAUL 





There may be more in these suggestions than 
conservative scholars are yet disposed to allow. 
The scene of St. Paul’s activity was the synagogue ; 
and in the synagogues, wherever he went, he en- 
countered two elements—a Jewish and a Gentile. 
To us the former is easily intelligible: we are 
aware both of the difficulty felt by Jews in accept- 
ing the Christian message and of the arguments by 
which they could be led to believe that Jesus was 
the Christ. But it was among the Gentiles that 
the missionary obtained his most numerous suc- 
cesses, and not infrequently he turned away from 
the Jews altogether and devoted himself exclu- 
sively to the Gentiles. It has not been sufficiently 
considered how there happened to be so many of 
such proselytes or how they were so open to the 
influences brought by St. Paul. Some of them 
had accepted the Jewish religion in its entirety, 
but probably the majority had only contracted a 
habit of attendance at the synagogue. Even this, 
however, betokens that they were persons in whom 
the religious instinct was strong, and the religious 
cravings of many may have sought satisfaction 
elsewhere before coming to the synagogue. If the 
story could be fully told, it is not unlikely that to 
many of them some other religion had rendered 
the same service as the Law did to Jews, being a 
‘schoolmaster’ to bring them to Christ. 

Now, what is alleged is that in these Oriental 
cults there were elements bearing a striking re- 
semblance to certain features of Paulinism. The 
worshippers sought escape from the world through 
absorption in the deity in a manner bearing some 
likeness to union with Christ in the Pauline 
theology ; and mystical rites were practised having 
‘a certain analogy with the Christian sacraments. 

All this may amount to no more than the fact 
that in all religions, the Christian included, there 
are certain common aspirations as well as certain 
forms of ritual. There is no clear statement any- 
where in St. Paul’s writings implying that he 
looked upon heathens as having been led to Christ 
through their own religions in the same way as 
Jews had been led to Him through theirs. His 
tone is, on the contrary, one of disparagement and 
condemnation, and he speaks of their previous 
religious condition as something from which they 
needed to be delivered. The nearest approach to 
a more sympathetic view of heathenism is in the 
‘speech on Mars’ Hill, in which there is an indica- 
tion of an education of the human race, as well as 
of the Jews, for Christianity. It is contended, 
indeed, that, in the Epistles of the Imprisonment, 
he has paid to the cults in question the compliment 
of adopting their phraseology on a large scale 
(‘fullness,’ ‘mystery,’ ‘ perfect,’ ‘gnosis,’ ‘revela- 
tion,’ ‘new man,’ ‘God-saviour,’ etc.) without re- 
ferring to them by name. But Kennedy, in S¢. 
Paul and the Mystery-Religions, has proved (es)eci- 
ally in chs. iv. and v.) that both the words and ideas 
to which a heathen origin is attributed go back to 
the OT and the LXX; and, when they can be 
found there, it is useless to go further afield. The 
evidence that the notions attributed to the wor- 
shippers of Mithra, Osiris, and Dionysus were 
actually held by them is frequently very slender ; 
and there is great need for the publication of a 
corpus of the texts relied on as a whole, in order 
that it may be seen how far we are dealing with 
serious facts. Too often the writers of this school 
create, though unintentionally, the impression, 
not that these cults were providential preparations 
for Christ, but that Christianity is no better than 
one of them, as fantastic and as futile. 

It is certain, at all events, that both the sacra- 
ments were practised in the Church before St. 
Paul became a Christian; and both can vindicate 
their institution by the Founder of Christianity | 











Himself, who, besides, imitated them from parallel 
rites in the older dispensation; and St. Paul’s 
doctrine of union with Christ can claim the same 
authoritative derivation. The mysticism of St. 
Paul is almost identical with that of St. John; 
and in St. John it is put into the mouth of Jesus 
Himself. Everyone remembers the parable of the 
Vine and the Branches. Because St. John wrote 
later than St. Paul, the Johannine theology is 
usually treated as a development from the Pauline. 
But the dependence was the opposite way. What- 
ever may have been the origin of the Gospel of 
St. John, the tradition contained in it is much 
older than the composition of the book ; and, if it 
has in any considerable degree preserved the deeds 
and the words of our Lord, the knowledge of these 
must have been in possession of the Church at the 
period when St. Paul was first ascertaining the 
contents of the Evangel. He may have obtained 
the report from the lips of St. John himself, with 
whom he was at that time in contact; but what 
St. John knew was the common property of the 
Church long before it was committed to writing. 
This is the true origin of the most distinctive part 
of St. Paul’s theology, which never in him reaches 
the same elevation as in the writings of St. John. 
Though, for instance, as has been mentioned above, 
St. Paul invented a whole series of images to set 
forth the intimacy and vitality of the connexion 
with Christ, he never rose to the height of sublim- 
ity reached by Jesus, when, in the intercessory 
prayer of Jn 17, He compared the union between 
Himself and His disciples to that of Father and 
Son in the Holy Trinity. 

The weakness of the school which is attempting 
at present to interpret Christianity as if it had 
consisted originally of scraps picked up here, there, 
and everywhere, is that it conceives Christianity 
as an amalgam of ideas and fancies, fortuitously 
collected and ingeniously pieced together, instead 
of perceiving it to be a series of experiences derived 
from a single centre and tapable of repetition 
throughout all the generations of mankind. This 
centre was Christ. Whatever fullness of person- 
ality there may have been in St. Paul in his 
natural state, he became completely himself only 
when Christ took possession of his being. ‘If any 
man is in Christ, he is a new creature: the old 
things are passed away; behold, they are become 
new’ (2Co 5”). From the moment of his conver- 
sion it was his continual aspiration to be able to 
say: ‘I live; and yet no longer I, but Christ liveth 
in me: and that life which I now live in the flesh 
I live in faith, the faith which is in the Son of 
God, who loved me, and gave himself up for me’ 
(Gal 2°). Christ had for him a supreme objective 
value, because He had redeemed him from the 
curse and bondage of sin. At the moment when 
Christ first revealed Himself to him, his ethical 
life had come to an impasse, and he was convicted 
on the spot of being in absolute antagonism to 
God. But Christ reconciled him; and, although 
he was never afterwards without the consciousness 
of being a sinful man, lost if left to himself, he 
knew that his ransom had been paid on the Cross. 
But Christ had for him an equally important sub- 
ets value. He was in him ‘the hope of glory.’ 

e was the atmosphere which he breathed ; He 
was to him what the sunshine is to the bird. The 
world might be unkind and fortune fickle, but in 
Christ he had an unfailing source of exhilaration 
and a resource in all emergencies. This rela- 
tionship to Christ determined his relationship to 
God, as well as to his fellow-Christians and his 
fellow-men. These experiences have been repro- 
duced in countless instances from century to cent- 
ury ; and, the deeper anyone’s experience of them 
is, the more facile and joyous will be the apprecia- 
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tion of the thinker in whose mind they first took 
their full and natural shape. Should they ever 
cease to be known as the actual experiences of 
men, the question about their origin will hardly 
be worth discussing. 

There has of late been much writing on the 
relation between St. Paul and Jesus. Was the 
gospel of Jesus faithfully and fruitfully continued 
in the teaching of the Apostle? or did St. Paul 
distort the original gospel, replacing it with a 
system of his own? It has even been contended 
that St. Paul was the true founder of Christianity ; 
only this was something quite different from that 
intended by Jesus. Now, if Jesus and St. Paul 
were simply Jews of genius, whose specialty lay 
in religion, speculations of this kind would not be 
out of place. Indeed, the wonder would be that 
St. Paul, with his assertive and towering person- 
ality, did not consciously enter into competition 
vith his rival. But nothing can be more certain 
than that to St. Paul himself the question whether 
he or Jesus was the originator of the new religion 
would have appeared both blasphemous and ludi- 
crous. His favourite designation for himself was 
the ‘slave’ of Jesus Christ. He was only a ‘vessel,’ 
to carry the name of Christ from nation to nation ; 
and the vessel was an ‘earthen’ one, in order that 
the excellency of the power might be Another’s 
and not hisown. It cannot be denied that there 
was a vast difference between Jesus’ mode of both 
conceiving and stating the truth and St. Paul’s; 
but the latter’s modes of expression can generally 
be translated back, without difficulty, into those 
of Jesus, and the two views of the world do not 
exhibit serious discrepancies, when it is taken into 
account that the one speaker is conscious of being 
the Saviour and the other of having been saved. 

(c) The apostle.—The sense of having received 
from on high a vocation or mission was strong in 
the leading men of the race to which St. Paul be- 
longed. Thus, Jeremiah records his own call in 
these words, spoken to him by Jahweh: ‘ Before I 
formed thee in the belly I knew thee, and before 
thou camest forth out of the womb I sanctified 
thee ; I have appointed thee a prophet unto the 
nations’ (Jer15). Anyone thus addressed naturally 
felt all his powers consecrated to a task, and this 
so steeled his whole nature that Jahweh could 
add, as we read in the same chapter: ‘I have 
made thee this day a defenced city, and an iron 
pillar, and brasen walls, against the whole land, 
. . . against the princes thereof, against the priests 
thereof, and against the people of the land. And 
they shall fight against thee ; but they shall not 
prevail against thee: for I am with thee, saith the 
Lord, to deliver thee’ (v.*-). In Jesus this sense 
was particularly strong: He knew Himself to be the 
Messiah ; hence the name ‘Son of man,’ by which 
He called Himself, as well as the other Messianic 
titles He accepted from others. In St. Paul there 
was the same sense of being chosen by God; and 
from this was derived not a little of his strength. 
He even reverts to that old conception of Jeremiah, 
intimating that God had separated him from his 
mother’s womb, to be a preacher of the gospel of 
His Son (Gal 1). To himself it seemed that he 
had been born at a juncture in the world’s history 
at which there was a special work to be done for 
God and man, and that he had been endowed with 
the gifts required for the purpose; consequently, 
all his faculties and opportunities must be devoted 
to this object. This made him feel himself to 
be a debtor to all unacquainted with the gospel 
(Ro 14), His peculiar responsibility was, however, 
to the Gentiles, to whose evangelization he had 
been specially appointed. To this consciousness he 
gives very frequent expression (e.g. Ac 9” 13% 157 


2921, Ro 113 15", Eph 38, 1 Ti 27,2 Ti 17). Even 
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with the older apostles he appears to have made 


an arrangement by which it was agreed that he 
should go to the uncireumcision, while they went to 
the circumcision (Gal 27°); and this acknowledg- 
ment by the Church doubtless deepened his sense 
of obligation, though it was only the recognition 
of an anterior conviction of his own and of a call 
from a higher quarter, in the same way as ordina- 
tion by an ecclesiastical authority to a particular 
charge may rekindle the sense of duty, though 
the call to lay the whole life on the altar has 
come from a higher source. 

In this consciousness of a mission to his age, 
and of a special mission to the Gentile world, we 
must recognize one of the driving forces of St. 
Paul’s life. He frequently speaks of the task as 
a stewardship: ‘and it is required in stewards, 
that a man be found faithful’ (1 Co 4”). This was 
what kept alive in him the spirit of missionary 
enterprise, it being his constant ambition to pene- 
trate into new provinces and not to build on 
another man’s foundation (Ro 15”) ; this was what 
made him able to face novel audiences, to stand 
before courts or kings, and to encounter raging 
mobs; this was what made all afflictions ‘light,’ 
though among these were perils of rivers, perils of 
robbers, perils in the city, perils in the wilderness, 
perilsin the sea, besides labour and travail, hunger 
and thirst, cold and nakedness (2 Co 11° 27); this 
was what made him equal to the most difficult 
achievement of all in a man of his temperament— 
to rejoice that the gospel was preached by his 
enemies, for strife and contention, to those who 
might not otherwise have heard it at all (Ph 178). 

This loyalty to his calling evoked, however, 
tenderer things from the deep recesses of his 
nature. There is a passage in the beginning of 
2 Cor. where he blesses ‘the Father of all 
mercies and God of all comforts’ for the comfort 
he has himself received, because this will enable 
him to comfort those who are in any sorrow ; and 
he goes on to express his willingness to endure any 
afflictions as long as these give him a deeper sym- 
pathy with the suffering children of men. All 
experiences were to him subordinate to the over- 
mastering purpose of his life, and he could welcome 
anything whatever out of which new efficiency 
could be extracted. In short, he loved his work, 
doing it not only from asense of duty, but because 
he loved his Saviour and loved his fellow-men ; 
and so he could speak of himself not only as a 
‘steward’ but as a ‘nurse’ and a ‘ father’ (1 Th 
27, 1 Co 415), 

(d) The Christian.—All this must have had an 
influence on character. Every power was exercised 
to the full, and his own development went on 
amidst manifold relations with his fellow-creatures. 
Holiness has been sought behind the walls of the 
cloister through macerations and prayer; but it 
comes unsought to those who go out of themselves, 
to seek and to save the lost children of Adam. 
This is a secret which has been recaptured in our 
own time, when many of the holiest men and 
women are those who are going about continually 
doing good, finding the romance of existence in 
the reclamation and the welfare of others. Though 
such efforts involve sacrifice and self-denial, there 
is a rich reward in the gratitude of those benefited ; 
and selfishness, the worst of all evils, is eradicated 
from the soul. 

Such universal benevolence is, it must be con- 
fessed, not infrequently accompanied by shallow- 
ness, the spirit of Martha being so much indulged 
that there is no time for cultivating the attitude 
of Mary. From this danger, however, St. Paul 
was secured by his intense preoccupation with the 
truth of the gospel, of which he was not only the 
custodian and propagandist, but the apologist, 
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defending it against all comers. One part of his 
vocation, to which he gives frequent expression, 
was to be a revealer of truth which had been 
hidden in the Divine mind from eternity; and not 
made known to even the greatest prophets of the 
OT, because it was reserved for the epoch of 
the Son of God. This is whaf St. Paul calls the 
‘mystery ’—the word being used not in the sense 
of somethine hidden or obscured, but something 
once hidden but now revealed—and, as he contem- 
plates it in its novelty and greatness, he bursts out 
into the exclamation, ‘O the depth of the riches 
both of the wisdom and the knowledge of God! 
how unsearchable are his judgements, and his 
ways past tracing out!’ (Ro 11%). Thus with the 
restless activity of the evangelist he combined the 
habits of the seer and sage. 

The sage’s labour has its dangers too, the thinker 
being apt to be lost in the clouds of his own specu- 
lation. But from this peril St. Paul was saved by 
his intense desire to see moral results in those for 
whom he was labouring. Nearly every Epistle 
of his is composed half of theological and half of 
ethical matter. And the one is closely connected 
with the other. However mystical he becomes, 
when showing how the Christian has died with 
Christ, risen with Him, and sat down with Him 
in the heavenly places, each of these has its moral 
equivalent in the daily life of the Christian, and 
the smallest of duties is enforced by the sublimest 
of principles. This union of ideal and actual is 
the heart of St. Paul’s thinking—‘If we live by 
the Spirit, by the Spirit let us also walk’ (Gal 5”). 

We know too well that it is possible for a re- 
ligious teacher to give utterance to the noblest of 
sentiments and yet not rise in practice above the 
levels of selfishness ; but it is difficult to read the 
innumerable passages in which St. Paul entreats 
and encourages his converts to follow after holiness 
without believing that he was for ever following 
after it himself; and, although he did not claim 
to have already attained or to be already perfect, 
he could, when occasion required, challenge his 
converts to bear witness to his walk and conversa- 
tion in their midst—‘ Ye are witnesses, and God 
also, how holily and righteously and unblameabl 
we behaved ourselves toward you’ (1 Th 2!°)— 
and he could eall upon them to be imitators of 
him, as he also was of Christ (1 Co 112). As 
the years increased, and the effects of abuse and 
imprisonment began to tell on his bodily frame, 
his heart began to solicit the peace and perfection 
of a better world—‘ Our citizenship is in heaven, 
from whence also we wait for a Saviour, the Lord 
Jesus Christ’ (Ph 3°)—or at least to be divided 
between such yearnings and the attraction of his 
work—‘I am in a strait betwixt the two, having 
the desire to depart and be with Christ; for it 
is very far better: yet to abide in the flesh is more 
needful for your sake’ (1%). At last, in a pass- 
age of his final Epistle, which even the most nega- 
tive of critics have been fain to vindicate in some 
way for him, we see the spirit poised in the very 
attitude of flight: ‘I am already being offered, 
and the time of my departure is come. I have 
fought the good fight, I have finished the course, 
I have kept the faith : henceforth there is laid up 
for me the crown of righteousness, which the 
Lord, the righteous judge, shall give to me at that 
day: and not only to me, but also to all them 
that have loved his appearing’ (2 Ti 4%8), 


LitéRATURE.—In English theology no department has been 
cultivated more creditably than the Life of St. Paul. The great 
work of Conybeare-Howson, which appeared in 1853, was 
epoch-making, and is still far from superseded. T. Lewin's, 
which appeared about the same time, is built on similar lines 
and is rich in illustrations from antiquities. F. W. Farrar’s 
(1879) embodied the results of these predecessors with a fuller 
exposition of the thinking. From the pen of W. M. Ramsay 
has come a whole library of works on St. Paul—The Historical 


Geography of Asia Minor, 1890, The Church in the Roman 
Empire, 1893, St. Paul the T'raveller and the Roman Citizen, 
1895, Historical Commentary on St. Paul's Epistle to the Gala- 
tians, 1899, Pauline and other Studies in Early Christian 
History, 1906, The Cities of St. Paul, 1907, Luke the Physician, 
1908, I'he Teaching of Paul in Terms of the Present Day, 1913, 
The Bearing of Recent Discovery on the Trustworthiness of the 
NT, 1915, by which a deep impression has been made, in favour 
of positive views, not only in the English-speaking countries but 
on the continent of Europe. Of smaller books may be men- 
tioned J. Iverach’s in the Wen of the Bible series, and A. E. 
Garvie’s in the Century Bible Handbooks (1910); several valu- 
able American works may also be named, such as those by G. H. 
Gilbert (1899), O. Cone (1898), A. T. Robertson (1909), and 
B. W. Bacon (1905). Of the German works a history has been 
written by A. Schweitzer (Geschichte der paulin. Forschung 
von der Reformation bis auf die Gegenwart, 1911; books in 
English are omitted, because the author does not know the 
language); but it cannot be claimed that these are of the same 
calibre as those in English, except on the side of criticism. F. 
C. Baur’s great work, Paulus der Apostel, 1845, raised pro- 
found critical questions, which have been agitating the scholar- 
ship of Germany ever since, but it was no gift to the German 
people, bringing a great religious character home to their in- 
telligence and affection, as Conybeare and Howson’s Life was 
to the English-speaking world. That of A. Hausrath (1865) 
exhibited tine qualities of style. The two volumes of C. Clemen 
(Paulus. Sein Leben und Wirken, 1904) have been sufficiently 
characterized above. Smaller books of note have recently 
appeared by H. Weinel (Eng. tr., 1906), W. Wrede (Eng. tr., 
1906), E. Vischer (1910), but that of A. Deissmann (Eng. tr., 
1912) stands out by itself on account of the breath of the open 
air felt everywhere in its pages and the author's enthusiasm 
for the subject. The Germans themselves seem to find most 
satisfaction in the life of St. Paul contained in The Apostolic 
Age of C. v. Weizsacker (Eng. tr., 1894-95) (see the remarks 
in P. Wernle’s Einfihrung in das theologische Studium, 1908), 
who was a fine spirit but too subject to the critical tendencies 
of the time in which he lived. Of the works in French, that of 
Adolphe Monod has already been characterized ; that of E. 
Renan (Eng. tr., 1869) has qualities of its own which cannot 
be neglected ; and that of C. Fouard (Eng. tr., 1894) is highly 
spoken of. 

A few more notes may be added under each of the divisions 
of the whole subject adopted above. 

(1) Sources.—Here commentaries on the Acts and on the 
Epistles, severally or collectively, might be mentioned, but 
these will be found elsewhere in this Dictionary. A few works, 
however, on special points may be mentioned :—F. H. Chase, 
The Credibility of the Book of the Acts of the Apostles, 1902; G. 
Honnicke, Die Chronologie des Lebens des Apostels Paulus, 
1903; D. Round, The Date of St. Paul’s Epistle to the Gala- 
tians, 1906; J. D. James, The Genwineness and Authorship of 
the Pastoral Epistles, 1906 (on the same subject as an Essay b: 
G. G. Findlay in Sipeees to A. Sabatier’s The Apostle Paul, 
Eng. tr., 1891); Dykes Shaw, The Pauline Epistles, 1903. It 
will be found useful to read over both Acts and Epistles in un- 
conventional translations—The Twentieth Century New Testa- 
ment (21904), J. Moffatt, The New Testament: A New Trans- 
lation (31914), and especially R. F. Weymouth, The New 
Testament in Modern Speech, 1903 (21912). 

(2) Lire.—On the world into which St. Paul was born the 
works on NT Times are important, such as those of A. Haus- 
rath (Eng. tr., 1895), E. Schiirer (HJP, 1885-90), and O. 
Holtzmann (Eng. tr., 1904), as well as the handbooks by R. 
Waddy Moss (1903), L. A. Muirhead (71905), and W. Fair- 
weather (1895). See also The Background of the Gospels, 1908, 
of the last mentioned. On St. Paul’s conversion: G. L. 
Lyttelton, Observations on the Conversion, etc. of Paul, 1768, 
new ed., 1879; E. Moske, Die Bekehrung des heiligen Paulus, 
1907. On St. Paul in Athens: works by W. Lindsay Alex- 
ander (1865), C. Shakespeare (1878), E. Curtius, ‘Paulus in 
Athen,’ in SBA W, 1893. See also J. Smith, Voyage and Ship- 
wreck of St. Paul4, 1880; R. Steinmetz, Die zweite rémische 
Gefangenschajt des Apostels Paulus, 1897. 

(3) BeLigrs.—O. Pfleiderer’s Paulinism (Eng. tr., 1877) long 
did good service, but it ig said now to have been super- 
seded by such works as A. B. Bruce, St. Pawl’s Conception of 
Christianity, 1894; G. B. Stevens, The Pauline Theology, 
1892; G. H. Gilbert, The First Interpreters of Jesus, 1901; 
and W. P. DuBose, The Gospel according to St. Paul, 1907. 
It has, however, been hinted above that the best expositions of 
Paulinism are to be found in the works on NT Theology, which 
are numerous and excellent, such as those of B. Weiss (Eng. 
tr., 1882-83), W. Beyschlag (Eng. tr., 1895), H. J. Holtzmann 
(71911), P. Feine (1911), A. Schlatter (1909-10), H. Weinel 
(21913), E. W. E. Reuss (Eng. tr., 1872-74), J. Bovon (21902-05), 
G. B. Stevens (1899), to which add A. Titius, Die neutest. 
Lehre von der Seligkeit, 1895-1900. There are many monographs 
on special points such as the following :—On St. Paul’s views of 
Sin, works by E. Ménégoz (1882) and P. Wernle (1897); on 
his Psychology, works by W. P. Dickson (St. Paul’s Use of the 
Terms Flesh and Spirit, 1883) and T. Simon (1897); on his 
Christology, works by M. Briickner (1903), H. Schmidt (1867), 
D. Somerville (St. Paul's Conception of Christ, 1897); on his 
Ethics, works by H. L. Ernesti (1875), A. Juncker (1904), A. B. 
D. Alexander (1910); on his Pastoral Teaching, works by W. 
E. Chadwick (1907) (who has also a volume on his Social 
Teaching, 1906) and G. Pahncke (1906); on his Eschatology, 
works by R. Kabisch (1893), E. Teichmann (1896), H. A. ‘R 
Kennedy (1904). W.M. Macgregor’s Christian Freedom, 


PAULUS 


PEACE 159 


Fr ee ee ee 


1914, isa treatise on the theology of the Epistle to the Galatians. 
On the Style of St. Paul see, besides the works referred to in 
the text, J. S. Howson, The Metaphors of St. Paul, new ed., 
1883; R. R. Resker, St. Paul’s Illustrations, 1908; J. Weiss, 
Beitrdge zur paulinischen Rhetorik, 1897. 

(4) PeRsonALITY.—There is a good chapter on the personality 
of St. Paulin A. E. Garvie's Studies of Paul and his Gospel, 
1911, The question of the relation of St. Paul to contemporary 
religions and religious movements was brought into prominence 
by E. Hatch, The Organization of the Early Christian 
Churches (BL), 1881 (Germ. tr. A. Harnack, 1883), and later by 
F. Cumont, Les Religions orientales dans le pagunisme romain, 
1906, but especially by R. Reitzenstein, Die hellenistischen 
Mysterienreligionen, 1910. A very sympathetic statement of 
the results will be found in B. W. Bacon, The Story of St. 
Paul, 1905, and a criticism, not sympathetic but searching, in 
H. A. A. Kennedy, St. Paul and the Mystery-Religions, 1913. 
See also S. J. Case, The Evolution of Early Christianity, 1914. 
On the question formulated by W. H. Johnston, art. ‘Was 
Paul the Founder of Christianity?’ in Princeton Theological 
Review, v. [1907] 398 ff., see A. Meyer, Wer hat das Christen- 
tum begriindet, Jesus oder Paulus?, 1907; P. Feine, Jesus 
Christus und Paulus, 1902; M. Goguel, L’Apétre Paul et 
Jésus Christ, 1904; J. Kaftan, Jesus und Paulus, 1906; A. 
Jiilicher, Paulus und Jesus, 1907; W. Walther, Pauli Chris- 
zentum Jesu Evangelium, 1908; J. Weiss, Paulus und Jesus, 
1909. On the relation of the teaching of St. Paul to that of 
Jesus there is an important work by A. Resch, ‘Der Paulin- 
ismus und die Logia Jesu’in TU, new ser. xii. [1904]; see also 

. J. Drummond, The Relation of the Apostolic Teaching to 
the Teaching of Christ, 1901. JAMES STALKER, 
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PEACE.—The etymology of the Greek word 
eipjyvn is variously given as from elpew (=Lat. 
serere), ‘to fasten together,’ or from eipew (cf. Lat. 
sermo), ‘to speak.’ Besides the noun the following 
forms of the root occur in the writings of the 
Apostolic Age: elpnvetew, ‘to keep the peace’ 
(never transitive, ‘to reconcile’) (Mk 9°, Ro 1238, 
2 Co 13", 1 Th 5%); eipyvoroids, ‘peacemaker’ 
{Mt 5°), on which see below; eipyvorouty, ‘to 
make peace’ (Col 1*°), eipyvixds, ‘ peaceable’ (Ja 32) ; 
for the meaning in He 12” see below. 

The noun efpjvy occurs in all the NT writings 
except John, but the preponderant and most char- 
acteristic use isin the Pauline Epistles. It derives 
its peculiar significance from the OT oid and 
cognate forms. In extra-biblical Greek eipjvy is 
strictly limited to its ordinary political and 
military significance, meaning simply the cessation 
or absence of war. It does not even cover the 
idea of ‘ treaty,’ ‘ truce,’ for which crovéal is used. 
The LXX puts elpjvn for six other words besides 
nidy (cf. py in 1 Ch 4*). It is of prime import- 
ance to notice that in Hebrew and the cognate lan- 
guages 0)9¥ is not a word formed for or originally 
associated with the cessation of hostilities. The 
root obv covers a wide range of ideas, many of 
which have nothing to do with war and peace. 
The use of the word with a political or military 
reference is a later development. From this it 
must be explained that ‘peace’ in the OT has 
frequently a positive content, and that it is applied 
in many connexions to which it could scarcely 
have been transferred from its military use. Thus 
the idea of ‘health’ is not a metaphor transferring 
the notion of political soundness to the bodily 
organism. Nor is the meaning of ‘prosperity’ 
the product of the experience that political peace 
is indispensable to economic welfare. The root 
obv denotes originally ‘wholeness,’ ‘ integrity.’ 
This is applied to inorganic things, e.g. unhewn 
stones (Dt 27°), also metaphorically to such things 
as labour (1 K 7%), wages (Ru 2!2), and spiritually 
to disposition (Is 38°) and sin (Gn 15"*). Further, 
it is used of artificially produced objects in the 
sense of being unbroken, uninjured (Dt 25", Pr 11). 
In relation to organic processes it stands for health 
(Gn 29%), and this, in part at least, gives rise to 
the employment of the word in the formula of 
salutation, although the wider sense of security of 
one’s actions and interests in general enters like- 
wise into this usage (Gn 41"), The Piél species of 


the verb has two main significations—the religious 
one of performing a ritual obligation (Dt 23"), and 
the forensic one of recompensing, sensu malo of 
punishment (Jer 2514) or of trade-exchange (Ps 37"). 
In both respects the transaction is viewed as an 
integrating process, the payment rounding off, 
rendering complete the votive state or the compen- 
satory relationship. In dependence on the ritual 
usage the name 0°9?¥ for one class of sacrifice will 
probably have to be explained, for these offerings 
were either votive offerings or sacrifices for thanks- 
giving in general. The Hiphil and Hophal forms 
of the verb are largely denominatives from the 
noun in its specialized meaning ‘peace,’ but they 
also signify ‘to give execution to a plan or purpose’ 
—again the idea of integration (Dt 20", Job 5 
23, Is 44° 25), The political notion of peace 
itself goes back to the same idea, inasmuch as two 
parties become a unit in their relations towards 
outsiders or in mutual intercourse. Peace is not 
always the sequel of war; it may be in the form of 
alliance, the preventative of war (1 S 714), 

From the foregoing it appears that there was a 
wide, only partly political or military, basis in the 
secular usage for the positive religious application 
of the word. The peace which God gives or main- 
tains for His people is ‘integrity,’ ‘soundness,’ 
‘prosperity’ in the widest sense (Is 457, Jer 297), 
Even when ‘peace’ occurs in antithesis to war the 
associations are not purely negative. The posi- 
tive blessings consequent upon the cessation of 
war are included (Jer 4!°, Zec 8%), Peace as a 
religious bonwm applies to the sphere of nature as 
well as of politics, and the former as well as the 
latter plays an important part in eschatological 
prophecy (Hos 27%, Ts 21-4 [=Mic 415] 956 Mic 
5°. 0-15, Zec 99°10), The idea of peace in relation to 
God Himself, in distinction from peace in other 
relations, given or guaranteed by God, seems to 
occur in the OT only in Ps 858 (but cf. Is 487? 5774), 

In the NT eipjv7 has a two-fold religious applica- 
tion. On the one hand the military-political usage 
is transferred to the religious sphere. This is 
done in two directions: firstly, with reference to 
God ; and secondly, as between believers mutually. 
Peace is the antithesis to the warfare that exists 
between God and the sinner. As this warfare 
(‘enmity’) is an objective state and not a mere 
figure for hostile disposition towards God on man’s 
part, so the peace is an objectively established and 
maintained footing, on which God and the believer 
associate together. St. Paul has with doctrinal 
precision correlated the ideas of ‘enmity’ (Ro 5” 
11%, Col 1%), ‘reconciliation’ (Ro 5’ 1 11, 2 Co 
518. 19-20, Col 171), and ‘peace’ (Ro 5' 86 1417), 
Although the subjective, emotional experience of 
an inner state of peace is inseparable from this 
elphyn mpds Oedv, yet the word itself does not in 
these contexts express it, but stands simply for 
the state of justification. This remains true, even 
if the correct reading in Ro 5! is the subjunctive 
elpinv éxwuev, ‘let us have peace,’ for this cannot, 
any more than the carad\dyyre TW Oew of 2 Co 5, 
relate to the cultivation of a peaceful disposition 
towards God; it must refer in both cases to the 
subjective appropriation through faith of the 
objective peace which God establishes in Christ. 
It is doubtful whether any Pauline passage lias 
elpjvy in the purely subjective sense either of dis- 
position or of experience (cf. Ro 15% with 14”). 
In Ph 4’, Col 3" peace is represented as guarding 
the hearts and thoughts and ruling in the hearts. 
This must be understood of objective peace personi- 
fied, and the result ascribed to this influence exer- 
cised by peace covers far more than a feeling 
of tranquillity. As applied to the fellowship be- 
tween believers mutually, peace is a social concep- 
tion, including the elements of harmony and 
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organic co-operation (Ro 14!, 1 Co 7% 14%, Gal 5”, 
Eph 48 [‘the unity of the Spirit in the bond of 
peace’], He 12%, Ja 38, 1 P 34, 2 P 34), In 
regard to Eph 2” there is a difference of opinion 
among exegetes as to whether the reference of the 

eace embodied in Christ is to Jewish and Gentile 
Believers mutually considered, or fundamentally to 
God, so as to include only as a corollary peace 
between the two component parts of the body of 
the Church. E. Haupt (Die Gefangenschaftsbricfe’, 
in Meyer’s Kommentar iiber das NT, 1897, pp. 
78-99) has advocated the former view, but the 
other interpretation seems more in keeping with 
the trend of the passage and the expressions used. 
By being reconciled to God, each for their own 
part, Gentiles and Jews have now become recon- 
ciled together. In_vv.'4:!5 peace denotes the 
fellowship between Jews and Gentiles, but in v.” 
(Is 571%) the peace proclaimed by the gospel is 
the peace with God, and the same idea is implied 
in v.*6, 

The other branch of the NT idea of religious 
peace ramifies from the main OT stem. It denotes 
the spiritualized, Christian form of ‘ prosperity,’ 
‘security, ‘soundness,’ ‘salvation,’ associated 
with the word from its very earliest use. No 
doubt this was coloured, to the mind of St. Paul 
at least, by the consciousness of the peace of 
reconciliation existing with God, but its content is 
too rich and too positive to be exhausted by it. 
In this sense we find the word in the salutations 
at the beginning or close of the Epistles, usually 
associated with xdpis (Ro 17, 1 Co 1%, 2 Co 17 134, 
Gal 1° 6'6, Eph 1? 6’ [‘ peace and love with faith ’], 
Phas oli) Rhyl s2"Phele 3s Wniie2) Lr 1, 
Tit 14, Philem®, 1 P 1? 5% 2 P 12,2 Jn*, 3 Jn%, 
Rev 14). This goes back in the last analysis to 
the use of the word in ordinary social salutation, 
which in the OT already refers not exclusively to 
friendly intercourse, but also to positive well-being, 
including health and general security. In a pro- 
found spiritualization of this conception the formula 
had already been addressed by Christ to the dis- 
ciples after the Resurrection (Lk 24%%, Jn 201% 21-26 ; 
cf. also Mt 1018, Lk 229 750 848 105-6 Ae 15% 1636, 
1 Co 16"). The rich, positive content becomes 
apparent in such passages as the following: Lk 1” 
(opposite ‘darkness’ and ‘shadow of death’) 214 
(=thecomplete Messianic salvation, because ‘ peace 
on earth’ is parallel to ‘glory in the highest,’ 
which has Messianic significance, and because the 
men who receive the peace are characterized as 
objects of the Divine evdoxia; cf. also 19%), Jn 14?” 
16%, Ac 9% 10% (=the object of the gospel-pro- 
clamation), Ro 2) (associated with éé%a and 7.7) 
as the eschatological reward for working good) 
1417 151%. 33 16” (the result of the conquest of Satan), 
Gal 6'6 (‘mercy and peace’), Eph 2?” (content of 
the gospel-message) 6% (‘the gospel of peace’), 
Ph 4’, Col 3, 1 Th 5% (the opposite of eschatologi- 
cal peril=dogarela), He 7? (Christ, like Melchizedek, 
King of Peace) 124 (the fruit of righteousness 
consisting in peace ; cf. Is 32!7 and Ja 38). The 
general soteriological reference is also favoured by 
the fact that God is called ‘the God of peace’ 
(Ro 15 16,1 Co 14%, 2 Co 13", Ph 49, He 13), 
as conversely the peace is also called ‘ the peace of 
God’ (Ph 4"). In the light of this wider, positive 
conception it becomes probable that the epyvoraol 
of Mt 5° are not merely promoters of peace in the 
sense of reconcilers between man and man, but 
those who actively procure and produce peace 
(=salvation) for others. 

It will be noticed that the prophetic picture 
of political peace among the nations is not repro- 
duced in the NT. No doubt this is largely due to 
the elevation of its eschatology to a higher, tran- 
scendental plane. Pre-Christian Judaism, while 


making considerable use of the idea of peace, 
remains at bottom particularistic, whilst Christi- 
anity is thoroughly universalistic, although the 
programme of political peace is not explicitly 
enunciated in its writings. 5 

The NT conception of peace offers no real point 
of contact with the Stoic drd@ea and the Epicurean 
drapatla (ef. 1 Co 7°, Ph 4’, Col 3"). It is not 
psychologically conceived as in these systems, but 
soteriologically. The peace of the NT is not in- 
dependence of outside conditions in the citadel of 
man’s subjectivity, but the fruit of an objective 
real salvation with God. 


LirerarurE.—Cremer-Kogel, Bibi.-theol. Wérterbuch der 
neutest. Grdzitat}0, 1912 ff., pp. 414-418; W. Caspari, ‘ Vorstel- 
lung und Wort “‘Friede” im AT’ in Beitrage zur Foérderung 
christlicher Theologie, xiv. 4 [1910] ; A. Titius, Die neutest. Lehre 
von der Seligkett, pt. ii. : ‘Der Paulinismus,’ 1900, pp. 90, 915 
J. H. Thom, Laws of Life after the Mind of Christ, 2nd ser., 
1901, pp. 9, 159, 172; R. C. Moberly, Christ our Life, 1902, 

.1; R. W. Church, The Message of Peace, 1895, p. 7; C. G- 
Montefiore, Truth in Religion, 1906, p. 147; W. M. Mac- 

regor, Jesus Christ the Son of God, 1907, pp. 77,165; H. W. 

lark, Meanings and Methods of the Spiritual Life, 1906, 
p. 82. GEERHARDUS VOSs. 


PEARL (uapyapirys, Lat. margarita or -wm).— 
In ancient as in modern times women adorned 
themselves with pearls (1 Ti 2°); the ‘woman 
arrayed in scarlet and purple’ was decked with 
them (Rev 174 186) ; and they are included in the 
merchandise of the apocalyptic Babylon—Imperial 
Rome (18”). The pearl itself is a dusus nature. 


©The cause of pearl-formation is in most cases, perhaps in all, 
the dead body of a minute parasite within the tissues of a 
mollusc, around which nacreous deposit is secreted . . . so that, 
as a French writer has said, the ornament associated in all ages 
with beauty and riches is nothing but the brilliant sarcophagus 
of a worm’ (#Br11 xxi. 26, 27). 


The ancient world obtained its pearls chiefly 
from the Red Sea and the Persian Gulf. For fine 
specimens fabulous prices were paid. The single 
pearl which Cleopatra is said to have dissolved 
and swallowed was valued at £80,000. The twelve 
gates of the New Jerusalem are figured as twelve 
pearls, each gate one pearl (Rev 21°'). 

JAMES STRAHAN. 

PEN.—See WRITING. 


PENNY.—‘ Penny’ (dyvdpcov) is mentioned twice 
in Rev 6% The RV gives marginal reference to 
Mt 1878, where a note states that the coin (which 
was of silver) was worth about 84d. The American 
Revisers’ note renders dyvdpiov by ‘ shilling,’ which 
more Bey represents the actual value. During 
the reign of Nero the denarius suffered depreciation, 
and its value was as above stated. In the time of 
Christ it was worth 9°6 pence, or roughly 94d. (see 
DCG, art. ‘Money’). For its purchasing power, 
with special reference to Rev 6°, see HDB, art. 
‘Money,’ § 11. The denarius, or the denarius- 
drachm, probably underlies the ‘ pieces of silver’ 
mentioned in Ac 19 (see #Bi, art. ‘Stater,’ 
with reference to Vulg.). At the higher value 
the total price of the books burned is about 
£2000. W. CRUICKSHANK. 


PENTECOST.—So far as canonical Scripture is 
concerned, it is only in the NT that we meet with 
this name, and that in three places—Ac 2! 20! 1 Co 
16%. We also find it in To 2: ‘in the feast of 
Pentecost, which is the holy feast of the seven 
weeks’; and in 2 Mac 12%: ‘the feast of weeks 
being close at hand. But after the feast called 
Pentecost...’ In the last two instances the 
explanatory language reminds us that the term was 
comparatively new and came into use among the 
Greek-speaking Jews. Among Christian writers, 
Tertullian (c. A.D. 200) apparently is the first to 
use it as the name of a Christian festival (de Idol. 
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14). He simply took it over from the Greek as 
already used in the LXX and NT. 

1. The name ‘Pentecost’ (7 revryxocr7).—It is 
peed necessary toadd sc. éopr or fuépa, as the 
word had already hardened into a propername. It 
was so used by St. Paul in 1 Co 168 (ws ris revrn- 
xoorjs). It is therefore an unnecessary refinement 
to translate it in the NT, with R. F. Weymouth, 
‘the Harvest Festival’ (The NT in Modern Speech’, 
London, 1909, ad Zoc.), or, still more cumbrously, 
with The 20th Century NT, London, 1904, ‘the 
Festival at the close of the Harvest.’ Pentecost 
was the feast of the fiftieth day. It is a colour- 
less name, and, unlike ‘Passover or Unleavened 
Bread’ and ‘Tabernacles or Booths,’ it reveals 
nothing as to the nature of the festival itself. This 
is the case also with the Hebrew name, ‘ feast 
of weeks (hag shadbw'éth),’ generally given to this 
festival (Ex 34%, Dt 16). It is true, the feast 
is also termed ‘the feast of harvest’ (Ex 23"), 
and, further, Ex 34” adds ‘of the firstfruits of 
wheat harvest’; whilst, again, Nu 28% calls it 
‘the day of firstfruits.’ At a very much later 
date the Jews gave to this festival the name of hag 
haazereth or ‘azarta’ (Aram.), a term which in 
earlier times was applied to the concluding festivi- 
ties of Passover and Tabernacles (Lv 23°, Nu 29%5, 
etc.; in EVV ‘a solemn assembly’). Apparently 
it applied to Pentecost as the feast which marked 
the conclusion of the harvest. The Gr. doap6d (a 


transliteration) betrayed Josephus into the error. 


of supposing that this term itself meant Pentecost 
(Ant. U1. x. 6). But the far more common name 
was the Feast of Weeks, and later still, the Feast 
of Pentecost. Under the latter name it still de- 
notes both the Jewish and the Christian festival. 

2. Origin.—The name ‘ Pentecost’ takes its origin 
from the very ancient custom of carefully counting 
the days from the second day of the Feast of 
Mazzéth according to the specific injunction of 
Ly 2315t-, where the fifty days also are expressly 
mentioned. Although there has been much dispute 
as to the exact meaning of ‘ the morrow after the 
sabbath,’ it is generally agreed to treat the 16th 
Nisan as the day when the wave-sheaf of early 
barley was offered and as the day when they began 
to ‘count the omer.’ So Jos. Ant. Ill. x. 5: ‘on 
the second day of unleavened bread, which is the 
sixteenth day of the month.’ The term ‘omer’= 
(a) sheaf, and (5) a measure of about 57, pints (dry), 
though the identity of the term in the two senses 
is uncertain. This, in turn, has given rise to the 
question whether ‘counting the omer’ refers to 
the sheaf or the measure. In the time of the 
Second Temple, it would seem that the meal rather 
than the corn-sheaf was the offering. Josephus 
(Ant. Il. x. 5) is explicit on this point. Yet Lv 23 
seems equally clear in intending a sheaf. 

Be that as it may, in the Dispersion of Israel 
both the sheaf and the measure have long since 
ceased to have any significance ; but the counting 
of the omer goes on still from Passover to Pente- 
cost to the very eve of the feast (‘This is the 
forty-ninth day, making seven weeks of the Omer),’ 
and secures the regular observance of the feast. 
Every evening at prayers in the synagogue the 
counting duly takes place, with the addition of the 
formula: ‘Blessed art Thou, O Lord, King of the 
universe, who hast sanctified us by Thy command- 
ments, and hast given us command concerning the 
counting of the Omer.’ The brief ceremony closes 
with Ps 67 and a prayer that ‘the temple may be 
speedily rebuilt in our days,’ and, with still the 
backward look, ‘ there we will serve Thee with awe, 
as in the days of old, and as in ancient years.’ 

Thus is retained a relic of along-past day. When 
the Jews were a people settled in their own land, 
an agricultural people, it was a comparatively 
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simple matter to keep the festival as the procession 
of the seasons went on year by year. The Feast of 
Mazz6th marked the opening of harvest with the 
early barley crop ; the Feast of Weeks marked its 
close with the ingathering of the wheat ; the Feast 
of Booths crowned the cycle with the gathering of 
the vintage and the ‘fruits of the land’ (Ly 23%) in 
general. The climatic conditions of Palestine made 
those seasons timely and appropriate. The count- 
ing of the omer was a quaint expedient for enabling 
the farmers to appear at the central sanctuary at 
the appointed time for the Feast of Weeks. The 
primitive proclamation of new moon, which the 
authorities announced by messengers, who went 
through the land as soon as the faint sickle was 
seen in the sky, could not be relied upon in this 
instance. Those who dwelt in the borders of the 
little land would be belated. But all could count 
from ‘the morrow after the sabbath’ from the 


second day of Mazzéth, when the ceremony of 


waving the omer (of barley) took place. And all 
could arrange to appear on the appointed day at 
the end of seven weeks. But all this has long since 
become antiquated. The counting of the omer is 
entirely useless. Still the feast is celebrated in the 
synagogue for one day or two, but all that links it 
to the festival of the Pentateuch is the counting of 
the omer (though no omer has been ‘ waved’), and 
such dim recollections of a harvest festival in 
Palestine as can be secured by dressing the syna- 
gogue with flowers. 

Because the tokens of the actual observance of 
this feast are few and far between, some have 
argued a late origin for it. But the argumentum 
é silentio is always risky. What is settled and 
customary may go on for generations without 
remark. The Law at any rate was very explicit: 
‘Three times in a year shall all thy males appear 
before the Lord thy God in the place which he 
shall choose; in the feast of unleavened bread, 
and in the feast of weeks, and in the feast of 
tabernacles’ (Dt 161%). As an intermediary festi- 
val, however, and one lasting originally only for one 
day, there was an inevitable tendency to make the 
Feast of Weeks less conspicuous than the other 
two. Passover marked the beginning of harvest ; 
Tabernacles celebrated the very crown and con- 
summation of the year, when a// the fruits of the 
earth had at length been gathered in; but Pente- 
cost was a brief pause of joy and thankfulness for 
the close of harvest proper and the gathered store 
of ‘ bread that strengtheneth man’s heart.’ 

This is seen especially in the dearth of com- 
memorative matter associated with Pentecost. In 
connexion with Passover, e.g., in the course of 
time there gathered a considerable number of his- 
torical associations, not only with the Exodus, but 
with all sorts of other great happenings in Jewish 
history, with or without foundation. Afterwards, 
however, and at a late date, Pentecost was supplied 
with one notable historical association, and it 
became the festival at which the giving of the 
Law on Sinai was commemorated. The special 
lessons of the synagogue for Pentecost are all 
designed to glorify the Law. Once the connexion 
was made, Talmudic authorities had, by the use of 
ingenious methods of calculation, no difficulty in 
proving that this indeed was the very time when 
this august event took place (Ex 19, 20). This 
association persists after Pentecost becomes a 
Christian festival, and provokes the contrast which 
Keble makes the basis of his hymn for Whit- 
sunday in the Christian Year (London, 1904, p. 120). 
But see also long before this Jerome (Lp. lxxviii., 
‘ad Fabiolam’ [PZ xxii. ]). . ‘ 

In the few instances wherein we have historical 
reference to the Feast of Pentecost there is ore 
noticeable thing: stress is laid on its being a time 
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when crowds were gathered together at Jerusalem. 
Apparently in the Ist cent. A.D. the festival was 
well kept as a hag in accord with the ancient legis- 
lation. Josephus refers to it more than once (BJ 
Il. iii. 1, vi. v. 3; Ané. II. x. 6, XIII. viii. 4, XIV. 
xiii. 4). In those days of growing distress and on- 
coming doom, indeed, he says that the adversaries 
of the Jews deliberately chose such times when 
crowds were gathered at Jerusalem to work them 
some mischief. ‘The enemy waited for the com- 
ing of the multitude out of the country to Pente- 
cost, a feast of ours so called: and when the day 
was come, many ten thousands of the people were 
gathered together,’ ete. (Ant. XIV. xiii. 4). 

3. The reference in Ac 2.—Time notes are few 
and far between in Acts, so that all the more 
precious is this clear note of the day when so 
momentous and auspicious an event took place. 
At any rate, there is complete agreement with the 
repeated testimony of Josephus as to the crowds 
of people who were at Jerusalem for the festival. 
With naive hyperbole the author records the fact 
that there were at Jerusalem ‘devout men from 
every nation under heaven’ (y.°). Not that all 
these were necessarily visitors who had come up 
expressly for the feast. It reflects for one thing 
‘the cosmopolitan character of the resident popula- 
tion of the city. Not a few devout Jews who were 
of the Diaspora found their way at last to Jerusalem 
to spend the remainder of their days in the vicinity 
of the Temple with all its privileges, and at length 
be buried in the land of their fathers. Perhaps 
also some were not without wistful hopes that the 
Messiah would appear. At all events, xarocxodyres 
(v.>) suggests a more permanent residence than a 
mere sojourn. It is equally clear, however (v.%, ol 
KaTo.kobvres Thy Mecororapiav, and v.?, of émrrdnuodvres 
‘Pwuato) that there was also a crowd of genuine 
visitors who had come to keep the festival. 

The author even ventures upon an enumeration 
of the several provinces and regions whence they 
had come (vv.%4). It does not seem clear that he 
had any principle to go on in this enumeration, 
save that roughly he begins in what must have 
been to him the Far East (‘ Parthians and Medes’) 
and ends with the West (‘sojourners from Rome’), 
and then adds, a little inconsequently, ‘Cretans 
and Arabians.’ It seems alittle odd that ‘Judea’ 
should be named between ‘Mesopotamia’ and 
‘Cappadocia,’ and gives rise to a question as to 
whether there has not been some misplacement or 
error in the name itself. If ‘Jews and proselytes’ 
(v.”°) is ‘a summarizing touch’ and the two types 
are mentioned as being ‘found in all the regions 
just enumerated’ (J. V. Bartlet, The Century Bible, 
‘ Acts,’ Edinburgh, 1901, ad loc.), it would be 
superfluous to mention that there were Jews in 
‘Judea.’ J. A. Bengel (Gnomon Novi Test., ad 
loc.) says that (for Judea) ‘ Armeniam legit Augus- 
tinus : eaque inter Mesopotamiam Cappadociamque 
jacet,’ and rather inconclusively adds: ‘sed vetus- 
tam sane Armeniorum linguam sub alia quadam 
gente hic nominata innui existimare licet.’ It 
does not appear what authority Augustine had for 
this, but it witnesses to early uncertainty. 

It does not follow that St. Luke is to be under- 
stood as giving a careful specification of the regions 
represented, and it is of little moment whether we 
consider the list as ‘an enumeration, not of lan- 
guages but of provinces’ (Speaker's Commentary, 
‘St. John and the Acts,’ London, 1880, p. 363), or 
with Bartlet (Joc. cit.) say with equal assurance, 
‘the list is one of languages rather than geo- 
graphical areas.’ For a comparison with Talmudic 
parallels see E. von Dobschiitz, ‘Zu der Volkerliste 
Ac 2°,” in ZWT x. [1902] 407-410, 

Much has been said at one time and another as 
to the particular day of the week on which the 


Feast of Pentecost sensu eminenti fell. Did it 
really so happen that that day was ‘the first day 
of the week’? This depends on what day the 
16th Nisan fell that year: and it is mixed up with 
the obscurity attending the day of our Lord’s 
death (see art. PASSOVER). It is after all a matter 
of inconsiderable importance. But we have the 
strong tradition that Jesus rose again on the first 
day of the week: and more than that, we have the 
undeniable fact that Sunday became the Christian 
weekly holy day on that very ground. That of 
itself makes Pentecost to fall on Sunday seven 
weeks later. We know as a matter of fact that 
the Christian Church in the course of time estab- 
lished this commemoration on the Lord’s Day as 
most fitting, whatever the actual day may have 
been, and we need not ask for more. In older 
Judaism Pentecost fell, like Passover, on all the 
days of the week as the case might be. A later 
usage has so far modified this as to avoid the 
observance of Pentecost on the third, fifth, or 
seventh days. 

4, Nature of the event.—Much more important 
is the question as to what was the nature of the 
event which makes this day for ever memorable 
to the Christian. We must carefully discriminate 
between the wonder-element of the story, the 
strange and symbolic accompaniments, and the 
extraordinary change which most certainly marked 
the behaviour of the apostles as well as that of the 
first believers in general. It is, indeed, not impos- 
sible that so memorable an event should have been 
signalized actually by such phenomena as ‘a sound 
as of the rushing of a mighty wind’ and ‘tongues 
parting asunder, like as of fire,’ and that all should 
have begun ‘to speak with other tongues, as the 
Spirit gave them utterance’ (Ac 274). At the 
same time, it is impossible not to see a close parallel 
to the circumstances which had heralded the giv- 
ing of the Law from Sinai, which, as we have seen, 
was commemorated at Pentecost. In the course 
of time Jewish midrash and legend had consider- 
ably heightened these conditions (Ex 19%; ef. 
He 128") and had added such particulars as that 
at Sinai all nations had heard God’s voice in their 
own language and that that voice could be heard 
as well by those farthest away as by those nearest 
the mount (see Midrash on Ps 68", and Philo, de 
Decalogo). The resemblance is close and could not 
well have been accidental. But whatever may be 
said as to the manner of the narrative, however 
much the writer may have drawn upon legendary 
matter in the setting of his story, the main thing 
is to remember that the underlying and undeniable 
experience is that which is of supreme importance. 
As C. von Weizsiicker says (Apostolic Age, Eng. 
tr. i.2 [London, 1897] 50f.), the gift of prophecy 
‘finds expression, though in a peculiar form, in 
the narrative of the Pentecost miracle, which he 
has placed in the forefront of his history. The 
import of this event is revealed in the speech of 
Peter (ii. 14ff.). It was the fulfilment of Joel’s 
prophecy of the universal outpouring of the Spirit 
of God. . . . Now this is certainly the historical 

art of the narrative. The members of the Church 

elt the presence of the new spirit so strongly, 
... that they were confident of the fulfilment of 
Joel’s words in their own time.’ (On this and the 
whole subject of the glossolalia see art. TONGUES, 
GIFT OF.) 

5. Pentecostal outpouring of the Holy Spirit.— 
Altogether too narrow and parochial a view has 
often been taken as to the Pentecostal outpouring 
of the Holy Spirit. A literalism which proceeds 
on the assumption that we have exhaustive infor- 
mation as to these events, and that all things 
actually occurred as they are described, has found 
itself again and again in sore straits when it has 
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come to explaining precisely what happened. 
Thus, on the strength of an editorial note in the 
Fourth Gospel (Jn 7°*)—otrw yap Fv mve0u4a—coupled 
with some of our Lord’s utterances reported in the 
same Gospel (¢.g. 16”), it has yielded but a grude- 
ing acknowledgment of the Spirit’s presence and 
power in the world prior to this event. But we 
should gladly see in every gracious movement of 
thought and every outflowering of beauty, virtue, 
and goodness whensoever and wheresoever dis- 
played, whether before the Incarnation or subse- 
quent thereto, the working and manifestation of 
the same Spirit of love and light and power. That 
is quite compatible with giving full weight to 
Pentecost as ushering in a special manifestation of 
God’s Spirit and an era which was to be peculiarly 
characterized by the activities and energies of that 
Spirit in revealing and deepening what is Christ’s 
(€x Tod €uod AjwwWerac xrr., Jn 1614). 

Among the Fathers, when they proceeded to 
‘explain the coming of the Holy Spirit as a new 
thing and in special connexion with Pentecost, 
there was a strong disposition to lay stress on the 
miraculous gifts and give them the chief place, 
an exegesis which later found too wide a vogue. 
‘Visibilia illa dona, que initio nascentis ecclesize 
excellenter viguerunt ’—so runs even Beza’s note. 
Moreover, they too often limited the Spirit’s dower 
to the apostles and their successors, a line of 
interpretation which at once went in flat opposi- 
tion to the plain sense of Scripture and helped the 
development of a sacerdotal and sacramental view 
of ‘Orders.?_ We meet with similar limitations 
still: ‘The Holy Ghost came upon the Apostles 
on the Day of Pentecost’ (T. B. Strong, A Manual 
of Theology”, London, 1903, p. 325). But the 
whole assembly of believers, if anything is clear, 
shared in the enduement of power which Pentecost 
witnessed, as they waited ‘all together in one 
place.’ (For ample quotations in support, see J. 
‘C. Hare, Mission of the Comforter*, London, 1877, 
Note H.) x 

Too much, indeed, may be made of such expres- 
sions as ‘coming,’ or ‘descent,’ of the Holy 
Spirit, as characterizing this day. It helps the 
perilous parcelling out of time and distinction of 
‘dispensations’—the dispensations of the Father, 
the Son, and the Holy Spirit—which has found 
favour with many. This has little to commend it, 
is artificial, and can only be taken as generally 
signifying the progressive development of religion 
among men. Nor was Pentecost ‘the birthday of 
the Christian Church,’ asit is often called. ‘ Birth- 
day’ is an awkward term to use in such a con- 
nexion, and can be accepted only as a rough mode 
of indicating the beginning of the Christian com- 
munity. But there was a church of a sort already 
existing (see Ac 1). The movement, in truth, 
did not lend itself easily to dates, and refused to 
be subjected to the precision and exactitude which 
mark the inauguration of merely human societies 
and institutions. This holy gift was bestowed on 
a church already in existence. ‘Pentecost was a 
day of power, a day on which the Spirit of God 
manifested himself through the disciples as a 
power forthe conversion of others’ (A.C. McGiffert, 
A History of Christianity in the Apostolic Age, 
Edinburgh, 1897, p. 50). écnd 

6. Significance of Pentecost to the primitive 
Church.—The after course of events makes it clear 
that Pentecost was a turning-point of great sig- 
nificance in the career of the little community. 
The chief sign was power to give clear and bold 
testimony to the truth about Jesus Christ—a rich 
gift of prophetic grace. ‘As they waited and 
prayed, and pondered the sayings of the Master, 
and searched the OT Scriptures, the Truth flashed 
upon them—the Truth that was the Spirit’s teach- 
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ing therein, blending with the words and memory 
of the Master. Suddenly the darkness of their 
souls was illumined by the inshining of this light 
from heaven, their hearts were filled with joy, 
and in the new exultant confidence that came to 
them, they were “clothed with power from on 
high”? (W. L. Walker, The Spirit and the Incar- 
nation, Edinburgh, 1899, p. 67). Looking back 
from his then standpoint, the historian could not 
adequately account for the actually existing and 
widespread Church, save through some Divine 
enthusiasm kindled in men’s hearts by God in- 
dwelling and working in them with power and 
love. What could symbolize that ‘Breath of God’ 
more fittingly than the wind? What could more 
appropriately suggest the penetrative purifying 
power and grace than tongues ‘like as of fire’ 
(wei mupds)? The miracle of Pentecost was that 
the little community should be transformed by 
the enduement of energy, illumination, and power, 
which is simply spoken of in the words: ‘And 
they were all filled with the Holy Spirit.? That 
was a work of grace which was repeatedly experi- 
enced in the Apostolic Church (Ac 431), and has 
been witnessed since again and again. It is the 
mysterious outburst of a Power which never wholly 
leaves the world, however lifeless it may at times 
appear. As A. B. Bruce remarks, the Christian 
‘believes in the Holy Ghost, and in His incessant 
struggle for the birth of a better world. He sees 
in the great crises of history His action as a 
mighty wind ; in quiet times he traces His blessed 
presence and influence asa still, noiseless, yet 
vital aor, the breath of human souls’ (Apologetics, 
Edinburgh, 1892, p. 69). 

7. Pentecost as a Christian festival.—There is 
no sign whatever in the NT that the Church 
observed this season as a festival, or, as in the 
case of Passover, superimposed Christian associa- 
tions on an ancient Hebrew feast. Epiphanius 
(4th cent.) interprets Ac 20! as showing that St. 
Paul observed the feast, and either deliberately or 
loosely read into the text the verb roujon (“Homevéev, 
drws mownoy THY Levtnkoorhy eis ‘lepovoadrju, quoted 
in J. Bingham, Antiquities, xx. vi. 6). (Truly 
it is a substantially different thing to hasten to 
Jerusalem to keep Pentecost from hurrying to be 
at Jerusalem at Pentecost.) St. Paul had little 
enough to do with keeping festivals. Pentecost 
here appears as a mere note of time. Bengel’s 
note ad Joc. is to the point : ‘in festo, magni con- 
ventus: magna lucrifaciendi occasio.’ 

The 2nd cent. passes (a period fraught with all 
sorts of problems for the Church historians), and 
in Tertullian we find Pentecost definitely referred 
to as a Christian feast, familiar and established 
(de Idol. 14): ‘Non Dominicum diem, non Pente- 
costen, etiam si nossent, nobiscum communicassent; 
timerent enim ne Christiani viderentur.’ A few 
sentences later he speaks again of Pentecost not 
as one day but as a period—‘ excerpe singulas 
solennitates nationum, et in ordinem exsere Pente- 
costen implere non poterunt’ (cf. also de Corona, 
3). And from the time when the scheme of dis- 
tinctive Christian festivals came to be developed 
it would appear that the whole fifty days elapsing 
between Easter and Pentecost were called by the 
latter name (Lat. Quinquagesima) and were re- 
garded asa time of joy and happy commemoration 
(see R. Hooker, Ecclesiastical Polity, Iv. xiii. 7— 
‘which fifty days were called Pentecost, though 
most commonly the last day of them which is 
Whitsunday be so called’). 

So anciently among the Jews the ‘days of the 
Omer,’ as the period between Passover and Weeks 
was called, being a time of harvest operations, 
was a time of joy. Itis food for thought, indeed, 
that the principal feasts of the Christian Church 
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should be moulded on a system so parallel with 
that of the Jews. How strange, if indeed we have 
here a primitive reference to nature and the great 
yearly crises of springtime and harvest, in such 
climatic conditions as those of Palestine, that 
these should gather new associations sacred for 
the Jew, and again in turn gather very different 
associations rendering them sacred in Christian 
eyes ! 

TU tmebely Pentecost was limited to the fiftieth 
day from Easter Day, though, still later, festivities 
tended to prolong themselves over the week follow- 
ing; hence ‘ Whitsuntide,’ suggesting an extended 
festivity rather than one day. As _ connected 
especially with that effusion of the Holy Spirit 
which marked the beginnings of the Church’s 
history, the festival was pre-eminently from the 
first a favourite time for baptisms (Tertullian, de 
Bapt. 19). 

As in Passover, the Christian Church for the 
most part took over the name of the festival from 
the Jews. It was Pentecost for both. But just 
as Easter replaced Pascha in English and kindred 
languages, so Whitsunday replaced Pentecost in 
England through Norse influence. Before the 
Norman Conquest the season was always known 
in England as ‘Pentecoste.’ The meaning of Whit- 
sunday has been the subject of much controversy, 
but has been generally explained by a reference 
to the white garments of the newly-baptized. W. 
W. Skeat gives it decidedly as White Sunday, with 
this explanation (see An Etymological Dictionary 
of the English Language, Oxford, 1910, s.v.). 


LirrraturE.—Besides the works quoted in the course of the 
article there may be mentioned G. T. Purves, art. ‘ Pentecost’ 
in HDB; 1. Benzinger, art. ‘Pentecost’ in HBi ; art. ‘ Festivals 
and Fasts [Christian], [Hebrew], [Jewish],’ in ERE; O. 
Zockler, art. ‘Pfingsten’ in PRE’; J. L. Magnus, art. 
“Pentecost’in JE; A. Edersheim, The Temple : its Ministry 
and Services as they were at the Time of Jesus Christ, London, 
n.d. ; E. von Dobschiitz, Ostern und Pyingsten, Leipzig, 1903 ; 
M. Friedlander, The Jewish Religion, London, 1891. 


J. S. CLEMENS. 

PEOPLE (Aaés and 6 Aads),—dads (without art.) 
designates ‘Israel’ in Jude® (ef. Sir 467, Wis 1838), 
‘Gentile believers’ in St. James’s speech at the 
Council (Ac 15"); the fact that St. Luke himself 
does not use Aads of Christians is justly regarded as 
a proof of the early date of Acts (Harnack, Acts 
of the Apostles, Eng. tr., London, 1909, p. 51). 
Aaol "Iopa7d in the prayer of the Church (Ac 4”) is 
an interesting addition to those ‘ gathered together 
against the Lord and against his Christ’ (Ps 2?). 
In Ro 9%: *6 St. Paul applies the promises of Israel’s 
restoration in Hos 11° 2” to the calling of the Gen- 
tiles (‘ God, in reversing His sentence on Israel, em- 
braces in the arms of His mercy all who were not 
His people, and says of them all, that they should 
be My people and beloved’ [E. B. Pusey, Minor 
Prophets, London, 1886, p. 22]; ef. Ro 112 26 ENN, 
In 1 P 2 Hosea’s prophecy is applied to the Gentile 
Christians of Asia Minor : they, before receivine 
the gospel, belonged to the most diverse races, 
and were not a people at all; now they are become 
‘a people of God,’ even a Aads els reperolnow (v.9; 
ef. Is 43%, Mal 37 LXX). In Tit 2, Christians 
are called a dads repiovovos—the LXX rendering of 
npip oy in Ex 19°, Dt 75 (see S. R. Driver’s notes, 
Cambridge Bible for Schools, ‘Exod.’, Cambridge, 
1911, p. 171, ICC, ‘Deut.’ 2, Edinburgh, 1896, 
p. 100). The occurrence of dads (without art.) in 
Lk 1”, Ac 18” also deserves attention. 6 dads is 
the usual designation for the Jewish people in the 
religious or political sense (Mt 24 43, Jn 1150 1834; 
Ac 3% 218 2617. 3, He 74,2 P 2), In Mt 1” (ro 
Aady atrod=rdv’Iopayd in Ps 1298 LXX) the apolo- 
getic purpose of this Gospel reveals itself as in 
l3—‘ Jesus the Messiah, who fulfils the promises to 
the house of David and the seed of Abraham.’ 6 


hads a’rod also designates Israel in Lk 1® 7}, 
Ro 111 15", St. Paul having in mind in Ro ll? a 
phrase that appears in 1S 12”, Ps 934 944 LXX. 
Israel’s title, 6 Xads rod Oeod, is extended in He 49 
11* to the NT Church : ‘it was a point with the 
Author to identify Christian Hebrews with ‘the 
people of God”’ (A. B. Davidson, Epistle to the 
Hebrews, Edinburgh, n.d., p. 95).* ; : 

In the foregoing survey we see the designation 
passing over from the OT tothe NT Church. The 
process was gradual. The idea would not occur to 
the members of the Christian community at Jeru- 
salem, who continued to attend the Temple and 
the synagogues, that their kinsmen according to 
the flesh had lost their right to be called the dads 
feo. On the contrary, they were willing to admit 
that the people and their rulers had acted xara 
dyvo.av in putting Jesus to death, and they looked 
for their repentance and conversion, which should 
bring in the promised ka:pot dvayitews and xpivoc 
atokaracrdcews mavTwy at the speedy return of their 
Lord (Ac 3'7-5), But as time went on, and Jewish 
hardness and unbelief remained unchanged, they 
must have recalled such sayings of Jesus as those 
about the vineyard of the wicked husbandmen being 
given to others, and the supper that should not be 
tasted by the first-bidden guests (Mk 129, Lk 14*4). 
It is remarkable that while Jesus Himself occasion- 
ally referred to the Jews as 6 ads ofros, He never 
once spoke of them as the Aads beod (ef. DCE ii. 
334). Jn 8” reports His having denied that His 
opponents were true ‘children of Abraham,’ which 
reminds us of St. Paul’s demonstration in Ro 3-4, 
Gal 3-4 that they who have the right to call 
Abraham their father are those only who believe 
God’s promise of salvation as he did (cf. Ro 9%). 
Another correspondence between this Gospel and 
St. Paul appears in our Lord’s greeting Nathanael 
as adhnOGs “Iopandetrns (Jn 147), and the Apostle’s 
distinguishing an Israel xara cdpxa (1 Co 10°) from 
an Israel roo 6eod (Gal 61%; which may refer to the 
Jewish believers of St. Paul’s siecle: but more 
probably designates all Christians). In discrimin- 
ating between circumcision as an external rite and 
the circumcision of the heart (Ro 2%; cf. Ph 3%) 
St. Paul follows the OT (e.g. Dt 10%, Jer 9%). It 
is true that in Ro 11 the Jews still remain the 
Aaéds, and the Gentiles are ‘ingrafted’ into the 
people to whom the promises belong, as the wild 
olive branch into the good olive tree—a comparison 
which Harnack thinks ‘must have been very un- 
pleasing to Gentile Christians’ (Date of Acts, p. 48, 
note 2). But in 1 Co 12™ (ef. Gal 3%, Ro 10”) 
Jews and Gentiles are ‘ one body,’ having received 
the same Spirit; and this fundamental idea is 
fully developed in St. Paul’s later Epistles (Col 34, 
Eph 2% 3%, Ph 3°*).+ St. Peter, without explicitl 
designating his readers 6 Xaés, applies to them all 
Israel’s characteristics (1 P 2°: 9), and says that it has 
now devolved upon them to rise to the high ideal 
set forth in the Law (1); with this we may 
compare St. Paul’s warning to the Jewish and other 
Christians of Corinth (1 Co 10%) not to dally with 
idolatry, lest they should ‘perish in the way’ as 
their fathers did before reaching the promised land, 
notwithstanding their having had means of grace 
which corresponded with the two sacraments insti- 
tuted by Christ. 

Although we Gentile Christians are fully war- 
ranted in believing that the title of ‘the people of 
God’ is included in the ‘all things’ that are ‘ ours’ 
(1 Co 3"), yet we are forbidden by St. Paul’s words 
in Ro 11! ‘to limit God’s “* people whom he Sore- 

*In Acts Syuos denotes ‘the people of a heathen city and 


more particularly when gathered together in the popular 
assembly (e.g. at Caesarea, Ac 1222; at Thessalonica, Ac 175; at 


Ephesus, Ac 1930. 33)’ (J.B. Lightfoot, On a Fresh Revision 0, 
the English NT, London, 1871, p. 80). f 


0) 
t Cf. P. Gardner, The Ephesian Gospel, London, 1915, p. 36. 


PERDITION 


PERFECT, PERFECTION 165 


a ee ee 


knew” to a spiritual Israel, foreknown and pre- 
destined to be saved through their reception of the 
gospel’ (E. H. Gifford, Speaker's Commentary, 
‘Romans,’ London, 1881, p. 191). We believe that 
God accepts the *u7 ‘ Here am I’ of those who are 
called to rule over Jewish congregations (see ‘ New 
Chief Rabbi’s Message,’ Scotsman, Feb. 21, 1913). 


LiTERATURE.—Much valuable information may be found in 
the works of Zahn and Harnack, both of whom have given 
special attention to the subject of this article. See T. Zahn, 
Introduction to the NT, Eng. tr., Edinburgh, 1909, i. 81, note 9, 
ii. 142 f., 253 f., 545; A. Harnack, Expansion of Christianity, 
Eng. tr., do., 1904-05, i. 60, 67, note 1, 80, note 2, 300, 315, 
343f., The Date of the Acts and of the Synoptic Gospels, Eng. tr., 
London and N.Y., 1911, pp. 42, 45, 48, 56, 58, 63, 112. Of great 
interest is the statement of Harnack (Ezpansion, p. 344 ff.) 
that the designation of Christians as ‘the third race’ was 
“perfectly common on the lips of the heathen in Carthage about 
the year a.p. 200.’ He quotes Tertullian (ad Nat. i. 8.), who 
says, ‘Plane, tertiwm genus dicimur.’ The Greeks, Romans, 
and all other nations were ‘the first race,’ the Jews ‘ the 
second,’ the Christians (with their spiritual God, their lack of 
images and sacrifices, and their contempt for the heathen 
deities) ‘ the third’ (cf. p. 352). JAMES DONALD. 


PERDITION.— The word drddea is rendered 
both ‘destruction’ and ‘ perdition’ in the NT (AV 
and RV). It is not always easy to say with 
positiveness which translation is preferable. Jesus 
came ‘ to seek and to save that which was lost’ (76 
ato\wnés, Lk 19°), those who were still alive, not 
destroyed. Judas is called 6 ulds ris dmwaelas (Jn 
17”), ‘son of perdition,’ and the same phrase is 
used of 6 dv@pwrros ris dvouias, ‘the man of sin,’ in 
2 Th 2°, which is variously interpreted of the Roman 
Emperor, the Roman Empire, or a false Messiah (cf. 
Rev 13). The notion here is not the ruin wrought 
by ‘the son of perdition’ so much as that coming 
to him. In Ph 3” the RV translates &v 76 TéXos 
améde.a, ‘ whose end is perdition,’ not ‘ destruction’ 
as the AV, because ré\os is a future and final 
punishment. And yet in 2 P 3’ the RV has dis- 
placed ‘perdition’ of the AV by ‘destruction.’ 
So the RV has ‘destruction’ in the other pas- 
sages in 2 Pet. (2128 316), In 1 Ti 6° els d\eOpov 
Kal drwAecav the RV distinguishes between the two 
and gives ‘destruction and perdition,’ but no con- 
sistent principle of distinction exists in the trans- 
lation of dr#\ea in the NT. The advocates of 
annihilation and conditional immortality appeal to 
the etymology of the word dré\\uu. The advo- 
cates of probation after death likewise argue that 
there is nothing in drw&\ea to mean interminable 
punishment. ‘The contrast, however, is sharply 
drawn in Ph 1% and He 10* between those who are 
saved and those who fall into perdition; cf. also 
Rev 17% 2, where it describes the state of eternal 
misery, the lot of those excluded from the King- 
dom of God. The word is common in the LXX 
and appears in Aristotle, Nic. Eth. tv. i. 5, Poly- 
bius, VI. lix. 5, ete. Even when translated ‘de- 
struction’ in the RV the word may still have the 
notion of eternal misery and not mere annihilation 
(see DESTRUCTION). But it must be admitted that 
the term dmdédea does not decide the question 
whether ‘perdition’ is interminable or limited 
(see FIRE, vol. i. p. 409f.). We may well leave 
the problem of a second probation to God, after 
remarking that it has very slender support in 
the NT outside of the possible interpretation of 
1 P 31%, The Christian preacher is on_ safe 
ground when he warns the sinner not to risk the 
vague chance of that alternative. The problem of 
eternal life or death is settled by the issues of this 
life. See, further, DESTRUCTION, ESCHATOLOGY, 
and FIRE. A. T. ROBERTSON. 


PERFECT, PERFECTION.—In the apostolic 
writings ‘perfect’ is the EV rendering of three 
different Greek words, namely, dxpiBis, dprios, and 
rérevos (the only exception is Rev 3° [AV], where 








the RV rightly renders wAnpéw: ‘I have found no 
works of thine fulfilled before my God’). 

1.1 Th 5? is the only passage in which the RV 
retains ‘perfectly’ as the rendering of dxpcBds. 
When St. Paul says ‘ye know perfectly’ he uses 
an oxymoron, for he is insisting on the accuracy of 
the information given to the Thessalonian Church 
as regards the uncertainty of the day and the hour 
of Christ’s coming. The true meaning of dxpiBis 
and cognate words is well brought out in the RV 
by such translations as ‘accurate,’ ‘careful,’ and 
‘exact’ (ef. Mt 27*, Lk 13, Ac 18f 993 9315. 20 9422 
26°, Eph 5”). 

2. In 2 Ti 3!” the RV substitutes ‘complete’ for 
the AV ‘ perfect’ as the rendering of dprios. The 
repetition of the same word brings out the con- 
nexion between dprios and ééypriopévos: ‘that the 
man of God may be complete, furnished completely 
unto every good work.’ In early Christian writ- 
ings dprws is found opposed to ‘lame’ and -to 
‘mutilated’; it is explained by Calvin ‘in quo 
nihil est mutilum.’ When perfection, in this sense, 
is predicated of the natural man, it is implied that 
no essential element of human nature is lacking. 
Similarly, St. Paul’s ideal of the man of God in- 
cludes his possession of every gift of grace necessary 
for the discharge of the duties of the Christian 
calling. ‘If we ask ourselves under what special 
aspects completeness is contemplated in dpruos, it 
would be safe to answer that it is not as the pres- 
ence only of all the parts which are necessary for 
that completeness, but involves further the adapta- 
tion and aptitude of these parts for the ends which 
they were designed to serve’ (R. C. Trench, 
Synonyms of the NT™, London, 1890, p. 78). From 
the same root (dprvos) is derived, with a strengthen- 
ing prefix, the causative verb xcataprifey, which in 
the RV is rendered (a) ‘restore’ in Gal 61, 1 P 5” 
RVm; (0) ‘make perfect’ in 1 Th 3", He 13”; {c) 
‘perfect’ in 1 Co 11°, 2 Co 134,1P 5 The cog- 
nate nouns are translated ‘ perfecting’ in 2 Co 13°, 
Eph 4”. 

(a) When there has been deterioration or fracture, 
wear or tear, the idea of ‘ perfecting’ includes that 
of repairing. Hence in Mt 47) xaraprifew is used 
of mending nets, and in Gal 61 it has the ethical 
significance of restoration to the right way. It 
denotes ‘ re-adjustment,’ and ‘indicates the correc- 
tion of an offender with a view to his restoration’ 
(F. Rendall, in £GT, ‘Galatians,’ London, 1903, 
p. 188f.). The word has probably the same sig- 
nificance in 1 Co 1. St. Paul deplores the exist- 
ence of splits or schisms in the Church at Corinth ; 
he therefore desires that its members may be ‘ well 
and surely adjusted’ (coagmentati, Bengel) ; cf. G. 
G. Findlay (in #GT, ‘1 Corinthians,’ London, 1900, 
p. 763), who quotes, with approval, Alford’s note: 
‘the exact word for the healing or repairing of the 
breaches caused by the cxlcuara.’? According to 
this interpretation, the Apostle is anxious for the 
restoration of the Church to complete harmony. 
T. C. Edwards (1 Corinthians?, London, 1885, p. 
17) blends this meaning with that of the perfecting 
of individual Christians: ‘Their dissensions were 
beginning to tell injuriously on their spiritual 
condition. There were not only cxicuara in the 
Church, but personal torepjuara. ‘* Let them, 
therefore, be fully equipped in grace, that so they 
may be reconciled to one another.”’ But even if 
the two meanings are not mutually exclusive, the 
primary appeal is for reconciliation, in order that 
the personal perfecting in grace of the members of 
the Church may not be hindered. 

(6) and (c). The idea of ‘completeness,’ under- 
stood as implying the complete equipment of the 
individual believer and the harmonious co-opera- 
tion of the members of the community, is domt- 
nant in the passages enumerated above. For the 
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Thessalonians’ ‘faith to God-ward’ (1 Th 15) St. 
Paul gives thanks, yet he is solicitous for the 
perfecting of that which is lacking in their faith 
(3!°), In the same spirit the writer of the Epistle 
to the Hebrews prays (137): ‘Now the God of 
peace . . . make you perfect in every good thing 
to do his will.’ Westcott’s note (Hebrews, London, 
1889, p. 449) on this verse applies to all the NT 
passages in which this aspect of perfection is 
described: ‘The word . . . includes the thoughts 
of the harmonious combination of different powers 
and of the supply of that which is defective.’ 

3. In the NT ‘perfect’ is most frequently the 
rendering of réAews. Much misunderstanding 
would be prevented if due weight were always 
given to the root-meaning of this Greek adjective. 
It is derived from the substantive réd\os, which 
‘does not, as is commonly supposed, primarily 
denote the end, termination, with reference to 
time, but the goal reached, the completion or con- 
clusion at which anything arrives, either as issue 
or ending, and thus including the termination of 
what went before; or as result, acme, consumma- 
tion. .. . ‘‘It never” (according to Passow) ‘‘de- 
notes merely an end as to time, a termination in 
and for itself; for this, reXevr? is always used”’ 
(H. Cremer, Bibl.-Theol. Lex. of NT Greek, Edin- 
burgh, 1880, p. 541). 

In three important passages the RV renders 
rédecos ‘full-grown,’ twice in the text (Eph 4%, 
He 514), and once in the margin (1 Co 2°). Mature 
Christians are contrasted with babes in Christ, as 
in 1 Co 14”, where, however, 7éAevo. is translated 
‘men’: ‘howbeit in malice be ye babes, but in 
mind be men.’ The significance of this antithesis 
is clearly stated by Westcott in his note on He5": 
‘A man is said to be rédewos who has reached the 
full maturity of his powers, the full possession of 
his rights, his 7éAos, his ‘‘end.” This maturity, 
completeness, perfection, may be regarded gener- 
ally or in some particular aspect. As compared 
with the child, the full-grown man is ré\eos 
physically, intellectually, socially (cf. 1 Co 13%, 
Gal 4%) ; as compared with the fresh uninstructed 
convert, the disciplined and experienced Christian 
is Térewos (1 Co 2° 14”, Eph 4, Ph 318, Col 18 41 

a 14),? 

The maturity of the Christian character is evi- 
denced by the complete and harmonious develop- 
ment of moral virtues and spiritual graces; each 
must have its full fruition. The faith of Abraham 
attained its end in his actions, which were at once 
the proof of its energy and the means of its perfect- 
ing (Ja 2”). In order that faith may abide the 
test, the Christian has need of patience; so long as 
he fails in endurance he lacks what is essential to 
his perfecting (Ja 1°). Moreover, as often as he 
stumbles in word he makes it manifest that he has 
not yet reached the goal; self-control is a sign of 
maturity and of the putting away of childish 
things (Ja 3%). In He 6! (cf. 54) the forward 
movement towards perfection is conceived as ad- 
vance in the knowledge of Christ. 

Much more than the maturity of a single grace 
is implied in St. John’s teaching concerning the 
perfecting of Jove. Perfect love is the best defini- 
tion of Christian perfection ; and how love is per- 
fected is plainly taught in the First Epistle of 
St. John (2° 41? 17-18), ¢ In the phraseology of this 
Epistle, ‘‘ perfected” love signifies, not love in a 
superlative degree, but love that is consummated 
in action. Bearing fruit in actual obedience, 
Love has been perfected: it has fulfilled its 
mission, has reached its goal. . . . The conception 
common to ‘‘ keeping His word” and “loving one 
another” is the embodiment of Love in actual 
conduct. . . . The idea is that, not of qualitative, 
but of effective perfection ; and reredelwrar might 


be translated more unambiguously by ‘‘ fulfilled ” 
or ‘‘accomplished ” than by “‘ perfected.” That is 
rereNewuévov which has reached its rédos, has 
achieved its end, has run its full course. And the 
end of God’s Love to us is attained in our loving 
one another’ (R. Law, The Tests of Life, Edin- 
burgh, 1909, pp. 212f., 286 f.). 

In Ph 3” St. Paul includes himself among the 
réheco.: ‘Let us therefore, as many as be perfect, 
be thus minded’; but in v.” he says: ‘not that I 
have already obtained, or am already made perfect’ 
(reredctwuat), It is improbable that rédeo is a 
reminiscence of the technical term used in the: 
mysteries to denote the initiated (cf. H. A. A. 
Kennedy in EGT, ‘Philippians,’ London, 1903, 
p. 457). The difference between the two words, 
notwithstanding their derivation from the same 
root, must be taken into account. ‘In v.” the 
Apostle is speaking of absolute perfection, such 
as would relieve him of the necessity of further 
striving. Inv. he is speaking of relative perfec- 
tion’ (M. R. Vincent, ICC, ‘Philippians and Phi- 
lemon,’ Edinburgh, 1897, p. 112). Here, as else- 
where, the apostolic teaching in regard to Christian 
perfection unfolds the implications of our Lord’s 
great saying: ‘ Ye therefore shall be perfect, as your 
heavenly Father is perfect’ (Mt 5“). The context 
shows that the perfection which Christ exhorts His 
disciples to strive after is not the absolute perfec- 
tion of God, but the perfected sonship which 
manifests itself in love for enemies and prayer for 
persecutors, and generally in such actions, as are 
becoming in those who are sons of the Father in 
heaven, who ‘maketh his sun to rise on the evil 
and the good, and sendeth rain on the just and the 
unjust’ (Mt 5%), 

The high tone of the apostolic teaching is 
sustained by Clement of Rome, who says (Ep. ad 
Cor. 49f.): ‘In love were all the elect of God 
made perfect. . . . How great and marvellous a 
thing is love, and there is no declaring its perfec- 
tion. ... They that by God’s grace were perfected 
in love dwell in the abode of the pious.’ 

LiTERATURE.—In addition to the works referred to in the art. 
see W. B. Pope, A Compendium of Christian Theology?, iii. 
(London, 1880] 56 ff.; O. A. Curtis, The Christian Faith, do., 
1905, p. 373 ff.; W. A. Brown, Christian Theology in Outline, 
Edinburgh, 1907, p. 411ff.; L. Lemme, ‘ Vollkommenheit’ in 
PRE? xx. (Leipzig, 1908] 733 ff.; J. A. Beet, ‘Christian Per- 
fection,’ in Hzp, 5th ser., v. [1897] 30 ff., 134 ff., 211 ff. 

J. G. TASKER. 

PERGA (Il¢py7).—Perga was an ancient import- 
ant city of Pamphylia, on the plateau between the 
rivers Catarrhactes and Cestrus. Reckoned by 
Ptolemy among the inland cities of the country 
(IlaupuAlas pweodyeco [V. V. 7]), it had a river-harbour 
5 miles eastward on the navigable Cestrus, about 
8 miles from the sea (Strabo, XIv. iv. 2). It 
differed essentially from its rival Attalia, 12 
miles to the 8.W., in being a centre not of Hel- 
lenic culture, but of native Anatolian feeling. It 
was celebrated for the worship of the Queen of 
Perga, who came to be identified with the Greek 
Artemis, but who was really, like the Artemis of 
the Ephesians, a nature-goddess. On coins she is 
figured sometimes as a fair Diana of the chase, 
sometimes as a rude cultus-image. Her temple, 
the Artemisium, stood on the Acropolis, overlook- 
ing the city and expressing its faith. Perga was 
occupied by Alexander on his march eastward. 
A much-frequented northward route led over 
the Taurus into Phrygia and the Menander 
Valley. 

Paul and Barnabas were twice at Perga in their 
first missionary tour. In their outward journey 
they landed at the river-harbour and went up. 
to the city (Ac 13%). Ramsay thinks that they 
intended to begin a missionary campaign there, 
but altered their plans on account of a serious. 
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illness—perhaps malarial fever—which compelled 
St. Paul to leave the enervating atmosphere of 
Pamphylia and seek health in the Phrygian up- 
lands (St. Paul, p. 89ff.). Conybeare and Howson 
suggest that, in any case, ‘if St. Paul was at 
Perga in May, he would find the inhabitants 
deserting its hot and silent streets,’ moving to 
their summer quarters ‘in the direction of his own 
intended journey. He would be under no tempta- 
tion to stay’ (St. Paul, i. 199f.). Before the 
apostles left Perga, a painful incident occurred. 
‘John departed from them and returned to Jeru- 
salem ’ (1315), either because he was displeased (as 
Ramsay surmises) at the sudden change in the 
plan of campaign, or simply because the snows of 
Taurus sent a chill to his heart and made him long 
for his Judean home. At any rate ‘he withdrew 
from them from Pamphylia,’ without good cause, 
St. Paul then and afterwards maintained, ‘and 
went not with them to the work’ (15°85; see MARK 
[JOHN]). Onthereturn journey Pauland Barnabas 
attempted some missionary work in Perga (14”), 
but apparently it was brief and without marked 
results. Long the ‘metropolis’ of Western Pam- 
phylia, Perga was overshadowed in the Byzantine 
period by Attalia. Under the name of Murtana it 
has extensive ruins, but the site of the ancient 
temple has not yet been discovered. 
LITERATURE.—Conybeare-Howson, The Life and Epistles 
of St. Paul, new ed., 1877, i. 193 ff. ; W. M. Ramsay, St. Paul 
the Traveller and the Roman Citizen, 1895, p. 89ff., Hist. 
Geography of Asia Minor, 1890, p. 415f.; C. Lanckoronski, 
Villes de la Pamphylie et de la Pisidie, i. [1890]; Murray’s 
Handbook to Asia Minor, 1895. JAMES STRAHAN. 


PERGAMUS, PERGAMUM (7 Ilépyamos or 16 
Tlépyauov ; Rev 14 and 2" leave the gender un- 
certain; Dio Cassius, Pausanias, and Ptolemy 
have the fem. form, most authors and inscriptions 
the neut. ; the AV chose the former, the RV the 
latter).—Pergamus was for over a century (241- 
133 B.C.) a royal city, and for two more centuries 
the official capital of a great and wealthy Roman 
province. Built on a huge conical hill, which 
dominated the broad and fertile valley of the river 
Caicus and afforded an extensive view of the 
f£gean Sea (15 miles distant), it was an ideal citadel 
in days of ancient Mysian warfare. Its historical 
importance began when the adventurer Philetzrus, 
the agent of Lysimachus, made it the capital of an 
independent State (283 B.c.), which was raised into 
a kingdom by Attalus 1, the conqueror of the 
Asiatic Gauls (241-197). Forassisting the Romans 
in their struggle with Antiochus the Great, Attalus’ 
son Eumenes Il. was rewarded with the magnifi- 
cent gift of all the Seleucid dominions north of the 
Taurus. The Attalids made their capital one of 
the most beautiful of Greek cities, adorning the 
Acropolis with stately public buildings, which 
they filled with treasures of art. The library con- 
tained 200,000 volumes, and ‘ parchment’ is derived 
from Pergamus. When Attalus III. (138-133 B.C.) 
bequeathed his realm to the Romans, the greater 
part of it was formed into the province of Asia, of 
which Pergamus was the capital. The city could 
never be a centre of international commerce like 
Ephesus or Smyrna, for it was traversed only by 
end byways of traffic, but its brilliant history 
gave it an indisputable claim to the primacy among 
Asian cities, and it was not till the time of Hadrian 
(A.D. 117-138) that Ephesus became officially what 
it had long been in reality—the administrative 
centre of the province. 

It was probably towards the end of the reign of 
Domitian (A.D. 81-96) that Pergamus was described 
as the place ‘where Satan’s throne is,’ ‘where 
Satan dwelleth’ (Rev 2). The words express a 
prophetic horror of some malignant enemy of 
Christ and His Church. Who is thus regarded 


as sitting in visible might and majesty on Satan’s 
throne, by merit raised to that bad eminence? 
Christianity in Pergamus was confronted by three 
distinct types of pagan religion—the popular 
Asiatic, the cultured Greek, and the official Roman. 
The first was the worship of Dionysus and Asclep- 
ius, which may be traced back to the primitive 
Anatolian cult of the bull and the serpent. 
Asclepius ‘the Saviour’ had a great vogue at Per- 
gamus under the Empire; his priests were sup- 
posed to be in possession of precious medical 
secrets, and his temple and curative establishment 
were thronged with invalids who came from far 
and near with expectations of miraculous healing. 
His symbol, the serpent, which may be seen 
beautifully engraved on many Pergamenian coins, 
was naturally a repulsive object to Jews and 
Christians, who associated it with the legend of 
Eden, and some interpreters have imagined that 
his temple outside the city was viewed by St. John 
as Satan’s throne. But the sight of a multitude 
of sick folk—reproducing Bethesda and anticipat- 
ing Lourdes—was more likely to excite feelings of 
pity than of wrath. The second type was the 
Hellenic worship of Zeus and Athene, assiduously 
fostered by all the Pergamenian kings, who wished 
to have their kingdom regarded as the bulwark of 
civilization against the hordes of barbarians. On 
a broad ledge of the city-hill, 800 ft. above the 
plain, in front of the temple of Athene, stood the 
great altar of Zeus, 40 ft. high, on a base adorned 
with reliefs of the gods in conflict with the giants ; 
and some have supposed that as the Christians 
gazed at the smoke of sacrifice ascending from this 
altar, they exclaimed in horror, ‘This is Satan’s 
seat.’ But the worship of the Olympic gods had, 
for all intelligent minds, long been a bankrupt 
concern, on which the prophet would not waste 
his invective. At any rate, neither of these types 
of paganism would arouse his seva indignatio 
like the third. This was the worship of Rome 
and the Emperor, of which Pergamus, as the 
capital of the province, was the recognized centre. 
As early as 29 B.c. (Tac. Ann. iv. 37), Pergamus 

ossessed a temple dedicated to Divus Augustus 
Wy the Provincial Synod known as the Commune 
of Asia (kowdy’ Actas). The city thus became the 
first Neokoros or Temple-Warden of the Emperor 
in the province. It was not till A.D. 26 (Anz. iv. 
56) that Smyrna also gained the coveted honour of 
the Neokorate. In the reign of Trajan Pergamus 
became ‘twice Neokoros,’ and Caracalla (A.D. 
198-217) made her ‘ thrice Neokoros,’ which meant 
that she had now three temples consecrated to the 
worship of the Emperor, each with its numerous 
priesthood and pompous ritual. Now this cultus, 
which was the proud distinction of the city, became, 
by a refinement of ingenuity which might well be 
characterized as Satanic, an insidious temptation 
and a cruel dilemma to the Church. Emperor- 
worship, so hateful to every monotheist, was in the 
time of Domitian made a test of loyalty to the 
State. The refusal to utter the formula xkvpios 
katsap, or to offer a pinch of incense to the 
Emperor’s image, rendered the most peaceful and 
law-abiding citizen liable to be regarded as a 
traitor or rebel worthy of death. But to the 
Christian, the apotheosis and worship of Czesar 
meant disloyalty to Christ and forfeiture of His 
eternal Kingdom. The issue was too clear to be 
evaded, and the Christians of Pergamus came 
through the ordeal in triumph. Antipas, Christ’s 
faithful ‘witness’ (Rev 2%)—already the word 
padprus begins to have the deeper tragic meaning— 
is probably named not as the only victim (as A. C. 
McGiffert suggests [Apostolic Age, 1897, p. 635)), 
but rather as the first of many brave confessors, 
both in the city and in other parts of the province, 
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who proved the strength and genuineness of their 
faith by preferring death to dishonour. 

There were, however, so-called Christians in 
Pergamus, as in Ephesus, who thought that a 
reasonable compromise might be effected. Their 
line of argument, though nowhere clearly stated, 
is not difficult to imagine. «Nobody needed to 
take the idea of a divine Emperor too seriously. 
‘For myself,’ said Tiberius, when it was proposed 
to erect a temple to him and his mother, ‘I sol- 
emnly assure you that I am a mortal man, and 
that I am confined to the functions of human 
nature, and I would have posterity remember 
it’ (Tac. Ann. iv. 38). May not loyal citizens, 
then, feel themselves absolved—even in the reign 
of Domitian, who takes his deity very seriously— 
from too great literalism in the interpretation of 
Czsar-worship? It is a political far more than 
a religious affair, being indeed a mere glorification 
of Imperialism. One may offer the grain of incense, 
or utter the prescribed ‘Cesar is Lord,’ with a 
degree of mental reserve ; and if the Church, avoid- 
ing a stiff nonconformity, will liberalize herself so 
far as to demonstrate her lo ae she will advance 
under the protection, instead of being thwarted by 
the hostility, of the powers that be, which are 
ordained of God. 

But tothe prophet of the Revelation—a passionate 
hater (2°) as well as lover—this doctrine is detest- 
able, and against its time-serving exponents he 
declares open war(v.1®). Hecalls them Nicolaitans, 
z.€. Balaamites (vixo-Aaos being the rough Greek 
equivalent to the Heb. oy-yba), for their compromise 
is a new and more subtly dangerous form of the 
notorious teaching and practice of Balaam. If the 
Church comes to terms with idolatry, if she yields 
to demands of a blasphemous Czsarism, she will 
be unfaithful to her Lord, dishonoured and defiled. 
In the Imperial temple of Pergamus no Christian 
must ever bow down and worship. Conformity is 
here deadly sin. The Imperial power, as wielded 
by Domitian and inextricably bound up with his 
worship, is so far from being ‘ordained by God’ 
{a phrase used by St. Paul a generation before 
[Ro 131)), that it is without hesitation denounced 
as Satanic, and thereafter branded, all through the 
Revelation, as the power of the Beast. The Church 
of Pergamus must learn to say with her Lord, 
‘Get thee behind me, Satan!’ Let her realize that 
the weapons of His warfare are other and mightier 
than those of Cesar. With the sword (foudaia) of 
His mouth He comes to make war not only against 
persecuting foes without but against treacherous 
friends within His Church (v.!*). Pergamus must, 
at all costs, hold fast His name, and not deny His 
faith. Only thus can she keep her soul alive. 

The site of the ancient city has been thoronghly 
excavated, and the sculptures found, especially the 
reliefs in the frieze of the Gigantomachia (now 
in the Berlin Museum), are among the treasures 
of Hellenistic art. The other remains—palaces, 
temples, theatres, therme, etc.—all tell of a van- 
ished gloria mundi. The modern Bergama has 
little interest. 
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JAMES STRAHAN. 

PERSECUTION.—1. Introduction.—‘ For so per- 
secuted they the prophets which were before you’ 
(Mt 5!°). ‘If they persecuted me, they will also 
persecute you’ (Jn 15"), Jesus Christ traced the red 
trail of the martyr’s blood throughout the history 
of Israel, which He sums up in the words—‘ from the 
blood of Abel unto the blood of Zachariah’ (Gn 48, 
2 Ch 24”- 2, Lk 115), He Himself was in the suc- 
cession of martyrs, for the trailis deeply marked in 


connexion with His life. But the trail does not 
cease at the tragedy of the Cross. It is obvious 
that our Lord often warned His disciples in regard 
to the attitude of Jerusalem and Rome to those 
who would remain faithful to Him and His teaching. 
He could see the blood-stained track in connexion 
with the history of the Church. We must consider 
our subject in the light of this three-fold reference, 
so that we may see to what degree, and in what 
sense, the term ‘ persecution’ is applicable to the 
attitude of the nation through its rulers (1) to her 
religious teachers, (2) to Christ, and (3) to His fol- 
lowers. When we deal with Jesus Christ and His 
followers we shall find Jerusalem allying herself 
with Rome in her effort to crush the New Teacher 
and His teaching, and finally Rome taking matters 
into her own hands, and devoting her whole energy 
to the extermination of what one of her historians 
described as a pestilent superstition.* 

If we define ‘ persecution’ provisionally as the 
infliction of suffering, whether it be temporary 
discomfort or death, upon individuals for holding 
or advocating religious views, and adopting or 
propagating religious practices, which are obnoxious 
to the community, or to those in authority, we 
shall have a definition sutticiently broad and com- 
prehensive to cover the cases in connexion with 
which the term has been used. It may not be 
necessary for the persecuted persons to be active 
in the propagation of their tenets, although the 
strong conviction, which has generally inspired 
men to endure persecution rather than abandon 
their views, produces the missionary spirit. Those 
who inflict punishment on religious offenders may 
not admit the charge of persecution, as, according 
to them, the whole life of the individual is subject 
to the control of the State, and any and every 
activity comes under the law of the land. In the 
strict sense of the term, the infliction of suffering 
on account of religious opinions is persecution, if 
the adoption of such views on the part of individuals 
is not incompatible with loyalty to the throne or 
the secular power, and with the due discharge of 
their duties as citizens of the realm. From the 
point of view of the State, such punishment de- 
serves to be described as persecution if the secular 
authorities admit the contention that there is a 
sphere within which the secular authority has no 
jurisdiction, and if nevertheless it punish those 
who use their freedom within this sphere. But 
the advocates of punishment in the case of religious 
recusancy deny the existence of such a sphere in 
the life of the individual, and therefore they do 
not plead guilty to the charge of persecution. In 
short, the whole problem is concerned with the 
assertion on the part of the individual, and the 
denial on the part of the State, that there is a 
sphere within which the subject is free, and must 
be permitted to follow the promptings of his 
conscience. When we consider, in its historical 
aspects, the relationship between the individual 
and the State, and when we trace the struggle on 
the part of the former to secure that measure of 
freedom which individuality presupposes, it be- 
comes clear that there is a region which the 
individual claims as his own peculiar territory. 
For the annexation of this territory, and afterwards 
for the defence of it, Hebrew prophet and Christian 
martyr have laid down their lives, and the struggle 
has been continued throughout the centuries in 
many lands. It is being increasingly recognized 
that the individual has demonstrated the justice 
of his claim to the sole possession of this territory. 
Within this limited sphere he is free. To change 
the figure, whilst the individual admits the right 
of the State to enter the Outer Court and even the 
Holy Place, there is a Holy of Holies which is 
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reserved for himself. There he deals not with the 
State, or with his fellow-citizens, but with God. 
As we follow the struggle for religious freedom, 
whether the struggle be with the secular ‘authority 
or with a Church which has taken the place of the 
State, and exercises its functions, it is plain that 
the conflict is waged around this territory—the 
freedom of the religious man. Whether they are 
Hebrew prophets or Christian martyrs—A lbigenses, 
Pilgrim Fathers, or Huguenots—the struggle is at 
bottom of the same nature, and for the same 
ideal. It will not be denied that various motives 
have been operative, both in the case of those who 
persecute, and of those who submit to persecution ; 
for it is seldom that human motives are unmixed. 
Nevertheless the passion for religious freedom has 
been a genuine and powerful factor in all the 
truculent conflicts between the State or the Church 
on the one hand, and individuals or communities 
on the other who have refused to conform. It 
may be said that no other motive would have 
been potent enough to create that ‘sheer obstinacy’ 
of which Marcus Aurelius had occasion to complain 
in the case of the Christians of his time. But 
kings have been loath to acknowledge the right 
of subjects to decide for themselves how they are 
to worship, or what they are to believe. States 
have persecuted because they have refused to 
recognize the existence of a sphere in which men 
are free, and men have endured persecution because 
they have grasped, more or less clearly, the truth 
that freedom belongs to the very essence of the 
religious attitude, and determines its moral worth. 
They have endured great affliction, and taken joy- 
fully the spoiling of their possessions, seeing they 
had themselves for a better possession. This better 
spiritual possession was conditioned by their retain- 
ing their religious freedom (He 10%. *4), 

2. Persecution in the OT.—In Mt 5"? Jesus Christ 
warns His disciples of the troublous times which 
await them at the hands of the representatives of 
Judaism, and reminds them that their experience 
will be a repetition of the bitter experience of the 
nation’s religious teachers whom God had raised 
up from time to time, and whose writings indicate 
their growing insight into the nature of God and 
religion. To Jerusalem our Lord gave the hard 
but not unjust name of ‘ prophet-killer’ (Mt 23%, 
Lk 13%). Stephen re-echoed his Master’s interpre- 
tation of the nation’s attitude when he asked 
‘which of the prophets did not your fathers 
persecute?’ (Ac 7%). Jesus charged His con- 
temporaries with raising sepulchres to the prophets 
whom their ancestors had put to death (Lk 11%), 
He did not mean that they erected ies 
monuments to the nation’s martyrs. The sepul- 
chres they built indicated their approval of the 
misdeeds of their forefathers. In the parable of 
the Vineyard He gave a similar account of the 
nation’s attitude to her God-sent teachers (Mk 12°*-), 

But it is obvious that the prophets were not 
simply men who suffered for their religious opinions. 
They were aggressive religious and social reformers. 
In their teaching they came into collision with the 
existing order of things in social life and religious 
custom. In the period which succeeded the settle- 
ment of the Israelites in Canaan the people adopted 
the gods and the religious observances of the 
original inhabitants of the land. The prophets 
of this early age advocated the sole worship of 
Jahweh. * Moses impressed upon Israel the two-fold 
truth—Jahweh is Israel’s God, and Israelis Jahweh’s 
people. ‘The burden of early prophecy was ‘ Israel 
for Jahweh’ and ‘Jahweh for Israel.” They were 
patriots rather than religious teachers. Patriotism 
and religion were identical. They opposed the 
popular tendency to worship the gods, and imitate 
the religion, of Canaan, as it indicated disloyalty to 
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Jahweh. They were not fully aware of any pro- 
found difference between Jahweh and other gods, 
except that Jahweh was the God of Israel, and, as 
such, interested in the welfare of Israel and entitled 
to their undivided homage. 

When we come to Elijah, we find ourselves on 
the confines of anewage. Henceforth the prophets 
denounced the existing order of things—religious 
and social. They ethicized theology and religion, 
and in their capacity as religious teachers they 
became inevitably social reformers, for the whole 
basis and structure of society were religious. The 
message they delivered became increasingly un- 
palatable, especially to those who were responsible 
for the existing State. The true prophets parted 
eee with the false prophets because they 
would not ‘fall in’ and preach what was popular. 
In the time of Elijah the antagonism between the 
prophet and the throne—or between religious con- 
viction and the secular authority—issues in open 
conflict. Elijah is more than a passive resister ; 
he carries the conflict into the enemy’s territory, 
ané fights the throne with its own weapons. We 
have seen that Elijah, like his predecessors, advo- 
cated the sole worship of Jahweh. Ahab had 
married the daughter of the king of Tyre, and 

roceeded to strengthen the alliance between 
srael and Tyre by introducing the worship of 
Melkarth,the presiding deity of Tyre. Theexample 
of the throne was a potent influence in the life of 
Israel. It was easy to persuade the people that 
the alliance with Tyre was not saripists unless 
the Tyrian Baal shared with Jahweh the homage 
of Israel. The people were halting between two 
opinions. They were not conscious of any in- 
consistency or duplicity. If gods could help, the 
more gods they worshipped the better. There was 
safety in numbers. Elijah stemmed the tide and 
a strong party refused to follow the example of the 
throne. The conflict between Elijah and Ahab 
was not simply whether one god or another should 
be worshipped—Jahweh of Israel or Melkarth of 
Tyre. It was a clashing of two incompatible 
theologies. It is probable that Ahab would have 
recommended the worship of both deities. The 
tendency of the age was in the direction of religious 
syncretism. But from Elijah’s standpoint it wasa 
matter of impossibility to practise this religious 
dualism. We can trace in Elijah’s attitude the 
germ of that exclusiveness which is inevitable 
when the terms ‘right’ and ‘ wrong’ or ‘ true’ and 
‘false’ are introduced into religion. The line of 
cleavage is sharply drawn in the story of the pro- 
phet’s Tife. Right is exclusive ; truth is intolerant. 
It was absolutely necessary that the stand should 
be made and the protest raised. To Elijah ‘ Baal 
and Yahweh represented, so to speak, a contrast 
of principles, of profound and ultimate practical 
convictions; both could not be right, nor could 
they exist side by side. For him there existed no 
plurality of Divine Powers, operating with equal 
authority in different spheres, but everywhere One 
Holy and Mighty Being, who revealed Himself, not 
in the life of nature, but in those laws by which 
alone human society is held together, in the 
ethical demands of the spirit’ (J. Wellhausen, 
Isr. und jiid. Gesch.®, Berlin, 1897, p. 74, quoted in 
Century Bible, ‘1 and 2 Kings,’ Edinburgh, n.d., p. 
222), Wemust not be surprised or disappointed that 
Elijah believed in the use of force. Centuries must 
ass before the idea is fully understood that religion 
is voluntary, and that coercion is alien to its very 
nature. Elijah delighted in violent measures, He 
was at home in an environment of earthquake, 
storm, and fire. He met the king on his own 
ground, and prosecuted the struggle with his own 
weapons. Moral suasion would have made no 
appeal to the mind of the age, and it was only 
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poetic justice that the prophet was able to t1irn 
the tables on his adversaries. It is not always 
easy to decide whether Elijah or Ahab is the 
persecutor, for both believed in violence us the 
only means to the end which they had in view. 
But we find in the story of the life and work of 
Elijah a religious conviction that is daring e: ough 
to stand up to the secular authority and defy its 
directions. Ahab’s policy may seem to suggest 
breadth of mind, whilst Hlijah’s attitude betokens 
theological narrowness ; but in this case the ns trow 
way was the way of life, whilst the broad way’ was 
also the way of death. J 

But Elijah came into still closer grips with Ahab. 
He denounced the throne cn moral grounds. He 
spoke in the name of Jahwe., and therefore in the 
name of righteousness. The prophet’s predecessors 
identified the cult of Jahweh with patriotism. 
Elijah identified the worship of Jahweh with social 
morality. This was the new note which prophecy 
struck, and it occurs as a refrain in the teaching 
of all his successors. Elijah had the courage to 
denounce Ahab for his treatment of Naboth, and 
the prophet did so, not as a statesman or economist, 
but asa theologian. The religion of Jahweh issues 
in social righteousness. Ahab might worship Baal 
and steal his subject’s private property. As a 
worshipper of Jahweh he could only ‘do justly.’ 
Jahweh’s will was everlasting right. The problem 
raised by the king’s seizure of Naboth’s estate 
was not social or economical, but religious, for it 
fell within the scope of the religion of Jahweh. 
Ahab’s conduct was not larceny, but sacrilege. It 
was not the violation of a social law as such that 
roused the anger of the prophet, but his defiance 
of the will of God. For Jahweh requires of His 
worshippers that they do justly (Mic 68). When 
the prophet condemned the king’s effort to legiti- 
mize the worship of the Tyrian Baal, or his unsocial 
conduct, he spoke in the name of God, and in the 
interest of religion. He was prepared to employ 
force himself, as he was ready to endure persecu- 
tion rather than cease from condemning what he 
believed to be wrong or false, z.e. contrary to the 
Divine will, or from advocating what he believed 
to be right and true. We shall search in vain for 
a parallel fact in the whole Semitic world. In 
other lands the prophets were obliging courtiers 
and fell in with the royal wishes. We should 
traverse the Semitic world in vain for an attitude 
like that of Micaiah-ben-Imlah—‘ what the Tord 
saith unto me, that will I speak’ (1 K 22!4)—wnen 
the king had given peremptory orders that he 
should fall in with his fellow-prophets. The 
latter received their reward in royal bounties, 
but Micaiah’s message secured for him the bread- 
and-water diet of the jail (2277). 

Elijah was the Wycliffe of Hebrew prophetism ; 
the principles which emerge in connexion with the 
story of his life were clearly grasped by Amos and 
his successors, and fearlessly applied to the criti- 
cism of the religious and social situation of Israel 
and Judah. The prophets loved their nation and 
their country. There never were truer patriots 
than Hosea and Jeremiah. But they were not 
patriots of the common type. They would not 
preach smooth things. That was the privilege of 
the court-prophets whose message was inspired 
from the throne. The false prophet was concerned 
with the question ‘What does the king want?? 
The true prophet was concerned with the question 
‘What does Jahweh your God require?’ The latter 
was sure of his ground and of the Divine approval 
as the former was of his reward and of the royal 
favour. The prophets thus came into collision with 
current theology, for they declared that Jahweh was 
not simply the God of Israel, but the God of right- 
eousness, and they cameup against popular religion, 
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for they identified religion with the practice of 
social justice. Their patriotism was sincere and 
unmistakable, but they placed social righteousness 
above the mere continuity or safety of the realm 
or the mere practice of ceremonial religion. Their 
theology played havoc with the current belief that 
Jahweh was simply the God of Israel, as well as 
with the prevalent view that religion was ritual. 
If Jahweh was a moral governor, and if, further, 
the national life was totally at variance with the 
requirements of ethical religion, the expected ‘day 
of Jahweh’ would be darkness and not light— 
disaster, not deliverance (Am 5'*). The power that 
worked for righteousness in national and inter- 
national afiairs would wreck any society which 
ignored or violated the fundamental principle 
of moral government, for the will of Jahweh 
must prevail. Their theology made the prophets 
preachers of judgment and destruction. Thedoom 
which they announced might be staved off by 
national repentance and reform, but Jeremiah, 
who had witnessed a religious reformation carried 
out by the throne, was forced to the conclusion 
that repentance of the true kind was beyond the 
reach of Judah. The nation’s illness was incurable 
(Jer 305), It was inevitable that the prophet 
should come into collision with the State. _The pro- 

het would not be cajoled, threatened, or silenced; 
Fis consciousness of the urgency of his message was 
such that silence, or even any modification of the 
truth as he perceived it, would be moral treachery. 
The prophet is necessarily insistent, uncompromis- 
ing, intolerant, exclusive. To him the line of 
demarcation between the true and false—the right 
and wrong—is clear, and it must be recognized 
and enforced. The retort of the nation’s official 
leaders to this fearless exposition of the demands 
of true religion was persecution. 

3. Persecution of the Jews by the Seleucid 
kings.—It is universally admitted that the Exile 
introduced a new epoch in the history of the Jew. 
But it is easy to exaggerate the nature cf the cleay- 
age. There are no absolute beginniags in the 
history of nations. The student has no difficulty 
in discovering ample evidence of continuity in 
social organization and religious praxis. Never- 
theless the post-Exilic period was a new age in th> 
history of the nation. The religious leaders of the 
new age believed that the Exile was the judgment 


announced by their peer predecessors. The 
nation had completed her period of servitude and 
made ample compensation for all her sins. Her 


iniquity was pardoned (Is 402). 
teaching of the prophets the Israel of God would 
be a nation which organized its whole life—social 
and religious—in accordance with the Divine will. 
Such a people would constitute a kingdom of God. 
It was the belief of the post-Exilic community that 
its national life was organized on the lines laid 
down in the Book of the Law. Judah had become 
once more the people of Jahweh; in possession of 
a Bible which embodied the will of God, and con- 
trolled her whole life, she stood over against the 
Gentile world, with its idols and superstitions. 
God was known and worshipped only in Judah. 
Pure religion was the sole possession of the Jew. 
The rest of the world was without God and with-_ 

out religion, for the gods of the nations were idols, 
and their religions were superstitions. The post- 
Exilic Jew was conscious of his superiority among 
the nations of the Semitic world, and his tendency 
was to stand aloof in contemptuous isolation. In 
post-Exilic literature we can trace the universalism 
of Deutero-Isaiah and the particularism of Ezekiel 
and Ezra. The Jew owed no less to the universal- 
ism of the former than to the particularism of the 
latter his sense of superiority to the rest of the 
world. In both Judah occupied a central and 
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unique position. According to Deutero-Isaiah it 
was the mission of Israel to convert the nations of 
the world and make the religion of Judah the 
religion of the nations. According to Ezekiel the 
Jew would come to his inheritance through the 
annihilation of the heathen. The one believed in 
the incorporation, and the other in the destruction, 
of the nations. The Jew found a solid foundation 
for his religious exclusivism in Deutero-Isaiah as 
well as in Ezekiel. To the former Jahweh alone 
was God, and Israel was His servant and His 
missionary to the ends of the earth. No God but 
Jahweh — no religion but the religion of Judah: 
a people that held that view dwelt alone in the 
ancient world with its easy-going polytheism and 
its indolent syncretism. 

The result was that every conqueror found in 
Judah an attitude which he discovered nowhere 
else throughout the Semitic world, and he could 
no more understand the significance of it than 
the Roman Emperor at a later date could under- 
stand the attitude of the Christian believer. Other 
nations were prepared to fall in with the wishes 
of the conqueror. They were willing conformists, 
but Judah was an implacable nonconformist. 
‘You are the only people,’ said Agrippa, in his 
effort to dissuade the Jews from rebelling against 
Rome, ‘ who think it a disgrace to be servants of 
those to whom all the world hath submitted.’ 
Judah would not submit, and the reasons for her 
recusancy were not so much political as religious. 
Judah’s nationalism was rooted in her religion. 
The cause of Judah was the cause of Jahweh. 
The Kingdom of God was identified with the king- 
dom of Judah. It is interesting to note that the 
nation’s religious teachers in the past arraigned 
Israel on the ground of her eagerness to imitate 
neighbouring nations by adopting their gods and 
religious customs. It was during the exile in 
Babylon that the Jew thoroughly mastered the 
prophetic doctrine of the uniqueness of Jahweh 
and of His religion. Conscious of the nature of the 
possession which he had in his religion, he culti- 
vated national self-confidence and self-reliance, 
which ultimately degenerated into national pride 
and exclusiveness. In exile the Jew learnt how 
to resist the pressure of a hostile environment, 
and the lesson stood him in good stead throughout 
the post-Exilic period, for the position of Judah in 
the Semitic world was precisely the position of the 
exiles in Babylon. The Book of Daniel, which 
purports to describe the situation of the Jew in 
exile, could not be otherwise than a powerful 
appeal to Judah in the 2nd cent. B.C. to imitate 
ths heroes of the Exile and remain loyal to her 
ancestral faith and religion. But a nation like 
this was a disturbing element and a standing 
menace to the unity of the Empire to which it 
belonged. Most nations are conquered when their 
army is defeated, their territory annexed, and 
their independence taken from them. Nation 
after nation in the Semitic world succumbed to 
the domination of the Macedonian conqueror. 
But neither Assyria nor Babylon, nor Persia, 
nor Macedon nor Rome conquered Judah, for a 
nation is conquered only when her soul is subju- 
gated. Judah retained her unconquerable soul. 
Antiochus Epiphanes, the most powerful repre- 
sentative of the Seleucid dynasty, made an effort 
to complete the subjugation of Judah by con- 
quering her soul, but in his campaign he came 
across a stronghold in the nation’s conscience— 
or her religious self-consciousness—which defied 
all his assaults. The invader possessed no arms 
to carry the campaign to a_ successful issue. 
Antiochus was an extremely able ruler. It was 
his programme to unify his Empire by universal- 
izing Hellenism. Greek civilization was to be the 


tie that would bind together the different parts 
of his heterogeneous Empire. It was a magnificent 
scheme, well conceived and vigorously carried out, 
and the Emperor met with little or no opposition 
until he reached Judah. He did not persecute 
on religious grounds. The Emperor had no deep- 
rooted objection to the religion of Judah—except 
its exclusiveness. He approached the problem as 
a ruler, and his policy was the unification of his 
Empire by exterminating national religions. But 
Judah’s resistance was religious and not political. 
Mattathias of Modin raised the standard of revolt, 
and the rising, in its initial stages, was inspired 
by loyalty to the ancestral religion. It ultimately 
resolved itself into an attempt to secure the political 
independence of Judah, for the simple reason that 
full religious liberty is a precarious possession 
without political independence. But it was the 
desecration of the Temple, and the attempt to 
force loyal Jews to sacrifice to heathen deities 
that roused the ire of the nation, and moved the 
Maccabzean family to defend the national religion. 
Tt is extremely probable that many Psalms date 
from this period, and the fierce nature of the 
struggle carried on by the Maccabees in defence of 
their ‘nation, religion, and laws’ is reflected in 
those passionate hymns which still throb with the 
intense feeling which the conflict roused in the 
breasts of the Hasidim, or ‘loyalists,’ who sup- 
ported Judas Maccabeeus in his campaign. 

In regard to persecution on the part of the 
Church of Rome, Lecky writes: ‘If men believe 
with an intense and realising faith that their own 
view of a disputed question is true beyond all 
possibility of mistake . . . these men will, sooner 
or later, persecute to the full extent of their 
power.’* This ‘intense faith,’ which accounts for 
the will to persecute on the part of the Church, 
also explains the willingness on the part of reli- 
gious persons to be persecuted rather than abandon 
their faith. Antiochus Epiphanes was not actu- 
ated by any such intense faith in Greek culture. 
He was concerned solely with his dream of a homo- 
geneous Empire, but Judaism was inspired by this 
‘intense faith,’ with the result that the Jew, 
as afterwards the Christian believer, constituted 
a problem to the rulers of the ancient world. 
Seleucid rulers found in Judaism, as Roman pro- 
curators and proconsuls found in Christianity, an 
obstinacy which baffled all their efforts to secure 
palversal uniformity. It was not an inheritance 
in the case of the Christian Church from the Jewish 
synagogue, but the outcome of the ‘intense faith’ 
which inspired Jew and Christian to endure torture, 
not accepting deliverance (He 11*), 

4. Persecution of Jesus by the Jews.—Irenzeus 
called Jesus Christ the ‘Master of Martyrdom.’ 
The martyrs followed in His footsteps. In each 
martyr Origen saw the Lord Himself condemned. 
The true imitatio Christi was martyrdom. Jolin 
calls Jesus Christ ‘the faithful witness’ (Rev 
15), and Paul adds that He ‘witnessed the 
good confession’ (1 Ti 6%). Our Lord warned 
His disciples that the persecution which He 
endured would also be their lot (Jn 15%). It 
becomes, therefore, necessary to examine the op- 
position which culminated in the tragedy of the 
Cross, and the reasons which actuated Jerusalem 
and Rome in their combined resolve to compass 
His death. According to the Gospels, Jesus Christ 
was conscious of a growing premonition as to the 
issue of the conflict between Himself on the one 
hand and the Pharisees and Sadducees on the 
other, the representatives of the democracy and 
the aristocracy of Judea. The Pharisees were the 
nationalist party, and carried on the traditions of 
the Hasidim, or ‘ loyalists,’ who supported Judas 

*Lecky, Rationalism in Europe, vol. ii. p. 1. 
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Maccabeeus in his struggle for religious libert 7 in 
the 2nd cent., whilst the Sadducees were the prie: tly 
caste, and were willing to put up with Roman 
domination as long as they were left in undis- 
turbed possession of priestly prerogatives, and 
especially of the revenues of the Temple. Jesus 
Christ could not miss their growing hostility to 
Him and His teaching, and the ominous ¢ osing 
of the ranks on the part of these prominent parties 
which otherwise ne very little in common. The 
Pharisees were profoundly religious. Ther r2- 
ligion consisted in rigid observance of the ‘J.aw,’ 
and of the ‘traditions of the fathers.’ To the 
religious zeal of the Puritan they added intense 
patriotism. But their religion was soulless formal- 
ism. They were not lacking in religious self- 
confidence. The Pharisaic Paul contended that 
in the light of the Pharisaic ideal he was blameless 
(Ph 3). They made a fetish of the Law. It had 
come from God, and contained a complete and 
final system of religious praxis. They were rigor- 
ously and exclusively Jewish in their outlook. 
There was nothing good outside Judaism. They 
were immovably opposed to anything and every- 
thing foreign. Among them the Messianic hope 
flourished. From their midst emanated the apoca- 
lyptic literature of the nation, with its dream of 
a glorious triumph for Judah. The dream of a 
world-wide kingdom troubled the long sleep of 
Jewish oppression, and occasionally the sleep was 
disturbed by a violent effort to realize the national 
ambition and shake off the yoke which weighed 
like an incubus upon the nation’s soul. But the 
Pharisees did not fall in with the policy of the 
‘zealots’ or ‘Cananeans’ or the followers of 
Judas of Galilee (Ac 5°’). They shared the zealots’ 
hatred of everything alien or non-Jewish, but they 
recognized the futility of rebellion. They were 
too well aware of the irresistible might of Rome. 
It was their mission to keep the national life 
Jewish, and religion ‘ pure and undefiled,’ and God 
would $e on their behalf in the fullness of 
time and bring in the ‘ Messianic age.’ It is evi- 
dent that the Pharisees were keenly interested 
in Jesus Christ and in the claim which was being 
made that He was the Messiah. They would wel- 
come any reliable evidence that the Kingdom of 
Heaven was at hand, and that the hope of the 
nation was nearing fulfilment. The Pharisees 
generally mingled with the crowd which followed 
Jesus, and they were not always present as cap- 
tious critics. Their astonishment that Jesus ate 
with ‘publicans and sinners’ proves that they 
expected different conduct from one who was going 
to realize the Messianic ideal, and bring in the 
Messianic age (Mk 2'°), They were on the same 
quest when they asked for a sign—some unmistak- 
able evidence that He was the Divinely-appointed 
Saviour of the nation. Nicodemus was a Pharisee, 
and displays the Pharisee’s interest in Jesus Christ 
and His claim to be the Messiah (Jn 3). But it 
was soon obvious to the Pharisees that Jesus could 
not be the Messiah whom they expected. He dis- 

layed no respect for the Pharisaic ideal, in either 
its political or its religious aspects. He contra- 
dicted the Messianic expectation as it was held 
among the Pharisees—viz. a great national hero 
who could and would bring in the Messianic age 
as it was understood by them. He also opposed 
Pharisaism as a religious system. He undermined 
their whole philosophy of religion. He was especi- 
ally severe on their emphasis on trivial rules, and 
their neglect of the weightier matters of the law 
(Mt 23%). It was evident to the Pharisees that, 
if this teaching prevailed, the national hope was 
doomed, for the teaching of Jesus implied that 
the outstanding institutions of Judaism were not 
essential. They could all be scrapped as obsolete 


and useless. Towards the end of His life Jesus 
Christ makes no effort to conceal His contempt 
for Pharisaism. He condemns the Pharisee on 
religious, not on political, grounds. It was as 
obvious to the Pharisee as to Jesus that their 
respective teaching was mutually antagonistic. 
There was no hope for Pharisaic religion if the 
teaching of Jesus prevailed. Paul discovered in 
his own way at a later stage that Pharisaism 
and Christianity were incompatible. _ 

It was only towards the end of His life that the 
Sadducees became prominent in controversy with 
Jesus. They possessed neither the piety nor the 
patriotism of the Pharisees. They were interested 
in the continuance of the Temple and its worship, 
as the Pharisees were concerned with the continu- 
ance of the Synagogue and its service. They were 
interested in religion only in so far as it involved 
the continued existence of the Temple where they 
found their living. They were immovably con- 
servative, for they were anxious that the existing 
order of things should remain undisturbed. They 
were supreme in the Sanhedrin, and they were 
favourable to Rome as long as they were secure 
in the enjoyment of the Temple revenue. As 
friends of Rome, they were naturally afraid of 
the growing popularity of Jesus. They knew the 
Jewish temperament, and they knew the disposi- 
tion of Rome. They were anxious that the re- 
ligious and political situation should remain undis- 
turbed, that they might continue to enjoy the 
privileges which Roman rule extended to them. 
After the raising of Lazarus and, the impression 
which it made upon the people, the high priests 
and Pharisees were thrown into consternation, for 
they feared that the disturbance would attract the 
notice of the Roman representative, who would 
take away their place and their nation (Jn 11*). 
Jesus’ clearing of the Temple roused the anger of the 
Sadducees, for it interfered with vested interests. 
It was this act that moved them to compass His 
death (Mk 11/18). The only restraint was their 
fear of the people. 

The charge of blasphemy was often on the lips of 
His Pharisaic adversaries, and from the Jewish 
point of view the indictment was perfectly intelli- 
gible. To the Pharisees, who rejected the Messi- 
anic claims of Jesus, His utterances and His deeds 
were often blasphemous (Mk 2’, Jn 5'* 18), just as 
to His disciples who acknowledged Him to be the 
Messiah the attitude of the Jews was equally 
blasphemous (Mk 15”, Ac 13® 186 1987). Any dis- 
paraging speech in reference to Jahweh was 
blasphemy, or any act which was disparaging to 
His dignity, e.g. Sennacherib’s sneer that Jahweh 
was no better than the numerous gods of the 
nations which the Assyrian army had conquered 
(2 K 19"). The worship of Jahweh with the rites 
of the Baalim was blasphemy, for it degraded 
Jahweh to the level of Baal (Ezk 207). Any 
irreverent allusion to any institution connected 
with Jahweh came under the same condemnation, 
e.g. Jesus’ alleged reference to the Temple (Mk 
1458, Ac 6). His violation of the sacredness of 
the Sabbath was of the same nature (Nu 15°", Jn 
10%. 6), When Jesus arrogated to Himself the 
right to forgive sins, He encroached upon the pre- 
rogatives of Deity, and He was guilty of blasphemy 
(Mk 2’, Mt 9°). John adds that His assumption of 
Divinity was provocative of violent opposition. 
The high priest, at the trial of Jesus, put to Him 
the question, ‘ Art thou the Christ, the Son of the 
Blessed,’ or ‘the Son of God ?? (Mk 1481, Mt 26°). 
It was a definite challenge whether He was the 
Messiah or not. The answer was equally clear and 
emphatic, and the charge of blasphemy was at once 
raised. The alternatives were clear—Jesus was 
the Messiah, or else He was a blasphemer, and as 
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such worthy of death (Ly 24!), This was the 
technical charge against Jesus, but it is obvious 
that His whole teaching was antagonistic to and 
subversive of the religious formalism and narrow 
nationalism of the Pharisee no less than the scepti- 
cism and worldliness of the Sadducee. But the 
Sanhedrin could not inflict capital punishment 
without the confirmation of the Roman governor. 
It was therefore necessary to put in an indict- 
ment of a different character in order to make sure 
of the verdict. The prosecutors held that accord- 
ing to Jewish law (Ly 24) Jesus was guilty of 
death, for He made Himself ‘Son of God’ (Jn 197). 
It would not be difficult to make out that His 
claims to be the ‘Messiah’ or ‘ King of the Jews’ 
constituted not only blasphemy but high treason, 
and the Roman Emperor was exceedingly sensitive 
on the question of /esa majestas or high treason. 
The main object of the prosecution was to bring 
home the charge of high treason as the only indict- 
ment that would move Pilate to confirm the verdict 
of the Sanhedrin. Luke sums up the three points 
in the indictment. (1) Perverting the nation. 
This was a charge of seditious agitation. His 
adversaries knew what they were about when they 
suggested that He was trying to work up a revolt 
in Palestine. (2) Forbidding the payment of 
tribute to Cesar. Jesus Christ had recently 
discriminated between duty to God and obliga- 
tions to Cesar, and His words suggested the 
existence of a sphere to which the authority of 
Cesar did not extend. (3) Making Himself to be 
Messiah, king. The Jewish leaders raised the cry 
of blasphemy over the claim. It was the political 
aspect of the claim which they emphasized before 
Pilate. The insinuation of the mob, that Pilate 
would not uphold the authority of Cesar if he 
released Jesus, stung the Roman governor to the 
quick and materially helped to get his confirma- 
tion of the findings of the Sanhedrin. It is obvious 
that, as far as Pilate was concerned, everything 
depended upon the significance of the Messianic 
claim made by Jesus, and accepted by His accusers 
for their own purpose, at His trial. In their 
desperate efforts to secure an adverse verdict the 
Jews were prepared to trample underfoot the 
national expectation of a Messiah—‘ We have no 
king but Cesar.’ They knew what charge would 
carry weight before the proconsul. It is obvious 
that Pilate was moved by the charge. The Jewish 
world at the time was full,of unrest, and insurrec- 
tions were not uncommon. The Jewsrepeated the 
charge, in their opposition to Paul at Thessalonica. 
They knew that would get a hearing from the 
representative of Cesar (Ac 17’). It is obvious 
that the Jews were actuated in their opposition 
to Jesus Christ by motives which were partly 
nationalistic and partly religious, whilst Pilate, the 
Imperial representative, was concerned mainly with 
the political aspects of the situation. 

5. Persecution of the Christians by the Jews.— 
We have already referred to the fact that Jesus 
Christ prepared His disciples for persecution. He 
seemed to have a clear premonition as to the issue 
of His own life. He was equally certain that 
fidelity to His teaching would evoke the deep 
and implacable hostility of Judaism and of the 
Roman Empire. Their contention that the Cruci- 
fied Jesus was the Messiah and a Saviour for 
all nations would offend Jewish nationalism, and 
the ethical ideal of the gospel would evoke the 
scorn and the hatred of the Greco-Roman world. 
Jerusalem and Rome would work together in 
opposition to His disciples, as they had done in 
opposition to Him, and for the same reasons. 
The unexpected manner in which references to 
persecution as the inevitable lot of His faithful 
followers occur in His speeches proves that it was 


ever on His mind. He met every situation that 
arose in the history of the early Church. Fidelity 
to Him and His teaching would -be supremely 
difficult, but it would not miss its reward. He 
pronounced a beatitude on those who would suffer 
persecution for righteousness’ sake—i.e. upon those 
who would bring upon their own heads the hostility 
of the world on account of their adherence te His 
teaching. Their endurance of persecution for this 
reason entitled them to membership in the King- 
dom of God. Through their endurance of the 
hostility of the world without flinching or denying 
their faith, they would win their souls, and thereby 
prove their claim to be citizens of the kingdom of 
heaven (Lk 21/9), The vivid and constant sense 
of their belonging to another kingdom—real and 
abiding—would alone enable them to endure the 
hatred of the world; no other motive would be. 
sufficiently strong. Persecution was the crucible 
which tested the faith of the disciple—its genuine- 
ness and its strength. Persecution would be the. 
form in which the antagonism of the world—Jew- 
ish and pagan—would manifest itself. It would 
be a tribute to the reality of their faith. The 
believers would be sheep in the midst of wolves. 
But theirs was a life which wolves could not harm. 
‘Let not the lambs fear the wolves when they are: 
dead’ are words which are ascribed to Christ in an 
ancient homily (J. B. Lightfoot, The Apostolic 
Fathers, pt. i., London, 1890, vol. ii. p. 219). 
Sanhedrins and synagogues—the political and re- 
ligious institutions—of Judah would be arrayed 
against the disciples. They would be dragged before. 
kings like Herod Agrippa (Ac 26) or Emperors like 
Nero (2 Ti 48) and Roman governors like Felix 
and Festus (Ac 2474255). Peter reminds his readers. 
that they must be careful that persecution is due 
to their Christian faith and Christian conduct 
(1 P 46), Among the rewards of fidelity to Jesus. 
Christ are ‘houses . . . with persecutions’ (Mk 
10°), We are not surprised when we read of the: 
persecutions that many lapsed from the faith—the 
good seed was choked (Mt 137). But the true 
believer will face all the trials and sufferings of 
life (Ro 8, 1 Co 4'2, 2 Co 4° 12"). 

Jesus’ forecast of the future was fulfilled to the 
letter, and His disciples had not long to wait. The 
representatives of Rome did not appear on the scene 
for some time; the opposition came from the 
Jews. The earliest Christians were Jews, and the 
earliest form of apostolic Christianity was essenti- 
ally Jewish. Its early exponents were only dimly 
aware of the full content of the claim which they 
made when they contended that Jesus was the 
Christ. It required many minds to bring out the 
full meaning of the teaching of the Master. The 
author of ‘Acts’ rendered a service in this con- 
nexion which comes next only to the Gospels and 
Panl’s Epistles. It is clear that the burden of the- 
apostolic preaching was the fulfilment of the 

essianic hope in Jesus. Jesus is the Christ. 
The disciples never abandoned their belief that 
Jesus was the Messiah — viz. the Messiah of 
Jewish belief. ‘We hoped that it was he which 
should redeem Israel’ are the pathetic words 
in which two disciples express their poignant dis- 
appointment (Lk 24”). ‘Dost thou at this time. 
restore the kingdom to Israel?’ is the question put 
to Jesus Christ after His resurrection (Ac 1°). The 
Crucifixion laid their Jewish hope in ruins. The 
Resurrection, however, brought about a renewal of 
their faith, but it had changed its content. The 
apostolic gospel was simply the claim that Jesus, 
who had been crucified and buried, but who had 
risen and ascended to heaven, was the Messiah. Itis 
noteworthy that the Sadducees, and not the Phari- 
sees, began the opposition to Peter and his fellow- 
disciples. It was the claim that ‘Jesus was the: 
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Messiah’ that evoked their antagonism. As the 
movement seemed to spread at an alarming rate, 
the Sadducees feared a popular rising. ‘They were 
satisfied with things as ney were, and they were 
exceedingly anxious not to give any offence to 
Rome. They opposed the apostolic preaching, as 
they had opposed the claim of Jesus to be the 
Messiah, for they knew how similar movements 
had ended. The Pharisees took no part, at first, 
in the opposition to the new movement, This 
seeming indifference is quite intelligible. We 
have already pointed out that the Pharisees were 
greatly interested in Jesus and in the claim 
which was made by His followers that He was the 
Messiah. They were equally interested in the 
apostolic contention that the Resurrection demon- 
strated the truth of His Messiahship. The ‘rising 
from the dead’ had put the whole matter in a new 
light. The disciples themselves had temporarily 
relinquished their view that Jesus was the expected 
deliverer, but the Resurrection enabled them to 
recover their faith in a transfigured form. Weare 
not surprised that many Pharisees were among the 
early disciples (Ac 15°). Gamaliel, a prominent 
Pharisee, counselled caution in dealing with the 
new movement. He suggested that they should 
wait developments and accept the verdict of Provi- 
dence. It was a Pharisaic belief that history 
judged all movements. Gamaliel was willing to 

eep an open mind, and in this attitude he repre- 
sented the more enlightened Pharisaism of the day. 
When they considered the question in the light of 
the Resurrection, there seemed nothing in the 
doctrine that Jesus was the Messiah which was 
inconsistent with the Messianic hope as it pre- 
vailed among the Pharisees. But they had not 
long to wait before they saw the significance of the 
new movement, and their interest was converted 
into determined and relentless opposition when 
they understood its true inwardness. The his- 
torian of Acts puts into the mouth of Stephen one 
of the most epoch-making utterances in the New 
Testament. Stephen was a Hellenistic Jew, and 
his early training had fitted him to grasp the uni- 
versality of the gospel. Christianity was the true 
completion of the religion of Israel, and, therefore, 
the supersession of Judaism. It was the fulfilment 
of the hope of Israel. The religious teachers of 
the nation had tried to bring out the true nature 
of religion, but the nation, in the person of its 
official leaders, had offered continued resistance to 
the Holy Ghost, with the result that the religion 
of the prophets had degenerated into Judaism. 
In the light of Stephen’s conception of the gospel, 
Jewish institutions were temporary ; they had no 
abiding significance. They were not essential to 
the spiritual and universal gospel of Christianity. 
This speech contradicted Pharisaism at every point. 
Stephen was charged with speaking ‘ words against 
this holy place, and the law’ (6°). Hespoke ‘blas- 
phemous words against Moses and avainst God’ 
(v.14), These accusations were inevitable from the 
Pharisaic point of view, for to the orthodox Pharisee 
the Law was a complete and final system. The 
charge of blasphemy had been brought against 
Jesus Christ, and the repetition of the indictment 
in the case of Stephen shows that the disciple had 
understood the mind of the Master. Henceforth 
the opposition of Judaism to the Christian Church 
is encom promis and unbroken, and the martyr- 
dom of Stephen was followed by the death of 
other prominent members of the Church. But the 
scattering of the Church meant the spreading of 
the gospel. There seems little doubt that refugees 
played no small part in the earliest missionary 
activities of the Church. It is hardly possible to 
exaggerate the opposition which Judaism was able 
to offer to the young churches which came into 


existence in different towns and villages in Asia 
Minor and in Europe, for throughout the Roman 
Empire there were large Jewish settlements. In 
connexion with the repeated outbreaks of persecu- 
tion in various centres, the unbelieving Jew was 
the dark figure that stood in the background. 
There is truth in Tertullian’s statement* that 
Jewish synagogues were the chief sources of per- 
secution. The historian of Acts saw in Judaism 
the real opponent of Christianity. To him there 
was no other rival religion, for the heathen world 
was irreligious. Its numerous religions were not 
worthy of the name. To the strict Pharisee it 
was alas equally clear that the real opponent of 
Judaism was Christianity. Judaism could hold its 
own against heathen religions, but Christianity was 
a powerful rival, for it deprived Judaism of every- 
thing except its nationalism.. The Jew repeated, 
in the case of the Christian missionary, the charge 
which had been brought against Jesus. He knew 
that it carried weight with the representative of 
Rome. In Thessalonica they urged ‘certain vile 
fellows of the rabble’ to lead the opposition. The 
charge of high treason was insinuated in the words 
‘ These all act contrary to the decrees of Cesar, say- 
ing that there is another king, one Jesus’ (Ac 17’). 
It was this charge that finally decided Pilate to 
speak the fateful word and hand. over Jesus to 
His persecutors. Generally throughout the Acts, 
Rome, in the person of its proconsuls, is repre- 
sented as taking on the whole a favourable view 
of Christianity. The brunt of the opposition came 
from the representatives of Judaism. But much 
depended on the temperament and character of the 
Roman governor as well as on the manner in which 
the prosecutors conducted the charge. The Jews 
in Corinth were not quite so alive to the possi- 
bilities of the situation as their compatriots at 
Thessalonica. The Corinthian Jews indicted Paul 
for urging men to worship contrary to the Law. 
Gallio replied that he was not concerned about 
their religious controversies. He would interfere 
only in case of crime or political misdemeanour 
(Ac 185). It is possible that the historian lays 
stress on the favourable attitude of Rome to the 
early Christians in order to impress on his Roman 
readers that there was no real incompatibility 
between the Christian religion and the interests of 
the Empire. The Christian Church felt the force of 
Jewish persecution in a peculiarly violent manner in 
the first half of the 2nd cent. when they refused to 
join in the revolt of Bar Cochba—the ‘ Son of the 
Star’ (Nu 241"), who headed a Messianic movement. 
The Christians refused to admit his claim, and were 
exposed to the vengeance of both Rome and the 
would-be Messiah. To the Romans they were Jews, 
whilst to the insurrectionists they were renegades. 

The Church of Pentecost consisted entirely 
of Jews who accepted the apostolic doctrine that 
Jesus — Crucified and Risen—was the Messiah. 
Apart from that confession, they remained Jews 
and retained their Judaism in its entirety; and 
we must not read too much into that elementary 
creed. Even Peter and John, not to mention their 
converts, had not fully understood the teaching of 
Jesus. But it is an astonishing fact that within 
half a century the leading minds of the Church had 
set forth the content of the Christian religion, in 
Gospel and Epistle. When the Jew perceived the 
universal character of the gospel, he became its re- 
lentless opponent. Hewas too much ofa nationalist 
to accept a gospel that placed all nations on an 
equality, whilst his reverence for the Law would not 
permit him to believe that it could be superseded. 
His nationalism and conservatism made him a 
bitter persecutor of ‘the Way.’ There were two 
alternatives for the Jew—conversion or persecution. 

* Scorp. 10. 
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He had a profound reverence for the Torah. It 
was complete and final. The orthodox Jew believed 
that the world would be saved by being Judaized, 
as the Christian preacher believed it would be saved 
by being evangelized. Judaism was not one religion 
among many—it was the religion. The Jew 
claimed for Judaism what the Christian apologist 
claimed for Christianity—tinality and absoluteness. 
The Jew had to embrace Christianity or oppose it 
by every means at his disposal. Both Judaism 
and Christianity were exclusive religions. The 
Jew who refused to be converted must have pos- 
sessed that ‘intense faith’ in which Lecky has 
discovered the origin of persecution. The Christian 
religion also produced a faith which counted it all 
joy to suffer for righteousness’ sake. It was this 
exclusiveness and sense of superiority which made 
Judah the best hated nation in the ancient world ; 
but for the same reason the Christian Church won 
the bitter hatred of the Greco-Roman world with its 
indolent syncretism and low ethical ideals. It has 
been maintained that persecution in the strict sense 
of the term originated within Judaism, and in this 
doctrine of exclusiveness, inasmuch as the Jew 
persecuted Christians solely for their religious 
views—1.¢. for heresy, and for no otherreason. But 
there was a close intermingling of religious and 
political motives, and in Judah especially national- 
ism and religion were closely associated. 

6. The attitude of Rome to Christianity.—The 
representatives of Rome paid little or no attention 
to the ‘new and magical superstition’ which had 
sprung up in Judah. To them Christianity was 
simply a Jewish movement. But they were alive to 
the possibilities of the movement and were always 
on the look-out for political developments in con- 
nexion with any religious agitation. Rome was 
familiar with ‘ Messianic’ risings in Palestine, and 
the Jew never missed an opportunity of laying be- 
fore the Emperor a charge of disloyalty against 
Christians. It was the only way to overcome the 
apparent apathy of Rome. Throughout Acts, Rome 
is represented, in the person of her Uta Re as 
indifferent to the quarrels between Christian mis- 
sionaries and their Jewish adversaries (Ac 1814-5 
251%), The attitude of Pilate to Jesus was typical 
of the attitude of Roman governors to His followers. 
They were interested in religious doctrines in the 
light of their influence on individuals as subjects of 
theEmpire. They were often guilty of gross indif- 
ference. The Jews relied on the apathy of Roman 
governors and frequently took matters into their 
own hands. It is admitted that the Empire pos- 
sessed a magnificent system of law. But it is easy 
to indulge in exaggerated language in regard to the 
administration of law, especially in remote parts of 
the Empire. Roman governors frequently turned 
their blind eye to the sufferings inflicted on Chris- 
tians by their Jewish or pagan persecutors, 

It is obvious that for some time Rome looked 
upon the followers of Christ as a Jewish sect. In 
so far as the representative of Rome had condemned 
Jesus on political grounds, it would follow that His 
disciples would experience similar treatment at the 
hands of Imperial governors. It is interesting in 
this connexion to consider the account which the 
Roman historian gives of the movement. Accord- 
ing to Tacitus, the founder of the sect, Chrestus by 
name, had been condemned by Pontius Pilate in 
the reign of Tiberius. His followers were vulgarly 
called ‘Christians.’ They were universally hated 
on account of the abominable deeds of which they 
were guilty, and their hatred of the human race. 
The execution of their leader gave a temporary 
check to the pestilent superstition. But it broke 
out afresh, and extended to Rome, where every- 
thing that is vile and scandalous accumulated.* 

* Tacitus, Ann, xv. 44. 





The historian gives the ordinary Roman view. 
Christians were simply Christ’s faction. The atti- 
tude of Pilate to the Founder of the sect should 
also be the attitude of Rome to His followers—an 
attitude of contempt mixed with hatred. In view 
of this fact the question arises how it came about 
that Rome ultimately became such an implacable 
enemy of the ‘ pestilent superstition,’ which at first 
seemed to be beneath contempt. 

In religion Rome practised ample tolerance. 
This does not mean that Roman Eniperors favoured 
religious liberty or freedom of conscience. Cen- 
turies must elapse before governments will be 
found to admit the rights of individuals in religion, 
or even of States which form parts of a larger 
Empire, although Jesus Christ did suggest a sphere 
within which Cesar could exercise no jurisdiction. 
But Roman Emperors would not admit that view, 
for the power of the State, in the person of the 
ruler, was absolute, and it covered all the activities 
of life. Nevertheless it was the policy of Rome to 
allow conquered States to retain their gods and 
their religious customs, in so far as the free exer- 
cise of their ancestral religion or their worship of 
their national deities did not interfere with loyalty 
to the Empire, and especially with their willingness 
to pay homage to the Emperor by sacrificing in his 
name. Rome’s interest in religion was entirely 
political. It was the continuance and stability of 
the Empire that concerned Rome and her rulers. 
Religions were tolerated and encouraged in so far 
as they promoted tranquillity and good order. 
‘The various modes of worship which prevailed in 
the Roman world were all considered by the people 
as equally true; by the philosopher as fale 
false ; and by the magistrate as equally useful.’ * 
The toleration of local or national religions was 
part of Rome’s method of governing her extensive 
dominions. ‘The Jews,’ wrote Celsus, ‘are not to 
be blamed, because each man ought to live accord- 
ing to the custom of his country ; but the Christians 
have forsaken their national rites for the doctrine 
of Christ.’ + 

Rome permitted the worship of national gods 
and the continuance of national cults. But there was 
no religious liberty in this apparent tolerance. The 
gods ovine and the cults practised in different 
parts of the Empire had to receive the Imperial sanc- 
tion. Cicero} remarks that the worship of gods 
which had not been recognized by law was a punish- 
able offence. No religion had any standing until it 
received the Imperial imprimatur. No gods could 
be worshipped unless they were ‘publice adsciti.’ 
The State’s approval was necessary. Christianity 
was not a national faith, and for a time it did not 
secure the Imperial sanction. In the former sense 
it was a unique phenomenon within the Empire. 
It seems that for a time Christianity enjoyed the 
privileges which had been extended to Judaism as 
a national religion. Judaism had been treated 
with exceptional favour, for the Jew was exempted 
from the worship of the Emperor. It was aconces- 
sion to Jewish monotheism, But the open rupture 
between Judaism and Christianity which was 
manifest to the world by the middle of the century, 
and the persistent persecution of Christians by 
Jews, compelled Rome to inquire into the meaning 
of the new movement. The Empire tolerated old 
and national religions, but Christianity was a thing 
of yesterday, and belonged to no nation, but em- 
braced all peoples. As such Christianity stood out- 
side the law of the Empire. It created divisions in 
every nation, and town, and family. Judaism was 
the religion of the Jews, but Christianity gathered 
or created its own clientele. John saw ‘a great 


* BE. Gibbon, The Decline and Fall of the Roman Empire, 
ed. J. B. Bury, 7 vols., London, 1901-1906, 1.4 28. oi 
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multitude, which no man could number, out of every 
nation, and of all tribes and peoples and tongues’ 
(Rev 7°). That was the condemnation of the Chris- 
tian religion in the opinion of Imperial Rome. The 
first edict of toleration (A.D. 311) cast in the face of 
the Christian religion that it had ‘collected a vari- 
ous society from the different provinces of the Em- 

ire.’ Christianity, because of its non-national or 
international character, was divisive and anarchical, 
although, when rightly understood, the gospel sup- 
plied the universal religion and formed the bond 
of union which made of all nations a world-wide 
brotherhood. 

What Judaism was in the pre-Christian world, 
Christianity was in the Roman Empire—an ex- 
clusive religion. From the very start Christianity 
was proclaimed as the religion of fulfilment. It 
was final and absolute—‘ and in none other is there 
salvation; for neither is there any other name 
under heaven that is given among men, wherein 
we must be saved’ (Ac 4). Peter stated in the 
name of Christianity what every orthodox Jew 
would have claimed for Judaism. Christianity 
was essentially exclusive and intolerant. The 
apostles proclaimed one God—the Father of their 
Lord Jesus Christ. They preached one Saviour— 
the Crucified Christ. There was only one religion 
—and that was Christianity. When Jesus stated 
that He was ‘the way, the truth, and the life’ 
(Jn 14°), it became impossible for His disciples to be 
tolerant of any other religion, for tolerance would 
be treachery. We have already traced the germ 
of this antagonism between the true and the false 
in the teaching of Elijah, who maintained that 
Jahweh and Baal were mutually exclusive, and it 
developed into the religion of post-Exilic Judah. 
Paul had stated the Christian attitude—‘ Though 
there be that are called gods, . . . to us there is 
one God, the Father, of whom are all things, and we 
unto him; and one Lord, Jesus Christ, through 
whom are all things, and we through him’ (1 Co 8**), 
The Christian who worshipped the ‘God and Father 
of the Lord Jesus Christ’ could not fall in with the 
prevalent syncretism which implied that every god 
was as good as another, and every religion a matter 
of nationality. The Empire had experienced the 
same exclusiveness in the case of Judah, and had, 
in the interest of tranquillity, made allowance for 
it by extending to the Jew privileges which were 
denied to every other dependent people. But 
Judaism could advance the plea that it was a 
national religion. Roman Emperors had found it 
necessary to legislate against aggressive missionary 
activity whether on the part of Jews or Christians. 
The Pharisees Compaael sea and land to make one 
peat e whilst the Christian Church from the 

eginning displayed unparalleled missionary zeal, 
and for a considerable period there was no abate- 
ment in itsenthusiasm. Marcus Aurelius published 
an edict against those who caused tumults by 
introducing new worships, whilst a succeeding 
Emperor prohibited Christians and Jews from 
making converts, 

When we bear in mind the missionary zeal of 
the early Church, and the tremendous religious 
conviction which it presupposes, it seems an extra- 
ordinary thing that the charge of atheism was 
brought against the Christians, But it is quite 
intelligible from the point of view of the prevalent 
polytheism. The Christians refused to worshi 
any of the ie of the Greco-Roman world. 
Whereas the literature of the age suggests that 
religion was a diminishing force in the life of the 
Empire, it is universally admitted that the gods 
were very real beings to the masses. Even among 
the upper classes there was more affectation than 
conviction in the scepticism which they aired. 
Despite the contemptuous references to the super- 


stitions which prevailed in different parts of the 
Empire, the genuine Roman was steeped in 
superstition. Paul might justly have said of the 
Empire what he said of Athens—‘I perceive that 
ye are somewhat religious’ (Ac 17”), The whole 
oman world was ‘ unusually addicted to the wor- 
ship of divinities.’* It was inevitable that heathen 
worshippers should call Christians ‘atheists,’ for 
they refused to recognize their gods, and their 
refusal implied disbelief in their existence, or at 
any rate in their power. Not only did Christians 
refuse to take part, on the occasion of great public 
festivals, in the cult of the gods, but their religion 
seemed to lack all the visible symbols of religion. 
The spiritual religion of the Christian was no re- 
ligion to the masses in Roman towns. How could 
religion without temples, altars, sacrifices, possess 
any value? It also happened that imprudent en- 
thusiasts showed little respect for the altars and 
the temples of the gods. Their conduct was sacri- 
lege, and sacrilege and atheism were synonymous 
terms. Polytheism prevailed throughout the 
Empire, and in such a world the uncompromising 
monotheism of Christians was atheism, for it denied 
the existence of the numerous gods which were 
worshipped in different parts of the Empire. Paul 
had already said that ‘the things which the 
Gentiles sacrifice they sacrifice to devils and not te 
God’ (1 Co 10”). The representative of paganism 
in the Apology of Minucius Felix states in regard 
to Christians : ‘They despise the temples as dead 
houses; they scorn the gods; they mock sacred 
things.’+ Their Christianity required that atti- 
tude, but it gave point to the charge of atheism, 
for the masses believed in gods, but not in God. 
But the patriotic Roman accused Christians of 

atheism for another reason, and here atheism 
implied treason to the Empire, or /ése-majesté. 
Rome tolerated the worship of various gods, but 
this tolerance was simply political expediency. 
The result was a vast heterogeneous Empire con- 
sisting of various races, with various religions held 
together as much by the universal dread of the 
Roman army as by the widespread respect for 
Roman justice. Another bond of union, religious 
in character, was necessary to secure the unity of 
the Empire. The ‘genius of the Roman people’ 
was an object of worship as far back as the 3rd 
cent, in the history of Rome. It combined religion 
and eens hen the Roman Empire was 
established, and the powers. of the State were 
centred in the Emperor, the cult of ‘the genius of 
the Roman people’ became the worship of Cesar. 
Czesar-worship became the Imperial religion ; ‘ ‘it 
was the spiritual symbol of the political union,”’+ 
and as such it formed a test of loyalty. Antiochus 
Epiphanes ruled over a similar, but smaller Empire. 
He endeavoured to solve the problem by stamping 
out national customs and universalizing Greek 
culture. Rome allowed national cults to remain, 
but demanded on the part of each conquered people 
the cult of the Emperor. The eastern part of the 
Empire welcomed this Imperial religion; towns 
vied with each other in erecting temples to Cesar, 
and in holding religious festivals in honour of the 
Imperial divinity. But the Jew was exempted ; 
the proposal of Caligula to place his statue in the 
Temple roused fierce opposition, and the Emperor 
was forced to abandon his plan. It was in con- 
nexion with these religious celebrations that out- 
breaks of aed persecution occurred. It may 
be assumed that the authorities looked on with 
acquiescence, for the martyrs had refused to join 
in the worship of the Beast (Rev 2 138-15), Rome 
required an act of idolatry as evidence of loyalty 

* Century Bible, ‘ Acts,’ Edinburgh, 1901, p. 301. 
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to the Empire. To that Imperial rule Christians 
would not conform. ‘For the Christian there was 
but one Lord and Master, to whom he owned su- 
preme allegiance; this he was prepared to prove 
by the renunciation of all things, even life itself, 
For the Christian the unity of the race was sym- 
bolized not by a Tiberius or a Marcus Aurelius, 
but by the incarnation of Jesus Christ.’* To the 
Roman representative it seemed a simple matter, 
but to the Christian acquiescence would have been 
equivalent to the renunciation of his faith. The 
watchword of the Zealots, ‘no king but Jehovah,’ 
was equivalent to ‘no alien ruler in Judah.’ It 
was a direct challenge—and it was intended to be 
such—to Roman domination. Our Lord had stated 
in the presence of Pilate that His Kingship and 
His Kingdom were not ‘of this world.’ Yet the 
ideals and therefore the interests of the two 
kingdoms—the kingdom of Cesar and the Kingdom 
of Christ—often clashed, with the result that it 
was impossible to be a loyal subject of Cesar and 
a faithful follower of Christ,and Rome had in- 
geniously devised a way of compelling Christians 
to submit to their Emperor or to deny their Lord. 
To them ‘Christ was Lord,’ and they would not 
allow any mortal man to claim the ‘ Lordship’ which 
their faith attributed to Christ. ; 

Gatherings of Christians for prayer and wor- 
ship were looked upon as secret societies, and 
popular imagination ran riot in surmising what 
transpired. It is possible that Paul’s counsel, 
‘greet one another with an holy kiss,’ had been 
too literally and too lavishly interpreted. In any 
case the practice of the ‘kiss of peace’ suggested 
diverse abominations to the vivid and impure mind 
of the masses. The celebration of the Lord’s 
Supper and the holding of love-feasts were capable 
of various interpretations. The coarse mind of 
the age looked upon them as ‘Thyestean feasts 
and Oedipodean incest.’ But whilst popular 
imagination busied itself with the practices carried 
on at these gatherings of Christians, it was their 
secrecy that roused the suspicion of the authorities. 
Mutual benefit societies or clubs abounded in 
different parts of the Empire. But they were 
subject to rigid supervision, and they were per- 
mitted in accordance with laws which were rigidly 
enforced. They might easily degenerate into 
secret societies of a dangerous character. Cecilius, 
who speaks in the name of paganism in the Apology 
of Minucius Felix, describes Christians as ‘a people 
who skulk and shun the light of day.’+ It wasa 
common charge against them that they separated 
themselves and broke away from the rest of man- 
kind.t The Imperial authorities were suspicious 
of such clandestine gatherings, for they might be 
held with the sole object of fomenting political 
disaffection. 

Whilst Christianity gradually roused the sus- 
picion of the Emperors and their representatives, 
it evoked the contempt and the hatred of the 
people at large. The educated classes looked with 
contempt upon what Tacitus described as a ‘ pesti- 
lent superstition,’ and this was the attitude of 
Rome even to many national cults which, for 
political reasons, it allowed conquered nations to 
continue, but especially to the Christian religion. 
The upper classes, with all their scepticism, would 
hold in respect the traditional religion of Rome, 
for everything that was characteristically Roman 
appealed to their patriotism, but there were many 
things connected with the Christian religion for 
which the typical Roman would entertain no feel- 
ing except contempt. The Christian ideal would 
not make any appeal to the Roman temperament. 
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The stoical ideal was more to the taste of the 
iypieal Roman. The symbol of Christianity is 
the Cross, which stands for self-sacrifice and self- 
renunciation. That would make little impression 
in Rome, where self-assertion and self-aggrandize- 
ment were the dominant virtues. The Roman was 
a born ruler. He was the superman of the ancient 
world. The gospel of the Cross would not be 
likely to make a deep impression on the average 
Roman. His contempt for it would be greatly 
increased when the constitution of the churches 
was observed. For some time they consisted 
entirely of the lower classes. ‘Not many mighty, 
not many noble,’ were enrolled among the followers 
of the Nazarene (1 Co 1-8), It was not simply 
rhetorical exaggeration on the part of Celsus (c. 
A.D. 178) when he wrote: ‘If a man be educated 
let him keep clear of us Christians; we want no: 
men of wisdom, no men of sense; we account all 
such as evil. No; but if there be one who is in- 
experienced, or stupid, or untaught, let him come 
with good heart’; ‘they are weavers, shoemakers, 
fullers, illiterate clowns.’* ‘Men collected from the 
lowest dregs of the people; ignorant, credulous 
women,’ is the description given in the Apology of 
Minucius Felix by the spokesman of paganism.t 
The upper classes would despise a superstition 
which seemed to attract only their slaves. 

Many so-called persecutions, as we shall see, 
were popular outbreaks, and reveal the deep hatred 
which the populace felt towards Christians ; and 
the reasons for this unpopularity are not far to 
seek. We can see from Acts that the preaching of 
the gospel interfered with ‘vested interests’ and 
provoked violent opposition. The fortune-tellers 
in Philippi (Ac 16!) and the silversmiths in 
Ephesus (1974) had no difficulty in creating a riot, 
but they were careful to conceal their true motive. 
In Philippi the ringleaders appealed to the patriot- 
ism of the city, whilst in Ephesus they took advan- 
tage of the superstitious propensities of the masses. 

We have already suggested that Christianity 
involved a new principle of division. To the 
Roman who believed in a united Empire, Christi- 
anity was a divisive force, and as such fraught 
with danger to the Empire. In the case of 
families this was peculiarly distressful. Jesus 
Christ had already warned His disciples that the 
preaching of the gospel would produce family 
quarrels. Christianity would set a man at vari- 
ance with his father, and the daughter with 
her mother (Mt 10%). It was in this connexion 
that our Lord used the words, ‘I came not to send 
peace, but a sword.’ His forecast was literally 
fulfilled, and this introduction of strife into family 
life was undoubtedly a fruitful cause of many 
violent outbreaks; and the representatives of 
Roman law and order were not always disposed 
to quell such disorder, as they shared in this 
widespread contempt and hatred. 

But what roused the hatred of all classes more 
than anything else was the seemingly super- 
cilious aloofness of Christians from the life of 
society. Jesus Christ had said before Pilate that 
the Kingdom He represented was spiritual, and 
therefore not a rival kingdom to the Empire which 
the proconsul represented (Jn 18°). Paul and 
Peter maintained that it was possible to be citizens 
of the Roman Empire and members of the King- 
dom of Heaven. Nevertheless the two kingdoms 
sometimes clashed, and their ideals came into 
violent conflict. The consistent Christian found 
that it was not possible to be a citizen of the 
Kingdom of which Jesus was the Founder, and 
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participate in all the activities and frivolities 
which were enjoined by the representatives of the 
Empire of Cesar. Not many years had elapsed 
when the followers of Jesus perceived the full 
force of His words—‘ because ye are not of the 
world, therefore the world hateth you’ (Jn 15"). 
The Christian witnessed every day many things 
which were opposed to the gospel which he had 
embraced. He was in duty bound to stand aloof. 
He was exhorted to live at peace with all men— 
‘as much as in you lieth’ (Ro 12}8), The words 
involved a significant reminder. The modification 
arose, not from the weakness of human nature, 
but from the uncompromising nature of the 
gospel. 
pliance with the requirements of the an ak im- 
plied disloyalty to the Christian ideal. The 
Christian believer was permitted—and urged—to 
submit to all the laws of the Empire provided such 
submission did not involve any violation of the 
principles of the Kingdom. When the ideals and 
interests of the two Empires clashed, to doubt on 
the part of the Christian would be disloyalty, and 
to falter would be sin. The Edict of Toleration 
extended freedom of belief and worship, provided 
respect for the established laws of the Empire was 
preserved. The gospel permitted to the Christian 
community the right to discharge their duties 
freely as subjects of Rome provided due respect to 
the principles and ideals of the Kingdom was 
preserved. The Christian believer was primarily 
a citizen of the Kingdom, and only secondarily a 
subject of the Empire. His first concern was to 
seek the Kingdom of God. When the Empire 
transcended these limits which his gospel defined 
for the Christian, there was no alternative for him 
but that attitude which Marcus Aurelius described 
as ‘sheer obstinacy.’ The Empire of Czesar did 
not understand religious conviction, or else it 
would not recognize its right to exist. But con- 
science has reasons of which political expediency 
knows nothing. During this dark and tragic 
period the Christian Church defended ‘the liberty 
wherewith Christ had made men free.’ Christi- 
anity had brought within men’s reach another 
Kingdom than that of Rome. The Christian 
believer could see the ‘new Jerusalem coming down 
from above’—near enough to earth for him to 
enrol himself as a member of it. It was a Kingdom 
of superb ideals, and it was a Kingdom that would 
not perish. Nineveh and Babylon had been buried 
in the dust of the desert. Jerusalem was in ruins. 
The same fate would overtake Rome. But the 
Christian ‘looked for the city which hath the 
foundations, whose builder and maker is God’ (He 
11”). Inspired by this hope the Christian stood 
aloof from the life of the town in which he lived. 
He abstained from many of the ordinary duties of 
citizenship. He was hated for his ‘hatred of the 
human race,’ in other words, for his rejection of 
the aims and ideals of Rome as embodied in 
society and religion. 

It was only in the slow course of time that 
the intrinsic incompatibility of the principles of 
Christianity and of the ideals of the Empire became 
obvious. (a) Christian theology came into collision 
with the confused polytheism of the Empire ; (2) 
Christianity as a personal religion conflicted with 
the collective or national religions of the Empire. 
(c) The lofty ethical ideal of Christianity, on its 
two sides of holiness and love, was antagonistic to 
paganism, on its two sides of worldliness and 
selfishness. The conflict between the two ideals 
grew in intensity as the truth of Christianity was 
unfolded in credal statement and moral character, 
for the ideals of the Empire were visible in the 
customs and practices of society. Christianity 
could not be itself without giving offence to the 
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Empire. In view of this intrinsic incompatibility, 
it was inevitable that the Empire should attempt 
to put down Christianity, or that Christianity 
should replace the ideals of the Empire by its 
own; but such a substitution of ideals is im- 
possible on a national scale, for Christianity works 
upon society through the individual. There was 
a third alternative. The Empire and Christianity 
might come to an understanding by effecting a 
compromise of ideals. It is obvious that the 
Christianity which was adopted by the Empire 
was not the pure religion and undefiled of the 
Gospels and Epistles. ‘Che Roman Empire did not 
adopt a policy of persecution from the commence- 
ment. The attitude of Rome towards Christianity 
was foreshadowed in the attitude of Gallio to the 
arraignment of the Christian evangelists by their 
Jewish adversaries. Rome cared for none of these 
things. Christianity was simply a religious con- 
troversy within Judaism, and for a considerable 
period no danger to the Empire was suspected. It 
was not of sufficient importance for historians 
like Tacitus (Ann. xv. 44) and Suetonius (Claudius, 
25) to pay any serious attention to it. They dis- 
missed it in a few contemptuous words as a ‘ pes- 
tilent’ or ‘magical’ superstition. The desperate 
efforts which the Jews made to involve Christians 
in a charge of high treason prove that Rome would 
consider only the political possibilities of the new 
religion. But it soon became clear that Christi- 
anity was distinct from Judaism and even antagon- 
istic toit. The violent opposition which the Jews 
ottered to the new movement was sufficient evi- 
dence that Christianity was not an offshoot of 
Judaism. It was also equally evident that Christi- 
anity inherited many of the outstanding character- 
istics of Judaism, especially its exclusiveness and 
intolerance—in other words, its claim to be the 
religion. Rome had recognized this peculiar 
feature of Judaism, and had made allowance for 
it, in the interest of peace and order, and also on 
the ground of its being an old national religion. 
Rome paid great deference to ancestral faiths ; in 
one sense the Imperial religion—apart from the 
worship of the Emperor—was a congeries of 
national cults. 

Even when Christianity was seen to be an inde- 
pendent movement, Gentile as much as Jewish, it 
was for a time beneath Imperial notice. Persecu- 
tions of a kind there were from the time of Nero 
(A.D. 54-68), but they were not decreed by the 
Imperial authorities. They were isolated occur- 
rences, and generally the outcome of popular 
indignation aroused by local causes ; and as Roman 
officials generally shared the popular hatred of 
Christians, they were not too careful to quell 
outbreaks of violence on the part of enraged mobs 
in various towns. The words of Suetonius— 
‘Judzeos impulsore Chresto assidue tumultuantes 
Roma expulit’ [viz. Claudius]—do not refer to the 
expulsion of Christians from Rome on account of 
their Christianity. The historian makes a blunder- 
ing reference to unseemly controversies among the 
Jews of the city with regard to the claim made 
by Christians that Jesus was the Messiah. They 
were banished not because they had embraced 
the gospel, but as disturbers of the peace. 

7. Persecution of Christians by the Roman 
Empire.—The persecution of Christians in the 
time of Nero (A.D. 54-68) is a noteworthy example 
of the cruel treatment meted out to them in 
different parts of the Empire, with this difference, 
that the outbreak in Rome was due to the in- 
stigation of the Emperor, whereas similar violences 
elsewhere were possible through the connivance 
of the Imperial officials. The general hatred of 
Christians accounts for the readiness with which 
the populace accepted Nero’s diabolical insinuation 
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that the Christians were the originators of the 
disastrous fire which demolished portions of the 
city. Wehave already referred to the superstitious 
fears of the masses. Calamities were evidence of 
the wrath of the gods, and it was a common belief 
that the atheism of the Christians was one of the 
chief causes of misfortunes. Tertullian has summed 
up the popular attitude in the well-known words, 
“They think the Christians to blame for every 
public calamity, for every loss that afflicts the 
people. If the Tiber rises to the walls, if the Nile 
does not rise over the fields, if the sky gives no 
rain, if the earth quakes, if there is famine or 
lague, immediately the shout is raised, ‘“‘To the 
ions with the Christians!”’* The words were 
written at a much later period, but they were true of 
the popular feeling from the beginning. Whenit was 
necessary to assuage the anger of the gods, victims 
were selected whose death gave as much satisfac- 
tion to the persons who offered them as to the 
deities. It is evident that Nero when he realized 
the state of things turned popular attention from 
himself by fixing it on the Christian community. 
It was an astute move, for it was currently 
rumoured that Christians looked forward to the 
dissolution of the present order of things. Peter 
gave expression to the current belief when he 
wrote: ‘The heavens shall pass away with a great 
noise, and the elements shall be dissolved with 
fervent heat, and the earth and the works that are 
therein will be burned up’ (2 P 3"). Such instances 
of mob law are a lurid reflexion on the administration 
of justice, even in the heart of the Empire. But it 
may be urged that Nero is too exceptional a case 
to use for purposes of generalization. It is this 
outbreak of ferocity at the instigation of the 
Emperor that accounts for the marked difference 
of tone between some of the Epistles, e.g. Ro 13}, 
‘2 Th 2°, 1 P 24, and the Apocalypse, where Rome is 
‘the woman drunken with the blood of the saints and 
with the blood of the martyrs of Jesus’ (Rev 179). 
By the time of Domitian (81-96) it was becoming 
evident that the Christian religion was fraught 
with danger to the unity and solidarity of the 
Empire. We have already remarked on the inevit- 
able tendency of the gospel to produce dissension 
even within the small circle of the family. Chris- 
tianity seemed to make for disruption, not for 
unity. Rome believed in national religions. This 
was one of the pillars on which the Empire rested. 
It was clear that Christianity undermined one of 
the main pillars of the Imperial fabric. It was an act 
of disloyalty for a citizen of the Empire to embrace 
a religion that ran counter to every other religion. 
Domitian took steps to prevent the spread of this 
disruptive religion by an edict which forbade aggres- 
sive missionary activity among Roman citizens. 
During the 2nd cent. the Empire was governed 
by a succession of rulers as famous for their broad 
statesmanship as for their lofty character —e.g., 
Trajan (A.D. 98-117), Hadrian (A.D. 117-138), 
Antoninus Pius (A.D. 138-161) and Marcus Aurelius 
(A.D. 161-180). ‘They assumed their Imperial duties 
with a due sense of the responsibility of their 
position. They shared the view that the Christian 
religion was inimical to the interests of the Empire. 
They were agreed that its adherents must be 
coerced into acceptance of the official religion— 
especially the cult of the Emperor. They were 
truly Roman in their assumption that the safety 
of the Empire was the supreme consideration. The 
individual must sink his personal interests or idio- 
syncrasies and devote himself to the service of the 
State; that was the highest virtue. ‘Civis Romanus 
sum’ was less an assertion of rights than a re- 
cognition of duties. The individual possessed no 
rights except such as the State granted. ‘Con- 
* Apol. 40. 


science’ had no existence, and ‘conscientious 
objection’ had no meaning in the Roman Empire. 

_ By the end of the century the Imperial authori- 
ties came to the conclusion that the time had 
arrived when the policy of the Empire in reference 
to Christianity must be defined. The new religion 
was gathering strength, and it was sufficiently 
powerful to merit the serious attention of the 
throne. In connexion with the reign of Trajan 
(A.D. 98-117) reference must be made to the signifi- 
cant correspondence between the Emperor and one 
of his provincial governors, viz. Pliny the Younger, 
who was propretor of the province of Bithynia 
Pontus(A.D. 110). In his communication to Trajan, 
Pliny refers to the numerical strength of Christians 
in his province. The heathen temples were deserted. 
It does not follow that this was the situation in 
other parts of the Empire. He acquitted Christians 
who were prepared to renounce Christ and sacrifice 
to the gods of the Empire. He condemned others, 
not on the ground of their Christianity, but of their 
refusal to recant and fall in with the official religion 
of the Empire, 7.e. on the ground of their obstinacy. 
Such an attitude was impossible in a subject of the 
Roman Empire. It violated the fundamental idea 
of citizenship. Pliny commends Christians for their 
morality. ‘They were under a pledge to abstain 
from every crime. Trajan in his reply approves of 
the propreetor’s action, but lays down two conditions, 
viz. that Christians must not be sought out, and 
that anonymous accusations must be prohibited. 
Whereas Christians were entitled to a fair trial, 
yet in the light of this correspondence they were 
outlaws, for the condition of retaining their civic 
rights as subjects of the Empire, or even of their 
personal safety, was the denial of their religion. 
Their lifedepended on their ceasing to be Christians. 
Trajan made it plain that it was possible to 
take action against the adherents of Christianity 
without any special legislation, inasmuch as there 
were aspects of Christianity which contravened the 
existing laws. Popular outbreaks were still fre- 
quent, and their frequency arose from the fact that 
the authorities were not likely to interfere. Never- 
theless Hadrian issued an edict in which he de- 
manded for Christians the right of a fair and 
judicial investigation. 

Antoninus Pius (138-161) and Marcus Aurelius 
(161-180) were men of outstanding virtues; they 
admired and embodied the old Roman spirit, and 
they endeavoured to bring the Empire back to the 
old paths ; but they attempted the impossible, and 
Christianity was the most formidable obstacle to 
the carrying out of their policy of a united Empire. 
Christianity was anarchical in its emphasis on the 
individual. It encouraged individualism ; Marcus 
Aurelius looked upon it as ‘sheer obstinacy.’ The 
Empire was a vast machine, and any tendency to 
freedom of action or independence threw the whole 
machine out of gear. Roman subjects were simply 
parts of one stupendous whole, and the efficient 
working of the whole would be secured through the 
complete subordination of the individual parts. In 
their official capacity these Emperors would look 
with complete disfavour upon a religion which set the 
individual even above the State. Apart from this, 
the gospel would make no great impression on the 
typical Roman temperament; it lacked the strength 
and robustness of Stoicism. Its adherents dis- 
played excessive zeal and enthusiasm, and nothing 
was more obnoxious to the Roman who had learnt 
complete self-mastery. 4 

In the 3rd cent. the situation changed, and 
Christianity advanced by leaps and bounds. The 
stigma of being the religion of the lower classes 
had been removed, for it was no longer true that 
‘not many mighty, not many noble are called,’ 
Christianity had very largely captured the intelli- 
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gence and the wealth of the Empire. The attitude 
of the Emperors had changed. Many of them— 
e.g. Elagabalus (A.D. 218-222), Alexander Severus 
(A.D. 222-935), and Philip the Arabian (A.D. 244— 
249)—wwere foreigners who had worked their way 
to the head of the army, and therefrom to the Im- 
perial purple. They were able soldiers, but they 
were not statesmen, and they were not interested 
in the retention of Roman customs and institutions. 
Elagabalus and Alexander Severus were of Syrian 
origin on their mother’s side, and they were natur- 
ally disposed to favour Oriental gods and customs. 
The syncretism of the age found a vivid illustra- 
tion in the strange assortment of gods which Alex- 
ander Severus brought together in the Imperial 
palace—viz. images of Jesus Christ, Abraham, 
and Orpheus. During this period Christianity 
made rapid and astonishing progress. It was to 
all intents and purposes a religio licita. The 
statesmanship of Antoninus Pius and Marcus 
Aurelius made them into stern opponents of the 
Christian religion, whilst the laxity of their suc- 
cessors was equivalent to tolerance—but it was the 
tolerance of indifference. 

Decius (249-251) introduced a new period as 
regards the relationship between the Church and 
the Empire. The Emperor was face to face with a 
formidable foe. The Empire was threatened on 
its northern and western frontiers by Franks and 
Goths. It was a matter of pressing urgency to 
consolidate the Empire in view of this formidable 
danger. The view prevailed that the nation could 
not offer a united front to an external foe unless it 
was of one way of thinking on all subjects. Rome 
had not yet discovered that religious freedom does 
not issue in political dissension. Decius was an 
able ruler, and he saw that the old doctrine of the 
absoluteness of the State must be restored. Re- 
cusancy must be for ever suppressed. Decius 
inaugurated the first general persecution of Chris- 
tianity on the part of the Empire. This was a 
deliberate effort to stamp out Christianity, and 
the repressive measures were those which have 
been generally adopted by governments in all lands 
when they have attempted to suppress religious 
liberty and establish a state of ecclesiastical uni- 
formity. We are not surprised to read that many 
failed to stand the test, inasmuch as the personnel 
of the Church had considerably changed during the 
first half of the century. Many had embraced the 
gospel who were complete strangers to the meaning 
and demand of Christian faith. Butitis a marvel- 
lous fact that there were in various parts of the 
Empire men and women in large numbers who 
triumphantly stood the test and endured ‘torture, 
not accepting deliverance.’ Valerian (253-260) 
continued the repressive measures of Decius—but 
with added violence. Attendance at meetings for 
Christian worship became a capital offence. The 
meeting-places of Christians were confiscated, and 
all subjects of the Empire were required to conform 
to the Imperial demands. But Christianity had 
become an integral part of the life of the Empire, 
and the successors of Valerian came to the con- 
clusion that they had undertaken an impossible 
task. The Church enjoyed peace for a considerable 
period, and during this period it fortified its posi- 
tion to such an extent that the organizers of the 
next general persecution undertook a still more 
hopeless task. 

For nineteen years after his accession Diocletian 
(284-305) carried on the policy of his immediate 

redecessors. He was one of the most statesmanlike 
mperors that ever occupied the Imperial throne. 
He was in a sense the successor of the Emperors 
of the 2nd cent., and attempted to carry out 
their policy of consolidating the Empire. In the 
government of the Empire he secured the services 


of a colleague, and in addition he appointed two: 
assistant Emperors. In the West Maximin ruled 
as Augustus, and had Constantius Chlorus as his 
Cesar, whilst Diocletian associated with himself 
Galerius as his Caxsar. Galerius was an extremely 
able soldier, and it was his influence that weighed 
with Diocletian in his decision to resume the policy 
of Decius. In the West there was peace, for 
Constantius was favourably disposed towards the 
Christian religion. It was the festival of the 
Roman god Terminus in Nicomedia, the new 
capital of the Empire, that marked the commence- 
ment of the persecution under Diocletian. On an 
occasion like this men would vie with each other in 
words and deeds expressive of their patriotism, and 
the absence of the Christian section of the popula- 
tion would be marked. Whilst the people were 
assembled together to celebrate the cult of the 
Emperor, the Christians would be gathered together 
in their own church. We are not surprised that 
the destruction of this church was the beginning 
of hostilities. 

Four edicts were published, and each one pos- 
sessed its distinctive features. The first edict 
required the instant demolition of all churches and 
the burning of all Bibles. Christians who refused 
to conform were deprived of all civil rights, and 
they were placed beyond the pale of the laws of 
the Empire. The second edict. was especially 
directed against the officials of the Church, whilst 
the third offered release to the imprisoned clergy 
who were prepared to recant, and further torture: 
in case of refusal. The fourth edict held out to all 
Christians, laymen and clergy, the choice between 
death and sacrifice. Although persecution was not- 
continuous and not universal throughout the Em- 
pire, Galerius continued his policy ; but on the eve 
of his death he attached his name, along with 
those of Constantine (the son of Constantius) and 
Licinius, to the first Edict of Toleration, pub- 
lished in Nicomedia in A.D. 31l. The edict, in 
Gibbon’s translation, is as follows: ‘ We were par- 
ticularly desirous of reclaiming, into the way of 
reason and nature, the deluded Christians, who had 
renounced the religion and ceremonies instituted 
by their fathers, and, presumptuously despising 
the practice of antiquity, had invented extravagant 
laws and opinions, according to the dictates of their 
fancy, and had collected a various society from the 
different provincesofourempire. Theedicts which 
we have published to enforce the worship of the 
gods, having exposed many of the Christians to 
danger and distress, many having suffered death, 
and many more, who still persist in their impious 
folly, being left destitute of any public exercise of 
religion, we are disposed to extend to those un- 
happy men the effects of our wonted clemency. 
We permit them, therefore, freely to profess their 
private opinions, and to assemble in their con- 
venticles without fear or molestation, provided 
always that they preserve a due respect to the 
established laws and government.’ * 

It is evident that the organizers of this attempt 
to stamp out Christianity expected a different issue 
to their campaign of persecution. They were not 
aware of the strength of conviction which the 
faith of the Christians had developed. The edict 
hints at the Roman belief in ancestral religions. 
The Imperial objection to Christianity is given in 
the words ‘a various society from the different 
provinces,’ whilst the closing sentence about 
‘respect to the established laws’ is a reminder of 
the view which States have only reluctantly 
abandoned—viz. that religious freedom is fraught 
with danger to the State. In 313 Constantine 
became sole Emperor of the West and issued 
the Edict of Milan—the Magna Carta of re- 

* Decline and Fall of the Roman Empire, ii.3 132 f. 
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granted complete freedom of worship. But this 
universal toleration was not of long duration. 
The traditional doctrine in regard to the presup- 
positions of a united Empire reasserted itself, and 
Constantius adopted Christianity as the Imperial 
religion and at the same time reduced paganism to 
a religio illicita. The adoption of Christianity 
as the religion of the Empire was a great triumph 
for the gospel, but there are victories which are as 
disastrous as defeats. The Church had to pay a 
heavy price for promotion. The Emperor demanded 
and obtained from the Christian Church the homage 
and submission which his predecessors enjoyed in 
the case of paganism. The friendship of Rome 
was fraught with greater danger than its enmity. 
The Chureh lost its freedom and its power. The 
subsequent persecution of paganism was not due 
to the intolerance of the Church. One of the out- 
standing motives which actuated the Empire in its 
attempt. to stamp out Christianity led to its efforts 
to suppress paganism. Imperial unity demanded 
ecclesiastical uniformity. During the reign of 
Theodosius the Great, paganism was finally 
abolished by a series of enactments similar to 
those adopted by previous Emperors in their efforts 
to suppress Christianity. But the abolition of 
paganism by Theodosius was as unreal as the 
establishment of Christianity by Constantius. 
Religious reforms which emanate from the throne 
are futile ; they are genuine only as they originate 
in the heart of a people. The spirit of paganism 
lived on when the forms and institutions of the 
Christian religion had been universally adopted. 
Yet all ancient governments—and some modern— 
have acted on the assumption that ecclesiastical 
uniformity alone produces and guarantees national 
unity. In the most progressive ‘European countries 
it is accepted that political unity is compatible 
with full religious freedom. 

We have emphasized the fact that Rome perse- 
euted for political reasons. It was the safety and 
stability of the Empire that weighed with her 
Emperors. But it is necessary to guard against a 
common misconception. The Empire was not an 
irreligious organization that opposed the spread of 
religion. It possessed its official religion; and it 
was necessary for those in authority, in spite of 
the prevalent scepticism, more affected than real, 
to provide for the belief which prevailed, that the 
gods existed and that they possessed unlimited 
power for good and evil. It was the Imperial view, 
strengthened by the innate conservatism of human 
nature in religous matters, that the existing 
religious situation was better adapted and even 
essential to the social and political needs of the 
Empire. Rome did not classify religions as true or 
false, but as conducive or inimical to the interests 
of the Empire. 

8. Persecution of heretics by the Roman Church. 
—For several centuries after the adoption of 
Christianity as the Imperial religion the ‘ Holy 
Roman Empire’ was united in its religious life. - 
Western Europe was governed by a ‘theocracy’ ; 
the Clurch was supreme. Uniformity of thought 
and worship prevailed throughout the civilized 
world. But it was the uniformity of death ; there 
was as little living intellectuality as there was 
vital religion. ‘ Catholicism was then,’ writes 
Lecky, ‘ perfectly i in accordance with the intellectual 
wants of Europe. It was not a tyranny, for the 
intellectual latitude it permitted was fully com- 
mensurate with the wants of the people. As 
long as a church is so powerful as to form the 
intellectual condition of the age, to supply the 
standing-point from which every question i is viewed, 
its authority will never be disputed.’ * Lecky 

* Lecky, Rationalism in Europe, vol. ii. p. 31. 
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thinks only of the intellectual situation in Europe. 

But the same explanation applies to the religious 
State; Catholicism wasin accordance with the religi- 
ous needs of the period. ‘The Renaissance was the 
intellectual awakening of Europe, and the Reforma- 
tion was the awakening-of the conscience of Europe, 
and the former was due to the discovery of the 
literature of Greece and Rome as the latter resulted 
from a study of the Gospels and Epistles. For 
centuries Western Europe had embraced the intel- 
lectual system, and, of course, the religious customs 
which the Church "permitted. Rome dictated to 
the understanding no less than to the conscience 
of the West. ‘Towards the end of the 1lth cent. 

there were signs of awakening dissatisfaction 
with both the religion and the creed of the Church. 
But the way of the innovator was hard. By the 
end of the century the Church had attained the 
zenith of its influence, and before the middle of 
the 13th cent. Rome had manufactured her 
machine for the repression of heresy in the form 
of the Inquisition (A.D. 1233), and the period of 
persecution had been already inaugurated by 
Innocent i. in the aha of the Albigenses 
in the south of France (1220). All rulers were 
required to take an oath that they would ex- 
terminate from their dominions all those who were 
branded as heretics by the Church, and the uni- 
versal dread of the papal Interdict reduced to abject 
submission the princes and sovereigns of Western 
Europe, e.g. King John of England. Statutes 
against heresy formed integral parts of the legal 
system of all Western States, e.g. ‘ De heretico 
comburendo’ in England (1400-1676). We have 

observed that the persecution of Christianity by 
the Roman Empire was mainly motived by political 
considerations. In ancient Empires the central 
authority was absolute, and there was no sphere or 
activity which lay outside or beyond the law of 
the realm. It was suspected that the enjoyment 
of religious freedom would bring about a desire for 
civil liberty and thus the solidarity of the Empire 
would be disturbed, and its unity imperilled. 

The leaven of liberty once introduced into the life 
of a people would gradually spread and ultimately 
affect the whole mass. Rome persecuted the 
Church because religious uniformity was essential 
to the unity of the Empire, and paganism was 
favourable, whilst Christianity was inimical to its 
stability and safety. When Christianity became 
a religio licita measures were adopted to keep in 
check, through Imperial supervision, its individual- 

istie and anarchical tendencies. After the estab- 
lishment of Christianity Rome crushed paganism 
as it had attempted to suppress Christianity, in 
order to safeguard the unity of the Empire, and 
according to the political creed of the age there 
was no reliable unity without uniformity. Rome’s 
policy was the suppression of political insubordina- 
tion. The Church, on the other hand, persecuted 
on religious grounds. Her policy was the repression 
of heresy. The Church had formulated her theo- 
logical creed and had elaborated her religious cult, 

‘| and neither theology nor cult was subject to re- 
vision or innovation. Lecky thus accounts for 
the adoption of persecution by the Church: ‘If 
men believe with an intense and realising faith 
that their own view of a disputed question is 
true beyond all possibility of mistake, if they 
further believe that those who adopt other views 
will be doomed by the Almighty to. an eternity of 
misery which, with the same moral disposition but 
with a different belief, they would have escaped, 
these men will, sooner or later, persecute to the full 
extent of their power.’ Persecutions on purely 
religious grounds originate in the doctrine of ex- 
clusive salvation, butit is not true that the Church 

* Lecky, Rationalism in Europe, vol. ii. p. 1. 
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of Rome persecuted solely on religious grounds— 
whether in the interest of the heretic, or to stamp 
out heresy. The doctrine embodied in the words 
‘extra ecclesiam nulla salus’ does not fully 
account for the attitude of Rome. It must be 
remembered that the ‘Holy Roman Empire’ 
inherited the traditions of its pagan predecessor. 
It also inherited the Imperial passion for universal 
dominion. But the Imperialism of the Church was 
partly, ifnot chiefly, religious. In the background 
of the papal mind was the belief in the universality 
of the gospel. It was a superb scheme—one great 
Empire, uniform in belief and worship—and for 
a time the idea was practically realized. The 
Roman Church repressed heresy no less in the 
interest of Imperial solidarity than in the interest 
oftruth. Persecutions on purely religious grounds, 
z.e. for heresy, are found in connexion with religious 
denominations which possess rigidly defined con- 
fessions of belief and which are independent of the 
secular authority. 

9. Persecution in Protestant countries.—The 
doctrine that the State was supreme, as well 
in religious as in secular affairs, was universally 
accepted in Western Europe at the time of the 
Reformation, with the result that repressive 
measures with a view to securing religious uni- 
formity were general. The supremacy of the 
State was the only adequate safeguard against 
papal interference, and in most lands the Reforma- 
tion was exploited by princes or kings as a means 
to an end. It was currently accepted that the 
prince or sovereign possessed the right to determine 
the religion—creed and cult—of the State or province 
over which he ruled. The principle adopted by 
the various Germanic States was tersely expressed 
in the words ‘cujus regio, ejus religio.’ Each 
State, in the person of the central authority, 
determined its own religion, but there was no 
religious freedom for the individual. His alterna- 
tives were submission or emigration. This doctrine 
of the absoluteness of the State was an inheritance 
from the past, and it was inevitable under the 
circumstances which then obtained in Western 
Europe that it should be emphasized. From 
about A.D. 1200 until the middle of the 16th cent. 
the Pope exercised complete dominion among the 
nations of Western Europe. But the rise of distinct 
nationalities, with different interests and ideals, 
produced a desire for national liberty. National 
sentiment became a powerful force in the life of 
nations. The longing for political liberty on the 
part of nations was no less genuine than the 
desire on the part of individuals to enjoy intel- 
lectual and religious freedom, and civil rulers took 
advantage of this powerful sentiment to secure 
their own freedom from papal interference. The 
history of the Reformation in England is a case in 
point. In its initiation it was neither more nor 
less than the rejection by the monarch of the 
supremacy of the Pope or of his right of interfer- 
ence in English—and, in fact, in the king’s—affairs. 
Henry VIII. appointed himself as sole and supreme 
head of the Church of England. The terrors of 
the Interdict were things of the past. But whereas 
the nation was free from papal supremacy, the 
individual had no freedom in his religious beliefs 
or exercises. When Dissent appeared, as it in- 
evitably did in all lands where the right of private 
judgment and liberty of conscience had been 
affirmed, the secular authority met such dissidence 
with persecution. 

It may be pointed out in passing that there are 
three ways in which the problem of the relationship 
between the Church and the State may be solved. 
(a) The State may dominate the Church, or (6) the 
Church may govern the State, or (c) their respective 
spheres and functions may be delimited and mapped 


out, and the two estates may be separate and 
independent of each other. Under the second and 
third regime we find persecutions for purely re- 
ligious reasons. ; 
The State may be supreme, and determine the 
conduct of the citizens in religious no less than in 
civil matters. There is no liberty of belief or 
worship. The religious life of the individual, as 
far as external acts are concerned, must follow the 
lines laid down by the central authority. He 
must fall in with the official religion, and his 
submission applies to creed as well as to cult. 
The State exercises the right to formulate its 
theology and to draw up its mode of worship, and 
to impose them on all subjects of the realm. If 
there are different religious bodies within the State, 
as in many Western countries after the Reforma- 
tion, the State may recognize or establish one form 
of religion, with the result that we have not a State 
religion but a State Church, whilst other religious 
bodies are subject to various political disabilities 
until religious equality is secured. The State may 
grant complete religious freedom to all denomina- 
tions, and religious communities may formulate 
their own creed and elaborate their own mode of 
worship in complete independence of the secular 
authority. This is separatism, and obtains, for 
instance, in the United States, and is being gener- 
ally accepted, as the solution of ‘the problem, in 
Great Britain. ’ ‘ 
The history of religion in Great Britain especi- 
ally illustrates the gradual abandonment of the 
doctrine of the absoluteness of the State and of its 
right to decide the religion of its subjects, and of 
the gradual adoption of the doctrine of separatism. 
After Henry vut. established himself as head of 
the Church there followed a prolonged and fierce 
struggle between Anglicanism and Roman Catholi- 
cism for supremacy. During the reign of Edward 
vi. Protestantismiwas the State religion and Roman- 
ism was suppressed, whilst during Mary’s reign 
Roman Catholicism enjoyed a short spell of power 
and the fires of Smithfield were lit. Under 
Elizabeth, Protestantism once more regained the 
upper hand and Roman Catholicism was proscribed. 
But throughout the protracted conflict between 
Protestantism and Roman Catholicism religious 
and political motives were strangely intermixed. 
The ultimate triumph of Protestantism was largely 
due to the fact that it was identical with patriotism, 
whilst Catholicism was associated with a conti- 
nental Power’s attempt to conquer England. Dur- 
ing the Stuart period the conflict became a ‘ three- 
cornered fight’—for Protestantism was divided 
into two hostile camps, viz. Episcopalianism and 
Presbyterianism ; but when the struggle was at its 
height, Roman Catholicism was out of it. 
Protestantism in its struggle with Roman 
Catholicism allied itself with the patriotic senti- 
ment of the nation. Episcopalianism in its conflict 
with Presbyterianism advocated the absoluteness 
of the throne, and its right to control the life of its 
subjects, civil and religious, whilst Presbyterianism, 
which had embraced the Genevan ideal of a theo- 
cratic State (see below), allied itself with a demo- 
cratic movement in favour of parliamentary or 
constitutional government. It was not a struggle 
for religious freedom or for liberty of conscience, 
for there was nothing to choose in the matter of 
tolerance between Presbyterianism and Episco- 
palianism, and both parties would willingly, and 
perhaps conscientiously, have resorted to the use of 
force, in the form of legislation, to secure the pre- 
valence of their own creed and mode of worship. 
It was Cromwell alone who prevented the estab- 
lishment of Presbyterianism as the State Church. 
The restoration of the monarchy carried with it 
the restitution of Episcopalianism, and there ensued 
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a series of laws, perhaps without a parallel in any 
land in point of severity, with a view to the extir- 
pation of religious dissidence; but towards the 
close of the century the Act of Toleration granted 
freedom of worship to the different Dissenting 
bodies, although many of the civil disabilities 
which were imposed upon Dissent by the repressive 
legislation of Charles iI. remained and still remain. 
It was during this period—the second half of the 
17th cent.—that many able advocates of toleration 
mapped out the respective spheres and functions 
of the State and the Church, as, é.g., Milton and 
Locke. From the close of the Stuart period the 
trend of opinion has been towards separatism, 
the germ of which is seen in Locke’s doctrine that 
the function of the State is to protect the material 
interests of the citizens, whilst the Church is charged 
with the cure of souls. This doctrine struck the 
death-knell of persecution by the State on politico- 
religious grounds. 

It is worthy of mention that the old idea of the 
absoluteness of the State, and,therefore of the right 
of coercion in- religious matters, advocated by 
pagan Rome, and by Episcopalianism during the 
reign of Charles I., has been maintained by many 
rationalist writers, e.g. Hobbes. Plato had found 
room for religion in his ideal State, and contended 
that all citizens should believe in the State gods on 
pain of imprisonment and death. Hobbes in his 
Leviathan developed the doctrine of the absolute 
power of the sovereign in all departments, civil and 
religious. Whether religion was true or false was a 
matter of no great concern; the main considera- 
tion was its utility for purposes of government. 

We have observed above that the Church may 
be supreme and the State becontrolled and governed 
by the Church. This is the theocratic ideal of 
government, and it resulted quite logically from 
the Reformers’ emphasis on the supremacy of con- 
science or the absoluteness of religion. Separa- 
tism was not the first choice of the Reformers; 
that was only the second best. 

From the 12th cent. the Pope was the dominant 
figure in European politics. In the Interdict he 

ssessed a weapon which brought princes and 
ian to the dust before his Holiness. He pos- 
sessed the keys of heaven and hell. He opened 
and shut to whomsoever he would. But it was 
among the Reformers—an important section of 
them—that the idea of a theocratic State pre- 
vailed. Their central creed was not the freedom, 
but the supremacy, of conscience. Savonarola 
attempted to establish a theocracy in Florence— 
a State built on the teaching of the Bible. His 
ideal was a Christocratic kingdom, but according 
to his teaching such a kingdom presupposed a 
redeemed democracy. . 

Calvin’s ideal was a theocratic State. He tried 
in Geneva the experiment which cost Savonarola 
his lifein Florence. Itis impossible to over-estimate 
the service he rendered to the Reformation. He 
was the theologian as well as the statesman of 
Protestantism, for he gave systematic expression 
to its theology and he organized its ecclesiastical 

olity. In both cases, he maintained, he was 
Finildaad on the Word of God. His theology was 
based on biblical exposition, as his form of Church 
government was founded on apostolic practice. But 
the greatest service, perhaps, which Calvin rendered 
to Protestantism was the new moral direction which 
he gave to religion. ‘The Protestant movement 
was saved from being sunk in the quicksands 
of doctrinal dispute chiefly by the new moral 
direction given to it at Geneva. The religious 
instinct oF Calvin discerned the crying need of 
human nature for social discipline. . . . The Chris- 
tianity of the Middle Ages had preached the base 
and demoralising surrender of the individuai—the 
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surrender of his understanding to the Church, of 
his conscience to the priest, of his will to the 
prince. .. . The aed of Calvin was a vigorous 
effort to supply what the revolutionary movement 
wanted—a positive education of the individual soul. 
The power thus generated was too expansive to 
be confined to Geneva. It went forth into all coun- 
tries. From every part of Protestant Europe eager 
hearts flocked hither to catch something of the in- 
spiration. .. . Calvinism saved Europe.’* Among 
the eager spirits who flocked to Geneva and came 
under the spell of Calvin’s teaching were men from 
our own land, and they returned with their souls 
aglow with the inspiration of this new moral direc- 
tion which Calvin gave to religion. The Puritans 
were disciples of Calvin in their theology, in their 
Church polity, and in their insistence on vital 
religion ; and in this moral and social interpreta- 
tion of Christianity lies, perhaps, their greatest 
service to their country. 

Asin the case of Savonarola, Calvin was much 
more concerned with the right of the religious ele- 
ment to dominate the secular or political than with 
the right of conscience to be free from the sway of 
the secular authority. The leading spirits of the 
Reformation started with something more stable 
and positive than the right of private judgment or 
even liberty of conscience. The Reformation was 
a revolt from the religion of the 15th cent. in 
favour of the religion of the Gospels and Epistles. 
It was a repudiation of the Suthtrity of Lateran 
Councils and the affirmation of the authority of the 
Bible. It was a shifting of the seat of authority. 
There was no inconsistency between Calvin’s Pro- 
testantism and his intolerance of views which did 
not coincide with his own. He had constructed 
his system of theology and his conception of the 
nature and function of the Church by means of 
careful biblical exegesis. He believed he had 
understood the mind of the Master. It was to 
him a matter of supreme urgency that the will of 
God as declared in His Word should prevail. 

A grave wrong is committed when it is thrown 
in the face of Calvin and other Reformers that they 


-preached the right of private judgment and liberty 


of conscience, while as a matter of fact they were 
guilty of brutal intolerance. The Reformation 
was not due to the prevalence of the right of 

rivate judgment or of liberty of conscience. The 
Fcrornera would not have gathered together a 
single church if they had had nothing more stable 
chy reliable than private judgment to nde to 
the authority of Rome in the person of the Pope. 
They appealed from Synods to the Scriptures, and 
their belief in the Scriptures was absolute. To the 
Reformers the authority of conscience was the 
authority of the Word of God. Many of them 
would have listened with disdain to the contention 
that conscience was free; to them conscience was 
master. Their creed was not so much the liberty, 
as the supremacy, of conscience. To them the 


‘language of conscience was not simply, ‘I will not 


submit,’ but rather, ‘I must enforce.’ We have 
observed above that the religious conviction that 
makes the martyr tends also to make the perse- 
cutor, unless along with this conviction there is a 
clear recognition of the fact that coercion is opposed 
to the very nature of religion. ‘Intense and real- 
ising faith’ finds it extremely difficult_to be toler- 
ant. The leading spirits of the .Reformation 
possessed the prophets’ conviction of the truth of 
their message. The prophetic attitude presupposes. 
something more than the assent of the understand- 
ing to a proposition or dogma. It implies that 
some truth has seized the soul of the prophet. 
The conviction is more moral than intellectual ; it. 

* Mark Pattison, quoted by J. Heron, in A Short History of 
Puritanism, Edinburgh, 1908, p. 6 f. 
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has more to do with conscience than with reason. 
The prophet’s creed is not a proposition which the 
theoretical understanding accepts, buta truth which 
has captured the practical understanding. The 
Reformers were akin to the prophets in their over- 
owering conviction of the truth of their message, 
fae instead of the prophets’ ‘Thus saith the Lord,’ 
the Reformers said ‘Thus saith the Scripture.’ 
What the Reformers meant by a matter of con- 
science was precisely this—what was taught in 
God’s Word. Conscience is proverbially intolerant. 
‘Had it,’ wrote Joseph Butler, ‘ strength, as it has 
right; had it power, as it has manifest authority, 
it would absolutely govern the world.’* Calvin was 
anxious to invest conscience, 7.¢. the Word of God, 
with strength equal to its right, power equal to its 
authority, so that it might govern. The Reformers 
were intolerant in the name of conscience; the 
were intractable in the name of God’s Word. It 
may be impossible to justify the martyrdom of 
Servetus, but we must not look upon it as if it 
were a solitary occurrence in those troublous days. 

Reformers who had come under the influence of 
Calvin accepted his ideal of a theocratic State or 
a kingdom of saints. The Pilgrim Fathers did 
not cross the Atlantic in order to enjoy the right 
of private judgment or religious liberty. They 
wanted freedom to believe what they deemed to be 
true, and to worship God in the way which they 
deemed right. They wanted freedom to make the 
Bible their sole guide and Jaw book. They were 
not prepared to grant liberty of worship and liberty 
of thought in their own province. Their aim was 
the establishment of a State where their own 
Christianity would be the State religion. They 
did not believe in the separation of the Church from 
the State ; they were anxious to found a community 
in which their Puritanism would be supreme. The 
Bible was to be the nation’s law book, and to its 
teaching every member of the community must 
subscribe. he Pilgrim Fathers believed too 
much in their own view of Christianity to tolerate 
any other and conflicting views. Nothing is more 
flagrantly unjust than the indictment that the 
men of the Mayflower preached toleranee when 
they left the shores of Great Britain, and practised 
intolerance when they landed on Plymouth Rock. 
Tolerance did not come from Geneva, or from those 
who had come under the influence of Geneva, but 
from the Socinians of Italy and the Anabaptists of 
Holland. The founder of the first State where 
toleration was practised was Roger Williams, who 
emigrated to America in 1631 and welcomed to 
Providence all who were prepared to extend to all 
the religious liberty which they claimed for them- 
selves. 

Presbyterianism in England and Scotland was 
equally intolerant. The leaders of Presbyterian- 
ism were disciples of Calvin, and they had his pro- 
found belief in the authority of the Word of God. 
They carefully formulated their creed; they 
elaborated their conception of the nature of the 
Church ; they had very clear and definite notions 
in regard to the place and-function of religion in 
the national life. They accepted the Calvinistic 
doctrine of a theocratic State. They wanted 
something more than a Church that was independ- 
ent of the State. Their ideal was a Church which 
dominated the State, and they were prepared to use 
every possible means—Army and Porliamentats 
secure the establishment of their conception of 
Christianity. The Presbyterianism of the 17th 
cent. possessed that ‘intense and realising faith,’ 
issuing in coercion and persecution, as a legitimate, 
because alone effectual, means of establishing the 
true and exterminating the false. 


* Upon Human Nature, serm. ii., in Works, ed. J. H. 
Bernard, London, 1900, vol. i. p. 48. 


40. Conclusion.—We have indicated the gradual 
abandonment of coercion on the part of the State 
because the view became general that (1) religious 
liberty, enjoyed to the fullest extent, does not lead 
to disloyalty to the State, and that (2) coercion is 
incompatible with religious faith, The gradual 
disappearance of intolerance from among religious 
bodies has been due to the prevalence of the view 
that absolute certainty is difficult of attainment, 
and that no system or creed embodies the whole 
truth of Christianity. There have been cases of 
persecution for heresy within comparatively recent 
times, but the present trend is strongly and de- 
cisively towards tolerance. 

It was in the 17th cent. that the cause of toler- 
ance was advocated in many lands and by many 
extremely able writers, but reference may be 
made to Milton, the master mind of England in 
this period, who to a greater degree than other 
thinkers of his age impressed the thought of 
England and helped by his writings to reconcile 
intense religious conviction‘ with tolerance and to 
create that tolerant spirit which prevails in the 
modern world. Truth, according to Milton, is 
many-sided. It is widely diffused among men. 
Every system contains a small part of it, mixed 
with error, but no system has it in its entirety. 
No religious body has a monopoly of thetruth. It 
is interesting to compare this exposition of re- 
ligious liberty with the defence of tolerance 
advanced by Themistius, the famous orator of the 
time of the Emperor Valens: ‘Toleration is a 
divine law which can never be Violated, as God 
Himself has clearly demonstrated His desire for a 
diversity of religions. . . . God delights in the 
variety of the homage which is rendered to Him; 
He likes the Syrians to use certain rites, the Greeks 
others, and the Egyptians others again... .’* 
It is to be feared that the tolerance of the 20th 
cent. has more affinity with that of Themistius 
than with that of Milton. The modern attitude 
suggests that every religion is as good as any 
other. The tolerance of the modern world springs 
from its feeble, anzemic faith, as the intolerance 
of the Reformers sprang from their ‘intense and 
realising faith. The words of Fox are not without 
a considerable element of truth: ‘The only founda- 
tion for toleration is a degree of scepticism, and 
without it there can be none.’+ But there is 
another ‘foundation for toleration,’ and to that 
Milton has directed attention in his Areopagitica. 

‘Liberty of conscience entire, or in the whole, is 
where a man, according to the dictates of his own 
conscience, may have the free exercise of his religion, 
without impediment to his preferment or employ- 
ment in the State.’+ Persecution is the denial of 
this ‘free exercise of religion,’ and in its widest 
sense it includes any and every impediment to the 
subject’s preferment or employment in the State. 
Persecution is generally defined as the infliction of 
pain or death upon others unjustly for adhering 
to a religious creed or mode of worship either by 
way of penalty or in order to force them to 
renounce their principles. The insertion of the 
word ‘unjustly presupposes a sphere of activity 
in connexion with the life of the individual over 
which the State has no right to exercise any juris- 
diction. The existence of such a sphere was 
hinted at in our Lord’s words, ‘ Render unto Cxesar 
the things which are Cesar’s, and to God the 
things that are God’s.? There is within man an 
inviolable adytum which the secular authority may 
not enter. Micaiah-ben-Imlah was clearly aware 
of such a sphere when he preferred obedience to 


* Ruffini, Religious Liberty, p. 29 f. 

t Quoted in Lecky, Rationalism in Europe, vol. ii. p. 11n. 

a Pern Oe A System of Politics, ch. vi., quoted in Rutfini, 
p. : 


PERSECUTION 


PERSECUTION 185 


ee et 


the will of Jahweh to acquiescence in the caprice 
of the king. The author of the Book of Daniel 
appealed to his contemporaries, and to all genera- 
tions, to take their stand on this holy ground. 
The apostles dealt with the same fact when they 
said that circumstances might arise when it was 
their duty ‘to obey God rather than men.’ In 
‘such cases conscience could not hesitate without 
being guilty of moral treachery. Persecution is 
the denial of this free exercise of religion; but we 
have already seen that ancient States did not 
recognize the existence of a sphere in the life of 
the individual in which the State had no jurisdic- 
tion. In the ancient world conscience had no 
‘rights.” The whole life of the individual was 
‘subject to the control of the State. Under these 
circumstances persecution in the case of religious 
recalcitrance was simply another name for the 
punishment of political offenders. Refusal to 
worship the gods or to observe the official religion 
was a crime of the deepest dye, as the provocation 
of the gods imperilled the safety of the State. 
The Jewish Law was severe on blasphemy, for 
the wrath of Jahweh would mean disaster to the 
nation. It was a political crime of a very grave 
character. Tacitus might scornfully write,* ‘deo- 
rum injurie dis cure ’—it was the business of the 
gods to avenge any insults they might receive. 
But if the anger of the gods issued in national 
calamities, as the masses believed, it was the 
State’s urgent business that there should be no 
religious shirkers or slackers within the Empire, 
to provoke the gods to anger, and thus bring 
down misfortune on the nation. Persecution or 
the application of force to ensure submission in 
religious matters was inevitable when the State 
claimed the right to control the whole life of its 
subjects, secular and religious. ‘Persecution’ is 
applicable to this attitude of the State if the indi- 
viduals who claim religious freedom admit in every 
other respect their responsibility to the State and 
acknowledge their obligation to submit to all the 
laws of the realm. But ancient States were reluc- 
tant to admit that this ‘ free exercise of religion’ 
was compatible with loyalty to the State, and there 
was no general recognition of the voluntary nature 
of religion. It is the increasing recognition of the 
fact that the religious attitude must be deliberate, 
spontaneous, uncoerced, that has accounted for the 
corresponding growth of the spirit of tolerance 
which prevails in the modern world. Until com- 
paratively recent times it was currently accepted 
that coercion was a legitimate and effectual means 
-of securing religious acquiescence. Coercion may 
bring about external submission, but it cannot 
result in living acceptance of the truth which is 
being pressed. In the words of the author of the 
earliest English book which defends liberty of con- 
science, ‘as king and bishop cannot command the 
wind, so they cannot command faith.’ + 

We see the germ of the doctrine in some of the 
Fathers, many of whom denounced coercion in 
matters of faith and pointed out that force is 
inimical to conviction, which is the very life of 
religion. Tertullian writes: ‘However, it is a 
fundamental human right, a privilege of nature, 
that every man should worship according to his 
own convictions: one man’s religion neither harms 
nor helps another man. It is assuredly no part of 
religion to compel religion—to which free-will and 
not force shovld lead us—the sacrificial victims even 
being required of a willing mind. You will render 
no real service to your gods by compelling us to sacri- 
fice. For they can have no desire of offerings from 
the unwilling, unless they are animated by a spirit of 


* Ann. i. 73. . , P 
+ L. Busher, Religious Peace, London, 1614, quoted in Ruffini, 
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contention, which is a thing altogether undivine.’ * 
Lactantius followed in a similar strain: ‘But it 
is religion alone in which freedom-has placed its 
dwelling. For it is a matter which is voluntary 
above all others, nor can necessity be imposed 
upon any, so as to worship that which he does not 
wish to worship. Someone may perhaps pretend, 
he cannot wish it.’ + Many of the leading Fathers, 
such as Hilary of Poictiers and Chrysostom, empha- 
sized the same truth. But Augustine overshadowed 
all his predecessors, and he gave his view in favour 
of the persecution of paganism and heresy. He 
developed his theory of persecution from the 
words ‘Compelle intrare.’+ He has been charged 
with flagrant inconsistency because whilst pagan- 
ism was the Imperial’ religion he advocated 
toleration, whereas, after the establishment of 
the Christian religion, he urged coercion. It 
may be urged, on the other hand, that Augustine’s 
experience during the Donatist controversy led him 
to change his mind in regard to the persecution 
of heresy. But apart from that possibility, the 
charge of inconsistency is not so obvious as is 
sometimes supposed. To Augustine Christianity 
was the religion. Paganism, in every form of it, 
was false. He advocated the extirpation of 
pee and heresy for the same reason as he 
ad advocated toleration for Christianity. He 
was superficially inconsistent, but there was dee 
inner consistency in his attitude. To him Christi- 
anity and paganism stood to each other as the 
true and false or right and wrong or good and evil, 
and evil must be opposed in every possible way, 
and good must be promoted by all possible means. 
Whether he advocated tolerance or coercion, his 
main contention was that the good should prevail, 
and that the evil should be repressed ; inner con- 
sistency made it imperative that he should 
advocate toleration in favour of Christianity 
when paganism was in power, and coercion against 
paganism when Christianity had secured a 
footing. It is evident that Augustine had solid 
grounds for thinking that coercion in the early 
stages of the religious life was effectual. The 
preaching of the gospel has not always appealed 
to the highest ethical motives. The terrors of 
hell have played a prominent part in the making 
of saints. If Martineau’s view is correct that ‘the 
administration of any uneasiness to body or mind, 
in consequence of a man’s belief, or with a view to 
change it,’ is persecution, the preaching even of 
the 20th cent. is very largely ‘persecution.’ 
There can be no successful preaching which does 
not produce uneasiness of mind, for the experiences 
of the penitent soul must issue in great uneasiness 
of mind. Various motives are at work in the 
initial stages of the religious life. Augustine had 
evidence of the advantages of compulsion, and it 
was the universal belief of edie est Christendom, 
and certainly of medieval States, that coercion 
was compatible with the nature of Christianity. 
The few voices which had been raised on behalf 
of the spontaneity of religious faith were for- 
gotten for many weary centuries until in writings 
of the advocates of religious liberty in the 17th 
and 18th centuries the truth was once more set 
forth with greater clearness and force. It was the 
prevalent view of monarchs no less than of ecclesi- 
astical leaders that refusal to comply with the de- 
mands of the throne or the curia was ‘ obstinacy.’ 
There are not wanting persons in the 20th cent. to 
whom passive resistance is only a form of ‘pig- 
headedness.’? Whilst the struggle for religious 
freedom was being waged on the Continent and in 
Great Britain, many exceedingly able writers pub- 
lished books and pamphlets on the spontaneous 


* Ad Scapulam, 2. + Div. Inst. 54. 
t De Correctione Donistarum, 6. 24. 
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nature of religious faith. Persecution, wrote 
Milton,* is wholly unnecessary, ‘for who knows 
not that Truth is strong next to the Almighty,’ 
and even mischievous and harmful, for each in- 
dividual must ‘discover’ the truth for himself, or 
else be for ever a stranger to it. 
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T. LEwIs. 

PERSEVERANCE.—The apostolic doctrine of 
perseverance is (2) conceived in a purely practical 
experiential sense, and (6) comprises three parts: 
a religious persuasion, a moral endeavour, and the 
entire dependence of the latter on the former. 

The former consideration distinguishes it at 
once from subsequent theological formule whether 
of medizval or reformed Christendom ; the latter 
exhibits its characteristic contents. There was 
little special interest directed to the subject, and 
no controversy, till the time of St. Augustine, 
who, impelled by his predestinarian idea, explicitly 
affirmed a ‘donum perseverantiz’ to the justified, 
a supernatural gift of grace to the elect by which 
they are kept indefectible.t The gift was solely 
of the Divine mercy, unconditional ; it followed as 
a necessary sequence from personal election. All 
who are predestinated receive the Divine grace, 
are born again of the Spirit, shall certainly per- 
severe to the end, and can never fall away either 
totally or finally from the state of grace. Their 
possession of the gift is further the source of 
assurance of final salvation. The ‘final persever- 
ance of the saints’ is gratuitous, irresistible, in- 
amissible, and certain. 

The Augustinian positions continued throughout 
the Middle Ages to agitate, in the way of action 
and reaction, the thought of theologians. The 
Council of Orange dealt with current perplexity, 
but in a superficial manner. The constructive 
genius of St. Thomas Aquinas systematized the 
general idea of St. Augustine in consistency with 
numerous points of doctrine that had emerged 
between St. Augustine’s day and his.§ Of the 
Reforming divines both Luther and Calvin held 
to its strict statement: Calvin, like St. Augustine, 
treats of it particularly.) The Council of Trent, 
ostensibly opposing the Reformed heresies, de- 
parted widely from genuine Augustinianism. 
While condemning Pelagianism in asserting that 
the justified cannot persevere without a special 
help of God, but with it can, it yet makes the 
power of perseverance to reside in the human will 
co-operative with Divine grace. The Divine gift, 
while wholly of God’s grace, is neither irresistible 
nor indefectible : it may be lost not only partially 
and temporarily but totally and finally. Lost 
grace may be restored. Of final perseverance 


* Areopagitica, ed. Oxford, 1894, p. 52. 

+ Cf. his de Dono perseverantie and de Correptione et gratia. 

tSecond Council, a.p. 529. It affirmed merely the general 
necessity of grace to good works. Cf. C. J. Hefele, Councils of 
the Church, Eng. tr. iv. [Edinburgh, 1895] 152-167. 

§ Ct. Summa Theolog., u. i. 109-114 (ed. Migne, Paris, 1896), 

|| Ct. Institutes, ch. ili. §§ 11-14. 


there never can be full assurance. The ohe cer- 
tainty open to the saint is the obligation to the 
steadfast use of the whole ensemble of spiritual 
means whereby the human will is enabled to per- 
severe unto the end and so be preserved in the 
state of grace. Of such means the chief are the 
impetrative power of prayer and the sacraments. 
The ‘final perseverance of the saints,’ while of 
Divine gratuity, is not irresistible nor inamissible, 
nor certain.* 

Within Protestantism strict Calvinism suffered 
various mitigations at the hands of Calvinists 
themselves ;+ and direct attack from the Armin- 
ians (later, Wesleyans), who opposed the doctrine: 
on its unconditional side,t arguing that those who 
were once regenerated may by grieving the Spirit 
of God fall away and perish everlastingly. The 
Synod of Dort condemned Arminianism and re- 
affirmed ‘ high’ Calvinism.§ ‘ 

The controversy has in modern theology lost its 
force. Its vitality is seen to depend on a facile 
confusion of the two factors entering into the 
experience it seeks to explain: viz. the religious 
and the moral. It is part of the religious con- 
sciousness to ascribe sovereignty to God and to 
trace the causation of everything to the eternal 
purpose. This is a definite experience which can 
be seen inevery prophet. He knows that there is 
nothing haphazard in his life; that everything in 
it is caused not casual; that the cause came as a 
call to which his soul responds; that this, true in 
the smaller things of life, is equally true of the great 
things of the soul, in which, as it seems, the spirit 
of man is more a passive recipient than an active 
agent, for all the higher reserves of the religious 
life are mystical. This religious conviction is dis- 
tinctive of all the supreme spiritual personalities. 
In their view there is no hint of a dual causality 
of the soul’s life of grace. The religious conscious- 
ness is constituted by the sense of dependence 
upon God. The moral life is as truly constituted 
by the invincible exercise of independent force of 
character, and the more dependent the spiritual 
sense the more intense the moral independence. 
For grace and faith are ‘lively ’—vital: they have 
moral energy impelling to action, not repose. Thus 
in the actual experience of the Christian life a 
firm belief in the doctrine of perseverance excludes 
all carnal security and laxity: it is ever accom- 
panied by a deep sense of the possibility of failure 
and of the absolute necessity of using the utmost 
effort in order to win final success. There is no. 
perseverance without conscious determined per- 
severing. These two constituent features are not 
to be separated, since they have neither independ- 
ent origin nor independent exercise.|| It is not 
that the one is of God’s gift, the other of man’s. 
effort and initiative. It is that the Divine grace 
besetting man’s heart, when turned to Him, en- 
girds and subdues every interior faculty and 
quality (Ph 37), implanting in each the dynamic of 
Divine affection unto constant, increasing ethical 
issue, ‘ working mightily unto every good word and 
work.’ The Christian faith and ethics co-exist in 
inseparable unity. The steady tendency of re- 
ligion is towards holiness; the grace of God in 
Christ is wholly regulated by the inner purpose 


* Cf. Council of Trent, sess. vi. ch. xiii. can. 16, 22 (cf. P. 
Schaff, The Creeds of Christendom, New York, 1877, ii. 103, 
118 f., 115); CH, artt. ‘Grace,’ ‘Perseverance’; J. H. Newman, 
‘Perseverance in Grace’ (Discourses to Mixed Congregations’, 
London, 1891, p. 124). 

t In the forms of ‘Sublapsarianism’ and ‘ Subterlapsarianism’ 
(Amyraldism). 

¢ Cf. Remonstrants’ Confession, A.D. 1610 (Schaff, iii. 545 ff.); 
Wesley’s Notes on the NT’, and certain Sermons. * 

§ Cf. the Canons of Dort, adopted at the 136th session, A.D. 
1618-19 (Acta Synodi Nationalis Dordrechti habite ann. 1618 
et 1619, Dort, 1620; Schaff, iii. 550 ff.). 

| Cf. art. Grace. 
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to make good men. It is not just, therefore, to 
minds of the predestinarian type to charge them 
with ‘austerity of logic’* or ‘false supernatural- 
ism,’ + as if their doctrine were a simple immediate 
deduction from an absolute idea having no living 
reference to inner emotion. The great predestina- 
tionists were ‘the most Christian men of their 
generation’ ;+ their theology was the expression 
of its dominant conception in interpreting the 
relation of man to God. They are not ignorant of 
the sphere of man’s effort: they insist upon it with 
impressive ‘austerity.’§ But to them it is a 
sphere, concentric with, but smaller than, that of 
reliance upon God, in which true religion consists, 
and in which it does truly consist as an energy, 
spiritual, eternal, persistent, inspiring indefinite 
advance in righteousness, and delivering the grow- 
ing soul from all trembling uncertainties as to 
resources and equipment, prospects, final goal. 
This is the absolute datum (not idea) set forth in 
the predestinarian definitions of election and per- 
severance: it is a datum of soul perception and 
persuasion induced by the soul’s experience of the 
Power that holds it and guides and guards it, the 
only adequate equivalent of the profound apostolic 
intuition: ‘in God we live, and move, and have 
our being’ (Ac 17°8).|| 

1. The a dana persuasion.—The religious per- 
suasion has deep roots; the only attainments of 
which it is the inspiration are so high that nothing 
short of the recesses of richest truth suffice for the 
soil of their growth—the heavenliest forces known 
to the apostles. These are: (1) the will of God, (2) 
the pattern of Christ, (3) the life of the Spirit, (4) 
the fellowship of faith, (5) the heavenly inheritance. 

(1) The will of God is the strongest, as it is the 
most comprehensive, support of the assurance of 
salvation: there can be none more secure or ample. 
The will of God holds the primacy in ‘all creation’ 
(Ro 11%, etc.). In the natural world it is central ; 
all the forces of nature are but manifestations or 
outgoings of the force of will, and of one will— 
that of the Creator. His will is also central in the 
realm of spiritual life, wherever that is true and 
progressive ; the higher life of humanity is simply 
the will of God realizing itself according to its own 
purpose, not only in spite of the resistance of the 
countless hostile wills of men, but by means of 
that resistance, as the will of a perfect righteous- 
ness. Because of its primacy, there is no reason- 
able relation to it but that of obedience: there is 
no hope of successful life except in conformity to 
it, since it must in the end be done, God having of 
necessity by His own being to work always to- 
wards His own end. There is no other purpose of 
God for men (Eph 14-7!) but that which is embraced 
within His all-wise, all-righteous designs (Ro 12} 2, 
Gal 14) Hon 2" Col 1-48 He 10", 1 P 2. 1 Ti+). 
Moreover, a resolute renunciation of man’s will in 
self-surrender to God’s has for result the new 
nature like His, increase in strength, triumph in 
effort after holiness. It is the mightiest forge of 
personality (Ro 5!% 87-18 Gal 576, Hph 3/619 
59 10. 17, etc.), thereby evidencing that itis of God 
(Ph 28, 2 ‘Ti 2%) and His will (1 Ti 2% He 24, 
etc.). We are thus assured that His will is our 
sanctification (1 Th 4°), a fact of indubitable 


* Macaulay’s phrase ; cf. Hist. of England, ed. London, 1889, 
ch. i. p. 40. 

+ Cf. CE, art. ‘ Justification.’ 

t E. Renan’s description of Calvin, Studies of Religious 
History, Eng. tr., London, 1893, p. 340. ; 

§ True to their feeling is the familiar saying of St. Ignatius : 
‘Pray as if all depended on God’s doing ; act as if all depended 
on your doing’ ; cf. Wordsworth: 

“Tis the most difficult of tasks to keep 
Heights which the soul is competent to gain’ 
(Excursion, iv. 138 f.). 

|| Cf. Morley’s striking reflexions in Oliver Cromwell, London, 

1904, ch. iii. p. 47 ff. 


certitude warranted by the Divine proiises, which 
are of life (2 Ti 11, 1 Jn 2%) to all men (Ac 2°, 
2P 14 3%) from a faithful God (He 6”, 1 Th 5%, 
1 Co 19, 2 Th 3°, He 103, 1 P 4, ‘Tit 1) and ful- 
filled in Christ (Ac 133" 83, 2 Co 1°, Ro 158, Rev 55), 
who as the Word liveth in the saved (Ro 1, 
1 Th 2%, Ja 18, 1 P 1%); by the Divine power,. 
appearing in Christ (Ac 3! 16, Ro 16%, 1 Co 2° 39, 
2 Co 4"), producing in believers in Him the selfsame 
richness of character as is in Him (Eph 11923 320, 
Cole Oo.) 9 2e P12) sand) bythe 
Divine love (Ro 88: *8- 39), which is invincible. God’s 
promises are the expression of spiritual laws, the 
controlling forces of His power. Herein rests their 
reliable character. Their content furnishes every- 
thing requisite for the fullness of the sanctified 
life. He who has founded and begun all has also 
provided all for its complete advance to perfection 
and accomplishment. In His arrangements there 
can be no possible room for defect or caprice : there 
need be no dubiety in the expectation that what is 
needed for the ripening of the redeemed character 
is present. As a matter of fact it is present in 
the Son, communion with whom is the indispens- 
able condition, as He is the sole ground, of grow- 
ing personality. Acceptine that condition, saints 
nee have no fear; they are kept by the power of 
God through that same goodness that made the 
beginning. The Spirit who redeems will also 
sanctify (1 Co 18 2 Co 172) 5 Ph 18 32 41 
Me AN Gy SPER Pe Ry TREE Se eA re a a 
I Jn 2”), 

(2) The pattern of Christ is a second principle of 
perseverance. The resources and exemplar of the 
new life arein Him. He is the Prince of Saints * 
and their Sanctifier (Eph 5%). He is made of God 
unto them: sanctification (1 Co 1°). His glory is 
their standard, contemplation of which is the in- 
fluence of transformation and renewal (2 Co 3'8). 
The graces of His character, mental and emotional, 
are reproduced in them by His might (Col 1%), 
and confirmed in them by communion with Him 
26 318. 16. 17), His fidelity they imitate (He 
3?- 6.12.14) His love constrains them (2 Co 51), 
bringing them to all the fullness of God (Eph 37°). 
In His might they tight the devil (6"'8) and stand. 
In His patience they run the race set before them 
(He 127), Astheir Forerunner He has attained 
the hope of the heavenly inheritance and entered 
within the veil (6%-*°). By the Divine power and 
symmetry of His godly life they partake of the 
Divine nature itself (2 P 124) in all moral and 
spiritual excellence (vv.*°). All this is accom- 
plished by faith in Him. 

The important features here are, firstly, the 
perfection of Christ’s Person, His completeness of 
character, its self-consistency. It isa living whole, 
in which the facts form, as 1t were, a co-operative 
brotherhood, interpervasive each of the others, 
each lending energy and colour to the whole, and 
combining in the highest cultivation of the moral 
and spiritual senses. As character it was made 
possible by His perfect love of the Father and con- 
sequent perfect union with Him. The second 
feature is the steadfastness of His striving, the 
devotion of Himself to the will of God to the utter- 
most, the absolute dependence of His heart on the 
Divine intimations of duty—a devotion and depend- 
ence that rendered Him always acceptable to the 
Father. It was a constancy never for a moment 
shadowed by even a thought of disattection, faint- 
ing, or failure. It was a standing that was also a 
withstanding, a race that was also a continuous 
unceasing progress. Thirdly, we have the gusti fica- 
tion of His confidence. Having committed Him- 
self to the Father, He was by the Father raised 
again, and exalted to His right hand in power and 

* ¢Principium sanctorum’ (ancient Catholic collect). 
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glory. Having given Himself to obedience, He 
was purified ; to sutiering, He was perfected. He 
had entered into the inheritance of life eternal. 
The prize was won, the goal was reached. The 
saint, persistent after the same manner, will 
achieve the same success. As Christ rested on 
God, the Christian rests on Ghrist, reposing on 
His Person, trustingin His companionship, relying 
on His Spirit, and so attains the end of his faith. 

(3) Lhe life of the Spirit is a third immediate 
evidence of perseverance ; for the life of persever- 
ance is just the Spirit in the soul, the life of God, 
andjthat brings with it its own self-witness. It isa 
life of freedom from sin (Ro 811’, 2 Co 31”), strength 
(Ro 8%), sanctification (Ro 1518, 1 P 1), new walk 
(Gal 516), spiritual gifts (1 Co 12°14), spiritual dis- 
cernment (1 Jn 2”), spiritual blessings inconceiv- 
able to the natural understanding (1 Co 2!°}4), 
faith and the moral virtues (1 Co 12%, Gal 572-8, 
1 P 1.2), and the love of God (Ro 5°), as well as 
that repentance which must daily testify to its 
existence in the Christian life (Ac '5*:%) as 
necessary, not simply as being preparatory to 
regeneration but as belonging to daily renewal. 
By the Spirit saints are sealed as God’s (Ro 8%, 
Eph 1°). He further is the earnest of the ultimate 
inheritance (Eph 14) in the hope of which He keeps 
the saved life in actual obedience and growth in 
grace. By the Spirit believers know for certain 
{oldauev, 1 Jn 34) that God abideth inthem. The 
life of the Spirit is thus one under the compulsion 
of (a) a lofty ideal, (6) ever-growing spiritual 
apprehension, (c) moral discrimination, (d) deepen- 
ing gravity and fecundity of emotional force, (e) 
larger and more spontaneous obedience. But what 
are these, if not the essential unmistakable notes 
of the holy soul ? 

(4) The fellowship of faith is a fourth conviction 
of perseverance. ‘By this shall all men know,’ 
said Christ, ‘that ye are my disciples, that ye love 
one another’ (Jn 13%). That vindication of their 
standing in grace is never absent from the apostolic 
assurance. ‘Love the brotherhood,’ enjoins St. 
Peter (1 P 2"). ‘ Beloved, let us love one another,’ 
urges St. John (1 Jn 4’). ‘Brethren, speak not 
evil one of another,’ pleads St. James (Ja 41); 
‘Have not the faith with respect of persons’ (2%) ; 
‘ Make perfect your faith in works to the brethren’ 
{2/4 22), «Let us consider one another to pro- 
voke unto love and good works; not forsaking 
the assembling of ourselves together,’ teaches 
Hebrews (He 10%; cf. 13!). St. Paul asserts 
that sin against brethren is sin against Christ 
{1 Co 8”; cf. Ro 121°), that disregard of one 
another is division of the Body and the Spirit 
(1 Co 127. 4), that the household of God must in 
unity keep itself fitly framed together (Eph 2™ ” ; 
ef. Ac 2). Saintly experience is not all in one 
mould, but all differences, however great, may 
serve to manifest the power and the plenitude of 
the sanctifying Spirit of grace, the innumerable 
varieties corroborating one another, and in their 
cumulative effect enhancing the impression made 
by each. ‘The glorious company of the Apostles, 
the goodly fellowship of the prophets, the noble 
army of the martyrs, the milder bands of the 
mystics’ perfect each other (cf. He 11%), as each 
proves ‘his conversation to be in heaven’ (Ph 329),* 
and the fellowship of believers to be truly ‘the 
fellowship with the I'ather and with his Son, 
Jesus Christ’ (1 Jn 1°). 

(5) The heavenly inheritance provides a fifth 
support. It occupies a remarkable space on the 
apostolic horizon. It gives definite body to thought, 
purpose, and desire as the great hope (Ro 5%, Eph 
IRL Oe et Por eae Tk Mn Ae ies bby CACM: ial 

* Cf. Edwin Hatch’s well-known hymn, ‘All Saints,’ in his 
Towards Fields of Light : Sacred Poems, London, 1890. 


gis. 14, He G18. 19 719, 1 P 1% 4 18 3 1Jn 3 3) in which 
the disciple rejoices, since it is life eternal (Ro 6”, 
Eph 1° 4, 2 Ti 48, Tit 37, He 6°), the long-striven- 
for and appropriate culmination and consumma- 
tion of this present life, according to God’s will 
(1 Co 9, 2 Ti 48, Ja 1”, 1 P 54, Rev 2” 3, ‘crown 
of life’), life eternal which stands de facto realized 
in Christ, ‘which is our hope’ (1_ Ti 1’), who is 
crowned with glory and honour (He 2°-7°), with 
many crowns (Rev 19”), Through the ascension 
of Christ Christian hope has a limitlessreach.* It 
reaches outwardly into eternity, inwardly into the 
sanctuary on high. It looks to a hidden Kingdom 
of Glory—‘a salvation yet to be revealed ’—into 
which it casts its: anchor, keeping the soul firm 
and tranquil. It contemplates Him who wears its 
crown and sees in Him its own surety. His being 
there and thus renders the hope of entrance a 
certainty. It is a living hope (1 P 1%), yielding 
vital stimulus to the whole nature it inhabits— 
sentiment, thought, will. The purpose of God, 
the character of Christ, the soul’s growth in good- 
ness, the varieties of saintly experience, the hope 
of heaven—these are the dynamics of the redeemed 
and regenerated life, the pledges of holy attain- 
ment. Can we wonder if those who most felt 
their attraction and learned their strength claimed 
to possess in them a five-fold cord that ‘could not 
be broken, a basis of spiritual existence irremov- 
able and unshakable, whose sufficiency was wholly 
of God and filled life itself with an unquenchable 
joy (et. Ros, Ph 44,1 Th, 1 P 1') Hes hey 
12/2) or that any attempt to claim fer man ability or 
sufficiency should not appear other than religious 
illiteracy ? 

2. The moral endeayour.—The principles of per- 
severance, in virtue of their very nature as active 
impulse in union with fixed conviction, are preg- 
nant with moral life. They are the reservoirs of 
the highest moral life and inspiration ; they reveal 
to the persevering soul its exalted moral ideal and 
the rigorous method of realizing it ; the acceptance 
of which is the probation of faith in steadfastness ; 
its rejection, apostasy. 

(1) The moral ideal regulating the virtue of per- 
severance is not vague; itis definite. The life of 
perseverance is a specific culture of the positive 
contents of the will of God, and that throughout 
their whole extent. To this the saints are ‘called’; 
it is the ‘heavenly calling’ of which they are par- 
takers (U.Co.19, 1 Th 47, Gal 58.2 Pas orn 
He 3'). Their xAjjovs is into a Kingdom of the 
Divine design, of positive order, ruled in righteous- 
ness by and according to His will, a sovereignty in 
fact as well as in idea, not a domain but a dominion, 
through its citizens growing in righteousness (Ro 
DS Eph 5° 6 1 Pe 6eod Ing) 1 Pols Bey 
198). Its content is Christ, and the righteousness 
is His actual life (1 Co 1%, 2 Co 5%, Ph 3%). Its 
end is ‘to be found in him’ (Ph 3°) and ‘by him 
to be presented blameless, unreproached, without 
spot’ in the end (1 Co 18, 2 P 3!4, Col 18). There 
is then a Divine order of life in which the Divine 
aim is fulfilled, its cardinal power being God’s 
holiness. That holiness, manifested in Christ’s 
Person, presents man’s nature in Him as it is in 
that order. Consequently, all moral effort of 
believers must be directed towards realizing His 
mind, imitating His example. His relation to 
God expresses the whole fullness of the, human 
spirit’s energy of which it is competent. Out of 

is strength of belief in God’s holy sovereignty 
was born His dauntless perseverance. His path 
His saints pursue. They contemplate the holiness 
of God in Him, and ‘ perfect themselves in holiness 
in the fear of God’ (2 Co 7'); they ‘obey the 


* One indispensable test of Christian perfection which some 
modern theories, e.g. Wesley’s, ignore. 
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truth’ (1 P 1”), they ‘abide in the light’ (1 Jn 1® 7) 
and in the love (4%). 

These terms of themselves point to further 
features of the ideal law: it is not only righteous ; 
it is personal, spiritual, progressive. Its excellency 
is that it is righteousness primarily and wholly: 
its highest excellency, that that righteousness is 
spirit not form, quality not a quantum, and of 
illimitable outlook—illimitable as God Himself. 
Its realization partakes of the process of a deepen- 
ing friendship ; the Divine Spirit donates itself to 
the responsive spirit of man, quickening its grow- 
ing exercise of faculty, gradually and throughout 
the whole circumference of the spirit’s possible 
activity. The stronger personality does not over- 
ride but inspires. As it succeeds increasingly in 
transferring its own powers to man’s, man is con- 
scious of both revelation and regeneration, fresh 
knowledge and new character. Is it a process of 
conscious effort, a careful fulfilment of already 
known arrangements?—Scarcely. An acquaint- 
ance is not the product of certain rules, but the 
unconscious result of much association. The 
Divine life in man’s heart is largely an unconscious 
growth.* The main factor is association with God 
in self-surrender. At least His best gifts so come, 
by ‘waiting upon Him.’ The deliberate seeking 
of great experiences for their own sake is unwise, 
and likely to be unavailing. It follows further that 
religious duty is a given task, a ‘ burden’ laid on 
the heart,t which is straitened ¢ till it be accom- 
plished. It does not come by subjective calcula- 
tions but is put upon man as the objective task of 
doing God’s will in that lot and at that moment, 
even as the thinker devoted to the spirit of truth 
learns truths, or the artist in love with beauty 
paints pictures. 

A second consequence is that the ideal life is to 
be found in the moral and spiritual realm. God is 
a Spirit, and they that seek His life in persever- 
ance must seek Him in the spirit. There is a con- 
stant tendency to ‘seek Him’ by ‘searching the 
Almighty unto perfection’ in the grandiose con- 
structions of the speculative intellect. It is im- 
perative to have all speculative intimidations§ 
removed from the path of perseverance; like 
Bunyan’s lions, they only frighten the pilgrim. 

A third consequence is that the ideal life works 
itself in the orderly, not in the abnormal. The 
will of God is essentially law. The life of God is 
not above law, whether in Himself or in His mani- 
festation. His life in the soul of man is not incon- 
sistent with Himself. When He works in us, He 
works according to law; for which reason His 
working calls for all our effort. It is His own 
order of life that He transfers to man; this can 
be done only through the laws of man’s nature of 
which He is Himself the author. Spiritual bless- 
ing is therefore not conferred in any scenic fashion 
but by power moving along the lines of normal 
life, and manifesting itself in its products. This 
is the best of all exaggerated psychological and 
mystical states: they have no value apart from 
their moral content and moral effect, they are 
subject to the law of righteousness. 

A fourth consequence is that the ideal life is 
a principle for all living, not apart from living 
interests.|| Religion that is true is not a techni- 
eality ; it is the Divine presence and agency in life 
asa whole. It is nota speciality ; it is the loyal, 
loving effort to make the will of God triumphant 
in all fields of human interest and activity—the 


* Of. Gal 116, Ph 315, 

+ The prophetic term. t Lk 1290, ; 

§ Apostolic thought is not speculative ; in this it is true to its 
Hebraic ancestry. . : ; ; 

|| The apostles connect their exhortations to practical duties 
with their previously detailed principles (cf. Rom., 1 Cor., Eph., 
Col., 1 Peter). 


soul, the family, society, art, letters. The differ- 
ence between the elect and non-elect lies not in 
their sphere of work: they differ in their spirit. 
The worldling loses himself in the life of sense- 
things; the believer relates his life to God’s order 
of life and glorifies it by filling it with heroic 
devotion. To sum up, the life of perseverance is. 
the life of conscience: a life of communion with 
God through the conscience and its steady enlight- 
enment by His law. All exaltations of inner feel- 
ing, raptures, anomalous experiences must pale 
before the orderly interaction of religious thought, 
feeling, moral will which this education of con- 
science entails. Man’s predestinarian days are: 
days of conscience,* and aim not at ‘religious 
experiences’ but at righteousness.t They lay un- 
challengeable insistence on the truth that the 
changed life, the clean heart, the strengthened 
will, the deeper moral insight, the spirit of upright- 
ness, are alone acceptable to God, the noblest 
fruits of faith, the prime factors of holiness. This. 
ideal is laid upon men_by God, not to impose a 
harder law, but from His consuming passion to- 
bring them to the fullest life. 

(2) Corresponding to the exalted character of the: 
ideal itself is the method of its fulfilment. Its rigour 
is uncompromising. Its exhortation is incessant. 
The earnestness with which it is urged and the im- 
portance attached to it by each apostle are con- 
spicuous in every Epistle. Remarkable are the. 
energy of the metaphors and the extent and 
solemnity of the terms employed to characterize: 
it. It is fundamentally the holding fast of a 

osition. Its most notable description is given in 

ph 6°18, an analysis of which will disclose all the: 
parts that here follow, gathered from the other NT" 
writings. Saints are saints—they occupy the posi- 
tion; they are in the state of grace; their whole 
attention, devotion, labour, is to keep it, and to 
stand (Ro 144, 1 Co 16%, 2 Co1™, Eph 618, Ph 177 4}, 
1 Th 38, 1 P 5”). St. John’s word is ‘abide in” 
(lJn 274 36 41216 2 Jn); in Hebrews there are 
various words (2! 3° }2- 14 414 611 10. 23. 35) ; St. James’ 
word is ‘ unstable,’ ‘ wavering’ (1° 7: 8); in Revela- 
tion it is ‘hold fast’ (2% 3"; cf. He 414 10%). 

This holding fast involves a two-fold strenuous- 
ness : (a) in fighting evil ; (6) in reaching out to the: 
goal (the good fight of the faith, the racing in the 
arena, 1 Ti 62, He 12!; cf. 1 Co 9%, 2 Ti 47, 2 Co 7° 
Ce bye 2 Co, oe Phage tb Os etcajeen tne 
effort is an appeal to every power of the soul: to 
sobriety, (Il. 0h 53) Wig 22 48 Pe acoe tly), 
to watchfulness (Col 42, 1 Co 16%, 1 Th 58, 1 P 47 58, 
2 Ti 4°, Rev 3216", 2 Co 6°, Eph 635), to diligence (He- 
1235, 2P 1° 1 1 Co 15%, Gal 6%, Ph34, 2Th 3, He 6”, 
2 P 314), and to progress (He 61, etc.); above all to. 
patience and steadfastness (1 Th 1° 54, 2 Th 14, 
tT 6 2 8 it oe We 102 Pls, ey 12 28298 
1 Co 15%) He 3468) PP 5%, (Col 252°P 3'4)) “tis 
a steadfastness in faith, truth, hope, love, in the 
gospel, in all duty, but particularly under trial (Ro 
54492, Ja 184 5% 8 10) 1 Pt 82% Rey 13% 1412), Of 
so much patience and steadfastness there is need, 
because the life and the truth in the disciple will’ 
be, asin Christ, hated of the world, with a hatred 
enhanced both by the circumstances of lifeitself and 
by the potency of ‘ the flesh’ in themselves. Their 
loyalty to truth will be confronted by persecution ; 
their loyalty to faith will be confronted by the 
powers of the world ; their loyalty to righteousness 
will be confronted by the malice of the devil. In 


* St. Paul is the author of ‘the Christian conscience’; his 
doctrine, equivalent to ‘the 7vedua in man,’ is his largest con- 
tribution to Christian thought. St. Augustine and Luther 
made notable additions. National life and laws have been en- 
riched most under statesmen influenced by minds like Calvin, 
Knox, the Pilgrim Fathers. ; 

+ Jonathan Edwards, Religious A ffections (Works, New York, 
1869, iii. 1ff.). 
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exertion of mind, of heart, of will are absolute 
requisites. Let them maintain themselves in them ; 
as appointed of God for the ‘ trial of faith.’ 

Here two points should be specially noted—first, 
the large sense in which all these terms are used ; 
secondly, the inwardness of trial. What is so- 
briety ?—It applies to the whole nature—every part 
of which is to be awake; it really means awake- 
ness.* What is watchfulness ?—Again it applies 
to the whole nature; it is perceptiveness. hat 
is patience?—It is that great-spiritedness which 
combines eagerness in striving with endurance in 
suffering. And suffering, what is it?—It at once 
reveals, confirms, develops faith. The spirit of 
the true Christian agonistes is slack in no element 
of its manifold nature; it hesitates at no sacrifice, 
is ready forall self-denial ; it eagerly stretches and 
‘strains itself in self-discipline, above all in keeping 
itself disentangled, to follow after the prize of its 
high calling in Christ, which the persevering saint 
knows is within his grasp (2 Ti 48), for God can 
keep him to it (Ro 14*).+ Slackness in wrestling, 
on the other hand, involves a loosening of all the 
parts of the nature which by the grace of persever- 
ance have been girded up, and, according as it is in- 
dulged, leads by a variety of stages of lapsing to final 
apostasy, the total abandonment of the position. 

3. The maintenance of perseverance by God.— 
(1) The life of perseverance construed as above 
implies the sole maintenance of its actual activity 
by God Himself. It is a life whose beginning, 
medium, and consummation proceed from Him, as 
its ground, motive, and goal. It is the life for man 
that alone provides the proper meaning to the 
lower worlds of nature and history—the life for 
which these are propeedeutic and preparatory. It 
is the life for humanity which alone is adequate 
to its natural capacities, satisfactory to its native 
aspirations, and provocative of its noblest heroisms. 
The modern mind may have moved away from the 
theological formulation of this persuasion : but not 
from the persuasion itself. Itis learning eagerly the 
truth of the Divine Immanence in human nature 
as the key to the interpretation of God’s relation 
toman. How does that idea aid us intellectually 
in understanding the grace of perseverance ?—It un- 
questionably contains suggestions of real cogency 
in its conceptions of God and man that render the 
relation between them more vital than ever and 
acceptable to modern thought. God is self- 
impartation ;§ man is receptivity. Man therefore 
cannot be himself except in entire dependence on 
God. The dependence, too, is irresistible and 
inalienable: even the evil in man’s rejection of it 
is dependent. 

(2) The religious persuasion of ‘ being in persever- 
ance’ is the firm assurance that we ‘have tasted of 
the heavenly gift and the powers of the world to 
come’ (He 6*°). The assurance of eternity in us 
and for all future life is not an easy assurance when 
we seek to present the intellectual grounds of it. 
It is comparatively simple when we turn to the 
instincts of immortality which spring from the 
‘conquest of evil inus. Nothing can rob a man of 
his sense of individuality, which comes upon him 
as he passes from a moral victory and his conscience 
grows. Nowthat growth is steadfastly maintained 
in the probation of faith. Every moral conquest 
brings fresh impulses of moral vigour and hope. 
Every moral conquest brings fresh revolt against 


meeting these, hggstaoe firmness, persistency, 
’ 


*See an admirable sermon of F. W. Farrar in Sermons and 
Addresses in America, London, 1892, p, 15. 

t Cf. Calvin's saying, ‘The Christian may know thirst but not 
‘drought.’ 

t Apostasy =a76+ardots. 

§ Jonathan Edwards’ profound idea of the Divine nature: 
Dissertation on the End for which God created the World (Works, 
4 vols., New York, 1869, vol. ii. p. 198 ff.). 


‘from Him the initiative in salvation. 





the old forces. Every moral conquest brings 
fresh certainty of ultimate success. Such results 
point infallibly to the besetting power being 
righteous. It is an inescapable environment: 
even in the instance when not receptivity on 
man’s part, but hostility, is offered, there follows 
hurt and loss. It is the same power which, obeyed, 
blesses ; disobeyed, blasts. 

(3) Let the idea be abandoned that the Divine 
indwelling is something sensuously presentable or 
emotionally definable, and it follows that the 
assurance of God’s operation in us is just the inner 
sense of reality that comes to us in moral living. 
Nature and grace are not so antithetic as to be 
incapable of mutual penetration: the step is easy 
to discover the need of grace to the best nature— 
that at least is the predestinarian’s plea. Hol 
love or righteousness, he argues, is the root of a 
life. For it all Nature is foreordained, prepared. 
For human life it is the one true formative force. 
In communion with God the springs of true life are 
unsealed. But holy love is of a higher nature than 
emotion : it denotes that quality in the nature of 
God that impels Him irresistibly to give Himself 
to His creatures. Hence in every spiritual fact 
attending on communion with Him, there is a 
momentum to moral duty. Thus here we stand. 
God, besetting all, moves all. His movement 
invites response from every single will; He waits 
on the start of oureffort. That is not to takeaway 
Our effort 
is the beginning of His gift, the first stirring of 
‘the grace that is in us’ from Him, and which 
can be ours in no other way. And so, after the 
start, throughout the whole of our moral growth, 
every new stirring in us is of our effort and of 
His gift and increase (Ph 2!). Weare never from 
first to last simple quietistic receivers of some- 
thing infused. So indissolubly has God made us 
for Himself that we are the bearers (#eopépor), 
because incorporators, of a growing life which God 
quickens, as light awakes Nature and love the 
heart. Can such a condition be conceived of as 
intermittent ? 


LiTERATURE.—Besides the works referred to in the body of 
the article, the reader should consult theological text-books in 
connexion with Grace. There are articles in Schaff-Herzog 
(C. A. Beckwith), CE (J. F. Sollier), HDB (G. Ferries). On 
modern views consult R. Eucken, Christianity and the New 
Idealism, Eng. tr., London and New York, 1909; J. R. Illing- 
worth, Christian Character, London, 1904. 

A. S. MARTIN. 

PERSIS (Ilepcis, a Greek name).—Persis is a 
woman saluted by St. Paul in Ro 16 She is 
described as ‘the beloved’ (riy dyamrnriyv), by which 
may be meant a personal convert and disciple of 
the Apostle (see C. von Weizsicker, Apostolic Age, 
Eng. tr., i.? [1897] 394) or one closely associated 
with him in his work. If so, it may be with inten- 
tional delicacy that St. Paul has so described her 
and not as ‘my beloved,’ the term which he 
applies to three men whom he salutes (Epzenetus 
[v.°], Ampliatus [v.§], Stachys [v.%]). On the other 
hand, ‘the beloved’ may indicate not personal 
relationship to the Apostle but the affection in 
which Persis was held by the whole Church to 
which she belonged and in which she ‘laboured 
much in the Lord’ (471s woddd éxorlacey év xuply). 
This further description completes our information 
with regard to Persis. It is noteworthy that the 
verb xomdv, which suggests painstaking effort, is 
used in Ro 16 only of women—of Mary (v.®), of 
Trypheena and Tryphosa (v.!), and that the deserip- 
tion of Persis includes the terms used of these, 
viz. moda eéxoriacey (Mary), xoriudcas ev >Kuplw 
(Tryphena and Tryphosa). Elsewhere xomay 
is employed to describe the Apostle’s missionary 
labours (1 Co 15!°,"Gal 44, Ph 26, Col 12%), as weil 
as the manual toil involved (1 Co 422, Eph 4°) ; 
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also the work of the leaders of the Church at Thes- 
salonica (1 Th 5%), of Christians like those who 
formed ‘the household of Stephanas ’ (1 Co 1616), 
and of certain elders in 1 Ti 5 ‘who labour in the 
word and in teaching.’ It is therefore impossible 
to regard the work of Persis and of the other women 
as limited to practical benevolence, such as the 
showing of hospitality. The aorist, in contrast to 
the present used in the same verse of the labours 
of Tryphena and Tryphosa, may point to some 
definite occasion of special importance in the past ; 
or we may suppose that Persis was an aged woman 
whose active work was over. The sphere in which 
we shall picture her activities will be determined 
by our acceptance of the Roman or Ephesian 
destination of these salutations: The name Persis 
does not appear in inscriptions of the Imperial 
household. T. B. ALLWoORTHY. 


PERSON OF CHRIST.—See Curist, CuHrist- 
OLOGY. 


PETER.—1. Names.—Peter is known by four 
different names in the NT. By far the most 
common designation is simply ‘ Peter’ (20 times in 
Mt., 18 times in Mk., 15 times in Lk., 16 times in 
Jn., 52 times in Ac., twice in Gal. [27], and once in 
1 Peter [17]). ‘Simon,’ standing alone, occurs less 
frequently (twice in Mt., 5 times in Mk., 10 times 
in Lk., once in Jn.), and ‘Symeon’ but once (Ac 
15").* With two exceptions (Gal 2%), ‘Cephas’ is 
the term uniformly employed by St. Paul (1 Co 1 
3” 9° 15°, Gal 178 2%- 11-14) ; and John once speaks of 
‘Cephas (which is by interpretation, Peter)’ (14). 
‘Simon’ and ‘Peter’ sometimes stand in conjunc- 
tion with one another (3 times in Mt., once in Mk., 
twice in Lk., 18 times in Jn., 4 times in Acts, and 
once in 2 Pet. (1'), where ‘Symeon’ rather than 
‘Simon’ is, however, the better attested reading 
[SAKLP e¢ a/.]). Of the various names, ‘Symeon’ 
(‘Simeon’) and ‘ Cephas’ are Semitic in origin, while 
‘Simon’ and ‘Peter’ are Greek. ‘Symeon’ (Zupedv) 
appears frequently in the LXX as the rendering of 
the Heb. jiynw (Shim*én=Simeon) ; but, since it is 
applied to Peter at most only twice in the NT (Ac 
154, 2 P 1), it can hardly have been his real name. 
in these two instances the usage, if not accidental, 
may have been designed to add solemnity and force 
to the narrative, and was made all the easier be- 
cause the Greek ‘Simon’ (Ziuwv), the name b 
which Peter probably had been known from child- 
hood, was so like the Hebrew in sound. But 
among the Jews in Hellenistic times the Hebrew 
name had been largely supplanted by the Greek, 
and the latter was even written in Semitic char- 
acters (ji0’p). Some examples of Jews with the 
Greek name are Simon the Maccabeean, although 
his great-grandfather was called ‘Symeon’ (1 Mac 
28); Simon the son of Onias (Sir 50'); a certain 
Benjamite (2 Mac 3%) ; and Simon Chosameus (1 Es 
9). In Josephus’ writings Jewish persons are very 
frequently called ‘Simon,’ less often ‘Symeon.’ 
Both names seem to have been employed, and 
usually with discrimination, by Jews in the Hellen- 
istic period ; but ‘Simon’ was the more common, 
and this in all probability was the Apostle’s original 
name. In the Apostolic Age, however, he was 
known chiefly by his surname, ‘ Peter.’ That this 
usage had been established already within the 
primitive Aramaic-speaking community is amply 


* Peter is not to be confused with other ‘Simons’ mentioned 
in the NT, e.g. the ‘Cananean’ (Mt 104, Mk 318), who is also 
called ‘the Zealot’ (Lk 6, Ac 11%), the brother of Jesus (Mt 
1355, Mk 63), the Pharisee (Lk 749-49f-), the man of Cyrene (Mt 
2732, Mk 1521, Lk 23°6), the father of Judas (Jn 671 124 132. 26), 
the ‘Great’ (Ac 89: 15-18. 24), the ‘tanner’ (Ac 943 106-17. 32); or 
with other ‘Symeons,’ e.g. of Jerusalem (Lk 225-34), one of 
Jesus’ ancestors (Lk 330), ‘Niger’ (Ac 131), the patriarch 
(Rev 77). 


attested by St. Paul’s frequent ‘Cephas’ (Kn¢as), 
a Grecized transliteration of the Aramaic x53 
(Kepha’), which when translated into Greek be- 
comes ‘ Peter’ (Ilérpos, ‘ stone’). 

There is some uncertainty as to the exact cir- 
cumstances under which the Apostle first received 
this appellation. According to Mk 316, Lk 614, 
early in his Galilean ministry Jesus set apart the 
Twelve to be His helpers and gave Simon the sur- 
name Peter (kal émé@nxev bvoua TH Dipwrr Ilérpov) 
In referring to the same incident, Matthew (10?) 
speaks of ‘the so-called Peter’ (6 \eyéuevos Iérpos), 
but seemingly intends to make the A postle’s famous 
confession at Caesarea Philippi the occasion for the 
Messiah to bestow upon him the name ‘ Peter’ and 
to designate him formal head of the Church (Mt 
1617-19), In the Gospel of John, when Simon was 
first brought to Jesus, the latter exclaimed, ‘Thou 
art to be called Cephas’ (ov krnOjon Knoas [14*]), 
probably meaning from this time forth, since John 
does not recur to this subject and henceforth always 
(except in 21) uses ‘ Peter’ either alone (16 times) 
or in conjunction with ‘Simon’ (18 times). Finally, 
there are intimations, though these are very vague, 
that the special recognition of Simon’s supremacy 
may at one time have rested upon his early belief 
in Jesus’ resurrection. He was generally thought 
to have been the first disciple to see—if not to 
believe in (Jn 208)—the Risen Lord (1 Co 155, Mk 
16’, Lk 24%), and, as St. Paul had attained apostle- 
ship through a similar vision, so Peter had been 
‘energized’ for his work as an apostle (Gal 2°). 
There is here no statement that Simon received his 
surname on this occasion—indeed, he is already 
known as ‘ Peter’ (or ‘Cephas’) in this connexion 
—but it is possible that his initial vision, which 
made him the corner-stone of the new community, 
established, if not for the first time, at least more 
completely, the custom of referring to him as 
‘Peter.’ The infrequency of the word as a proper 
name at that time, and the fact that ‘Simon’ 
would readily have served all ordinary needs either 
in Jewish or in Christian circles, make it still more 
evident that the designation ‘Cephas’ (Peter) was 
called forth by special circumstances, uncertain 
though some of the details may be at present. 
The usage undoubtedly originated early, probably 
in the lifetime of Jesus; and the significance of 
the appellation was at the outset, or soon became, 
intimately associated with Peter’s prominent posi- 
tion within the company of early disciples. 

2. Peter in the NT writings.—The earliest litera- 
ture preserved from apostolic times, the letters of 
St. Paul, contains explicit and important informa- 
tion about Peter. These documents do not, to be 
sure, purport to give any detailed account of his 
career, and the data which they do preserve are 
usually incidental to other interests, but this very 
fact makes the information all the more significant. 
St. Paul’s statements clearly represent items of 
general knowledge current at that early date re- 
garding ‘Cephas.’ While St. Paul’s references are 
relatively few in number, they contain implications 
of much importance. Peter is seen to have been 
the first to obtain a vision of the Risen Lord (1 Co 
15°); and thus from the outset he occupied a posi- 
tion of primacy in the community and was also 
first among the apostles, while St. Paul reckons 
himself last (1 Co 15%). St. Paul vigorously re- 
sented the insinuation of his enemies, to the effect 
that Peter’s chronological priority carried with it 
a superior authority, particularly for Gentile Chris- 
tians; but, on the other hand, St. Paul did not 
think his apostleship or mission at all different in 
kind or superior in authority as compared with 
that of Peter. The seducers in Galatia were not 
really preaching Peter’s gospel—they were per- 
verting it (Gal 1’); it was as truly founded upon 
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faith in Jesus the Messiah as was St. Paul’s (Gal 
216); and both apostles had been equipped in the 
same authoritative way for the performance of 
their respective apostolic duties (Gal 2%). Peter 
had been commissioned to preach the gospel to the 
Jews, and this work must have seemed to St. Paul 
quite as important as—perhaps in some respects 
more important than—his own specific task of 
Gentile evangelization. He never doubted that 
God’s primary concern was for the welfare of the 
Jews, and that He had even designed them to be 
the ultimate heirs of the Kingdom, notwithstand- 
ing their temporary rejection of the gospel (Ro 11). 
In the meantime, the Gentiles were reaping the 
profits to be derived from the Jews’ rejection, St. 
Paul being especially commissioned to carry on 
this temporary enterprise of evangelizing the 
Gentiles, but the original and fundamental task 
was still Peter’s. 

The importance of this phase of St. Paul’s think- 
ing—an item sometimes obscured by a too one-sided 
emphasis upon the legalistic controversy—is further 
attested by the high estimate he continues to place 
upon Judaism, and the value he attaches to Chris- 
tianity’s Jewish connexions. The Jew has had the 
advantage in every way (Ro 3! 9'*-), and St. Paul’s 
ancestry entitles him to a full share in that ad- 
vantage (Ro 11', 2 Co 11”, Ph 3°). True, his 
ancestral heritage must now be brought to its 
proper consummation in the new faith, toward 
which all the Divine purposes down through the 
ages had been tending. From St. Paul’s point of 
view it was altogether essential, however, that 
Christianity should have had this Jewish origin ; 
and so it was especially fitting, he thought, that 
those olive branches which had been temporarily 
severed from the Jewish trunk—as was the case 
with all Jews who rejected Christianity—should 
one day be restored to their rightful place along 
with the few wild olive branches that had in the 
meantime been grafted upon the native stock (Ro 
1]1#-). It fell to Peter’s lot to engage in the work 
of preserving, or restoring, the original branches, 
a work with which St. Paul was in full sympathy 
and to which he would gladly have given himself 
at all costs had circumstances permitted (Ro 9°). 
Hence it is not strange that he should cite the 
Jewish churches as models (1 Th 2!4), that he should 
refer with manifest satisfaction to their approval 
of his initial missionary activities (Gal 14), that he 
should reckon his own evangelizing activity as 
formally beginning at Jerusalem (Ro 151%), that he 
should take occasion to pay Peter a two weeks’ 
visit in Jerusalem (Gal 118), or that he should in all 
sincerity seek the approval of the Jerusalem Church 
upon his Gentile work (Gal 2'#-), Furthermore, 
his high estimate of the Jewish community’s sig- 
nificance found very tangible expression in the 
collection, which was no mere perfunctory keeping 
of a past agreement, but an expression of genuine 
appreciation of the Jewish Christians’ willingness 
to share their special prerogatives with the Gentiles 
who fulfilled the condition of faith (Gal 2, Ro 
15°58), These facts must be borne in mind when 
attempting to evaluate St. Paul’s testimony to the 
significance of Peter’s position in the early history 
of Christianity. It is quite erroneous to conclude, 
as some interpreters have done, that St. Paul’s 
controversy with the legalists really meant any 
conscious effort on his part to oppose or to supplant 
Peter, whose unique position in the early com- 
munity and whose leadership in the work of evan- 
gelizing the Jews are clearly attested and highly 
esteemed by St. Paul. 

Unfortunately, St. Paul did not have occasion to 
mention Peter as often as we could wish; conse- 
quently, the latter’s career cannot be restored with 
any degree of fullness from the Pauline letters. 





Whether he was among the apostles in Jerusalem, 
whom St. Paul, had he so chosen, might have: 
visited immediately after his conversion (Gal 1 
is not clear; but three years later he was there 
and entertained St. Paul for two weeks (Gal 1'*). 
He was also in Jerusalem fourteen years later, 
when the legalistic controversy was going on (Gal 
21-10), Soon afterwards, perhaps accompanying St. 
Paul and Barnabas on their return, he came to: 
Antioch in Syria, where his reactionary attitude 
upon the question of table-fellowship with Gentiles 
evoked St. Paul’s vigorous censure. An incidental 
reference to Peter as a travelling missionary ac- 
companied by his wife and deriving support from 
those to whom he ministered (1 Co 9’), and mention 
of a Cephas-party in Corinth (1 Co 1/* 3”), complete 
the list of Pauline data. These scanty particulars. 
do not permit of any very extended interpretation, 
yet they do make it clear that Peter was prominent 
in the counsels of the mother Church, that he con- 
tinued to prosecute his work as an evangelist, and 
that his fame had reached even to Asia Minor and 
Greece early in the fifties. 

Of the remaining Christian literature produced 
in apostolic times, the Gospels and Acts are the 
most important for our present purpose. In the 
first part of Acts, Peter is the leader of the 
apostolic company, and in the Gospels he occupies 
a position of prominence, commensurate with the 
dominant part he subsequently played in the life 
of the early Christian community. Remembering 
the ample attestation of Peter’s prominence given 
by his contemporary St. Paul, it is not at all sur- 
prising that the evangelists, in selecting gospel 
tradition and giving it written form, should men- 
tion Peter frequently and assign him a position 
second only to that of Jesus. His name does not 
appear in any of the non-Marcan sections common 
to Matthew and Luke (i.e. in the Logia [Q]), but 
in Mark he is a conspicuous figure from first to 
last. He, with his brother Andrew, is the first to 
answer Jesus’ call to discipleship (1'*); they en- 
tertain Him at their home in Capernaum, where 
He heals Simon’s mother-in-law (17%); and the 
company of the disciples is now known as ‘ Simon 
and those with him’ (1%). He heads the list of 
the Twelve (316), he is named first among the 
favoured few to witness the raising of Jairus’ 
daughter (5°’), he is granted similar favours at the 
time of the Transfiguration (9*), and in Gethsemane 
on the night of the betrayal (14%), and it is to him 
in particular that the women are instructed to. 
announce the resurrection of Jesus (167). On 
several occasions he is chief spokesman for the 
disciples, and is mentioned first among those 
receiving private instructions or explanations (8? 
9° 10% 1171 13%). Notices which reflect somewhat 
unfavourably upon him are also preserved. AI- 
though he is the first of the Twelve to affirm belief 
in Jesus’ Messiahship, his failure to understand 
the true Messianic programme calls forth a sharp 
rebuke from Jesus (8°) ; he is found asleep when 
left on duty in Gethsemane (14°’) ; and during the 
course of Jesus’ trial Peter persistently denies his 
Master (14°9- 54-72), 

With the exception of a few alterations and 
supplements, Matthew and Luke take over most 
of the Marcan_ statements regarding Peter. 
Matthew omits the paragraph in which ‘Simon 
and those with him’ seek Jesus to tell Him that 
the people of Capernaum desire His return to the 
city (Mik 1°), nothing is said of Peter’s accompany- 
ing Jesus when the latter raised the daughter of 
Jairus (Mk 5%”), and Peter’s name is expunged 
from the instructions given to the women by the 
angel at the tomb of Jesus (Mk 167). These omis- 
sions are relatively insignificant when compared 
with the main body of Marcan material which 
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Matthew has preserved. The additional data of 
Matthew are more important, especially the para- 
graph supplementing Mark’s account of Peter’s 
confession (Mt 16!) In comparison with this 
incident, the other chief Petrine additions of 
Matthew — Peter’s walking on the water 
(147), and the story! of the coin found in the 
fish’s mouth (17*%°7)— are of only secondary 
interest. Into Mark’s narrative of Peter’s confes- 
sion, otherwise copied rather closely, Matthew 
interjects three verses, ascribing Peter’s excep- 
tional perceptive powers to revelation, designat- 
ing him the corner-stone of the Church, and com- 
mitting to his keeping the keys of the Kingdom. 
These statements are manifestly Matthzean inser- 
tions, for they do not stand in Mark, which 
Matthew is copying in both the preceding and the 
following contexts, nor do they appear in Luke, 
where the Marcan narrative at this point is also 
followed. But from what source the First Evan- 
gelist derived his information, and whether the 
words were actually spoken by Jesus, are much- 
debated problems. The balance of critical opinion 
at present inclines to the view that this tradition 
arose subsequently to the death of Jesus and ata 
time when the first vivid expectations of an im- 
minent catastrophic end of the present world were 
being displaced by a growing interest in ecclesi- 
asticism. However this may be, it is perfectly 
clear from Matthew’s language that Peter had lost 
none of the prestige which was his in St. Paul’s 
day, while his exact position with reference to all 
other Christians and to the Christian organization 
itself has been more specifically defined. 
Luke furnishes scarcely any additional data to 
shed light upon the apostolic estimate of Peter. 
The Marcan account of the disciples’ call is omitted 
in favour of another tradition somewhat richer in 
descriptive details (Lk 5'; cf. Mk 12); and in 
the account of Peter’s denial Luke seems to be 
following a slightly different source, yet the varia- 
tions are formal rather than essential so far as the 
portrayal of Peter is concerned (Lk 22"® ; cf. Mk 
146-72), In copying Mark’s account of the Cesarea- 
Philippi incident, Luke omits the closing verses 
which tell of Jesus’ upbraiding: Peter for his pre- 
sumption in attempting to regulate the Messiah’s 
conduct (Mk 824-), Similarly, in Luke’s version of 
the Gethsemane incident Peter is not singled out 
for rebuke as in Mark (Lk 22; cf. Mk 14°). 
Nor does Luke report the special message of the 
angel to Peter, telling him that he will see the 
Risen Lord in Galilee (Lk 247; cf. Mk 167), because 
Luke records only Judzan appearances; but he 
does note that the first appearance was made to 
Peter (Lk 24%). 
It is in the early chapters of Acts that Peter’s 
ortrait is drawn most distinctly. He heads the 
ist of the Eleven, and takes the initiative in the 
election of a successor to Judas (1%: 15). He is also 
the chief speaker on the Day of Pentecost (2%), 
the immediate agent in healing the lame beggar 
at the Temple gate (3'), and the principal 
defender of the new faith during the subsequent 
period of persecution (¢.g. 3° 48% 57%), His 
miraculous activity is especially noticeable. 
Ananias and Sapphira fall dead at his word (5°), 
and he stands out so prominently among the 
apostolic wonder-workers that apparently his very 
shadow possesses therapeutic power (5!*"8). He is 
next seen in Samaria, where he represents the 
Jerusalem Church in supervising and bringing to 
completion the evangelistic work of Philip (8). 
Then we are told of missionary enterprises con- 
ducted by Peter himself ‘throughout all parts’ 
(9%), and particularly of his wonderful miracles 

erformed at Joppa (993-41), Here he experienced 

is remarkable vision, in which God showed him 
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that he ‘should not call any man common or un- 
clean,’ with the result that he went freely to the 
house of the Gentile Cornelius, preaching that 
God is no respecter of persons. Accordingly, Peter 
baptized Cornelius and his friends, thus establish- 
ing the first company of Gentile Christians (10). 
On returning to Jerusalem, Peter is criticized for 
having eaten with the uncircumcised, but he pre- 
sents so adequate a defence of his conduct that the 
Jerusalem Church ultimately glorifies God for the 
establishment of Gentile missions through his 
work (11-8). Later we learn of his arrest and im- 
prisonment by Herod Agrippa I., and his miracu- 
lous release, after which ‘he departed and went 
to another place’ (12!%). He is in Jerusalem 
again at the time of the Council, where he affirms, 
and James reiterates, that ‘a good while ago God 
made choice among you, that by my mouth the 
Gentiles should hear the word of the gospel, and 
believe’ (15714), At this point Peter disappears 
completely from the history of the Apostolic Age 
as recorded in Acts. 

In the Fourth Gospel, likewise, Peter is a con- 
spicuous figure, though he does not always occupy 
so unquestionably pre-eminent a position as in the 
Synoptists and early chapters of Acts. In the 
assembling of the first group of believers his 
brother Andrew takes precedence over him 
(14-44), and is also spokesman for the disciples on 
the occasion of the miraculous feeding (6°). But 
Andrew is each time identified as the ‘ brother of 
Simon Peter,’ thus implying that the latter was 
really the better known. He is also foremost in 
John’s account of the disciples’ confession of belief 
in Jesus (68); and, as in the Synoptists, it is 
Peter who objects on a certain occasion to Jesus’ 
procedure—this time the act of foot-washing 
(13°), Peter’s denial is also recorded by John 
(1336 1817-27), and his impetuosity is displayed in 
cutting off the ear of the high priest’s servant 
(18!f-), But Peter’s prominence is rivalled by that 
of the unnamed disciple ‘whom Jesus loved.’ He, 
together with Andrew, was the first to follow Jesus 
(1); he had the position of honour at the Last 
Supper (13%); he was acquainted with the high 
priest, and so procured Peter’s admission to the 
court (18°); and he seems to have anticipated 
Peter in believing that Jesus had risen from the 
dead (2028). In the so-called appendix to John 
(21) Simon Peter is the chief actor, but the beloved 
disciple standing in the background is certainly a 
formidable rival for the honour of first place. 

Except in the salutations of the two Epistles 
commonly ascribed to Peter, there is no further 
mention of his name in the NT. For one who 
evidently occupied so prominent a place in the life 
and thinking of the Apostolic Age, the amount of 
information about him preserved in the literature 
of the period is relatively meagre. St. Paul’s state- 
ments are exceedingly fragmentary ; the Gospels do 
not, of course, pretend to give information about 
apostolic history, yet indirectly they furnish some 
indications of how Peter was regarded at the time 
the documents were being produced; and Acts, 
while tolerably full in its description of Peter’s 
earlier activities, consigns him to absolute oblivion 
after the Jerusalem Council. It is not at all prob- 
able that so important an individual would thus 
suddenly drop completely out of sight in the actual 
history of the Christian movement, nor can we 
assume that the information supplied by our extant 
NT sources is at all exhaustive—to say nothing of 
the difficulty of harmonizing what sometimes ap- 
pear to be striking discrepancies. 

3. Peter’s earlier activities.—A résumé of such 
facts as are apparently beyond dispute yields a very 
definite picture of Peter’s earlier activities, not 
withstanding some uncertainty in details. He was 
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a Galilean fisherman living in Capernaum when 
Jesus began His public ministry. Soon after com- 
ing into contact with Jesus he abandoned his busi- 
ness as a fisherman in order to accompany the new 
Teacher on His preaching tours. How Jesus, who 
had left His carpenter’s bench, and Peter and 
others, who had similarly forsaken their ordinary 
daily pursuits to engage in this new enterprise, now 
supported themselves and their families is not clear 
from our present sources of information ; but this 
uncertainty can hardly reflect any serious doubt 
upon the fact of their procedure. Peter was one 
of the most prominent members in the company of 
disciples, and so strongly did Jesus and His work 
appeal to him that he saw in the new movement 
foreshadowings of the long-looked-for Messianic 
Kingdom, and ultimately he identified Jesus with 
the Messiah. But Peter’s conception of the Mes- 
siah’s programme underwent some radical re- 
adjustments in the course of time. At first his view 
seems to have been largely of the political national- 
istic type—the earthly Jesus would some day don 
Messianic robes and set up the new Kingdom. In 
this schema there was no place for Jesus’ death, 
hence that event proved a stunning blow to Peter’s 
faith. According to one tradition, regarded by 
many scholars as the more reliable, he returned 
disappvinted to Galilee, where he probably intended 
to resume his work of fishing. Doubtless he had 
still kept his home in Capernaum, and thither he 
would naturally go after his great disillusionment. 
Then came the experience which constituted the 
real turning-point in his life: he saw his Master 
alive again —no longer an earthly but now a 
heavenly Being. This vision gave him a solution 
of his difficulties, since it enabled him to resume 
his belief in Jesus’ Messiahship and look forward to 
the establishment of the new Kingdom. It necessi- 
tated, however, considerable readjustment in his 
thinking, for the Messiah in whom he now believed 
was not an earthly figure who would demonstrate 
the validity. of His claims by leading a revolt 
against the Romans; He was a heavenly apoca- 
lyptic Being who would come on the clouds in 
glory when the day arrived for the final establish- 
ment of God’s rule upon earth, 

This new way of thinking gave Peter a new con- 
ception of his mission. Now he, and the other 
disciples, must make haste in gathering members 
for the new Kingdom. Actuated by the genuinely 
altruistic motive of mediating this new knowledge 
to their Jewish kinsmen, and desiring to fulfil as 
quickly as possible the conditions preliminary to 
the Kingdom’s coming, they began a vigorous 
preaching activity to propagate the new faith. 
Whatever doubts may be entertained regarding the 
verbal accuracy of the speeches of Peter recorded 
in Acts, the accuracy of the main content is hardly 
to be disputed, so far at least as the interpretation 
of Jesus’ Messiahship is concerned. Here we have 
a primitive stage of thinking, when the expectation 
of the Coming is vivid, and when Christians have 
not yet come to see—as they did in later times— 
that Jesus had made an adequate display of His 
Messiahship while He was still upon earth. In 
these early discourses of Peter attention is fixed 
upon the future: the real manifestation of the 
Messiah is an affair of the future, and the Jews are 
exhorted to repent so that God may send Jesus to 
discharge His full Messianic functions (Ac 31*-), 
While upon earth He had been a ‘Servant’—a 
highly honoured messenger of God—who conducted 
a propaganda of preparatory prophetic preachin 
(Ac 3): 22-26) ; He had been a ‘ man approved of Gol 
by mighty works and wonders and signs, which God 
did by him’ (Ac 2”), the great and ultimate sign 
of Divine approval being the elevation of Jesus to 
a position of heavenly Messianic dignity and lord- 
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ship through the Resurrection (2%). Since the 
Messiah’s coming awaited the restoration of all 
things (324), Peter threw himself energetically into 
the task of preaching the restorative message. 
Henceforth this constituted, both for him and for 
his companions, their great mission, and in this 

ropaganda Peter was undoubtedly the leader. 

he general situation described in Acts is corro- 
borated by St. Paul when he affirms that Peter had 
been especially equipped for carrying on the work of 
Jewish missions (Gal 2°). ; 

Peter’s equipment consisted not merely in some 
new command received from the Risen Lord, or in 
a new stock of Messianic beliefs ; he now possessed 
a new power, an endowment by the Holy Spirit, as 
the first believers called it. This phase of the new 
community’s life, as described in the Pentecostal 
experience of Ac 2, has doubtless been somewhat 
formalized; but that the early disciples, in the 
glow of their new faith in the Risen Lord, did 
experience an elation of feeling which sometimes 
expressed itself in ecstasy and the performance of 
miracles, seems beyond question.* In Jewish think- 
ing the work of the Holy Spirit had already come 
to be very closely associated with the Messiah and 
His Kingdom. Isaiah had pictured the ideal ruler 
as one who would be richly endowed by-the Spirit 
(11? 411 61'*-), and Joel (2*#-) predicted, among the 
displays to precede the advent of the Messianic 
Age, an outpouring of the Spirit upon all flesh, 
equipping the sons and daughters of Israel with 
power to prophesy and inspiring dreams and visions 
in the old and young. Later Jewish Messianic 
literature retained and heightened this emphasis 
upon the functions of the Spirit. Enoch repre- 
sented the Messiah as a spiritually endowed being 
(491-4 627), and according to the Testament of Judah 
this pneumatic Messiah would similarly equip his 
subjects (Judah, 24; cf. Levi, 18). It was per- 
fectly natural that the disciples, who had now 
come to believe in Jesus as the Messiah elevated 
upon His throne in heaven, should become con- 
scious of the new power which was theirs by right 
of membership in the new Kingdom about to 
be more fully revealed. Their inherited Jewish 
thinking, together with their visions of the Risen 
Jesus, supplied a very fitting background for the 
Pentecostal phenomenon. In view of Peter’s pre- 
eminence in the early community, we may safely 
assume that he was one of the first to attain this 
type of experience. 

This unique spiritual endowment normally ex- 
pressed itself in miraculous activities. On this 
subject it may be well to supplement the generous 
testimony of Acts with the somewhat less extra- 
vagant, but quite specific, corroborative evidence 
from St. Paul. Christianity as a historical pheno- 
menon is defined by him largely in terms of spirit- 
ual endowment, withits resultant activities. While 
all Christians share the one Spirit in common, its 
power is manifested variously in different persons, 
and among these manifestations ‘miracles’ and 
‘eifts of healings’ occupy a prominent place 
(1 Co 12%), In controverting his opponents St. 
Paul appeals especially to miracles as the unique 
differentia of the new religion and the final evidence 
of his own right to be reckoned among the genuine 
apostles. In denouncing the Judaizers’ gospel of 
the flesh St. Paul (Gal 3°) asks the Galatians a 
test question designed to prove beyond doubt the 
genuineness of his gospel of the Spirit: ‘ He there- 
fore that supplieth to you the Spirit, and worketh 
miracles among you, doeth he it by the works of 
the law, or by the hearing of faith?” Nor was this 
miraculous power peculiar to the Christianity of 
St. Paul, for he replies to his opponents in Corinth : 


*See S. J. Case, Evolution of Early Christiani j 
OV@ aE) f of y Christianity, Chicago, 
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‘In nothing was I behind the very chiefest apostles, 
though I am nothing. Truly the signs of an 
apostle were wrought among you in all patience, by 
signs and wonders and mighty works’ (2 Co 12t-), 
Thus the power to work ‘miracles’ (duvduers) was 
an inherent characteristic of the new religion, and 
the exercise of this function belonged particu- 
larly to its leaders, among whom Peter had pre- 
eminence. 

Miracles were performed in the name of Jesus, 
who had been exalted to a position of peculiar 
authority in the angelic realm. All sickness, 
especially demon possession, and death itself were 
believed to be the result of Satanic activity within 
the present evil age; but now that Jesus had been 
elevated to a position of heavenly Lordship, His 
spiritually endowed followers were equipped with a 
new authority. When they spoke in Jesus’ name 
they could heal the sick, cast out demons, and even 
raise the dead. This unique efficacy of the ‘ Name’ 
(g.v.), as a characteristic of the new religion, is 
clearly evident in St. Paul. Christians are those 
who call upon the name of our Lord Jesus Christ 
(1 Co 1?) ; sinning members of the community are 
delivered over to Satan in the name, and so through 
the authority, of our Lord Jesus (5%); and God 
has exalted Jesus to a position of authority so 
supreme that every knee is to bend ‘in the name of 
Jesus’ (Ph 2%), 5 a not only shared this belief 
in the exaltation of Jesus, but was commonly 
credited with having been the first to receive 
convincing proof of this fact ; and there can be no 
reasonable doubt that he performed miracles in the 
name of Jesus. The words put into Peter’s mouth 
by Acts, to the effect that the lame man had been 
cured through the efficacy of Jesus’ powerful name 
(Ac 36), are wholly consonant with the primitive 
situation when Peter was prominent in the activi- 
ties of the new spiritual community. 

This procedure soon caused him and his associ- 
ates serious trouble. Belief in dynamic person- 
alities, the use of whose name enabled one to effect 
wonders, was already a familiar phenomenon to:the 
Jews,* and was viewed with some suspicion by the 
authorities. Since Jews who adopted magical 
practices of any sort were strongly tempted to 
employ names of heathen deities in their formule 
of exorcism and the like, it had been decreed in 
the Law that ‘whosoever doeth these things is an 
abomination to Jahweh’: Israel’s God is alone 
worthy of recognition (Dt 18°* ; cf. Ex 20*7, Lv 
19%- 31 906, Ts 28, Jer 27%, Ezk 207, Mal 3°, Philo, 
de Spec. leg. i.) When Christians, believing 
in Jesus’ Lordship, proceeded to use His powerful 
name, the Jewish authorities naturally suspected 
them of violating the Deuteronomic Law, and 
questioned them to learn by what authority, by 
what ‘name,’ they performed their wonders (Ac 
312. 16 47-10) Peter replied that the Christians were 
not breaking the Law, but were bringing it to ful- 
filment, because Jesus was that Prophet to whom 
Moses had referred in the Deuteronomic context 
as the One to whom Israel should listen. Mis ele- 
vation to heaven was said to justify this affirmation, 
hence it was quite proper to work miracles in His 
‘name’ (Ac 34; cf. Dt 18%). But the Jews 
were unwilling to accept Peter’s interpretation of 
Moses, and consequently they tried to restrain the 
Christians’ dynamic activities. : 

Doubtless also the content of Peter’s preaching 
aroused opposition at a relatively early date. This 
would be particularly true of his insistence upon 
Jesus’ elevation to a position of Lordship in the 
angelic sphere. Acts intimates that the Christians’ 
preaching about the Resurrection caused offence to 
the Sadducees (4), but the reverence with which 


*See W. Heitmiiller, Im Namen Jesu, Gottingen, 1903, 
p. 132 ff. 


pel believers regarded the Risen Jesus might 
easily seem to many Jews to endanger the suprem- 
acy of Jahweh. Apparently this was one of the 
most important items inciting St. Paul’s persecu- 
tion, judging from those phases of the new religion 
which he sets in the foreground after his conversion. 
That which he most vigorously antagonized as a 

ersecutor was very probably the thing which he 
ater set forth as the characteristic feature of his 
new faith. This was confession of Jesus’ Lordship, 
based upon belief in His resurrection. This was 
the distinctive mark of the new movement, the 
fundamental condition for the attainment of 
salvation (Ro 1410°, 1 Co 15°, Gal 1: %), St. Paul 
adopted so thoroughly this phase of his predecessors’ 
thinking that he even taught his Gentile converts 
the characteristic prayer of the Aramaic-speaking 
Christians, Marana tha (‘Our Lord, come !’ [1 Co 
16”]). This prayer was especially appropriate on 
the lips of Peter and his companions in those early 
days of persecution when Jesus was expected to 
appear suddenly as Messiah and vindicate the faith 
of His loyal disciples. 

4, Peter’s later activities, as reported in the 
NT.—Such in general are some of the more evident 
items in Peter’s career during the earlier years of 
apostolic history. Of his later activities we are 
less well informed, and the information which has 
been preserved is sometimes difficult to interpret. 
To begin with, what were the relative positions of 


Peter and James in the Jerusalem Church? While 
Peter is manifestly the most prominent person in 
the early chapters of Acts, the name of John is 


sometimes mentioned as one of the leaders of the 
new cause (e.g. 133 3!#- 413 814), hut James is never 
once singled out for notice. Not until Peter goes 
to ‘another place ’ does Acts hint that James takes 
precedence in the Jerusalem community (12!”), and 
henceforth he appears to be the generally acknow- 
ledged leader (154** 2115), Yet his presence among 
the believers at a much earlier date is attested by 
St. Paul, who remarks that James—in all proba- 
bility meaning the Lord’s brother—was the one to 
witness Jesus’ fourth appearance (1 Co 15’). He 
was also a member of the new brotherhood when 
St. Paul, three years after his conversion, paid a 
visit to Peter in Jerusalem (Gal 118). At the time 
of the Jerusalem Council he was not only the head 
of the Church (Gal 2°), but was so influential that 
his objections caused both Peter and Barnabas to 
withdraw from their former liberal position (Gal 
211-183), Thus from St. Paul’s statements it becomes 
clear that Peter and James were both present in 
the early company of believers, that the former 
was the leader in the earliest period of the history, 
and that James by the middle of the century had 
become the actual head of the mother church. 

But neither St. Paul nor Acts gives the particulars 
of the process which issued in this result. For an 
answer to this problem we must rely upon inference, 
supplemented by later tradition. Eusebius (HE 
Il. 1. 3) states, on the authority of Clement of 
Alexandria, that Peter, James(the brother of John), 
and John, not coveting honour for themselves, chose 
James to be bishop of Jerusalem soon after Jesus’ 
ascension; but so formal an appointment at this 
early date is hardly probable. Itis far more likely 
that a gradual development of circumstances pro- 
duced the later situation in which James supplanted 
Peter. Peter’s work as an evangelist and the op- 
position which his public preaching aroused among 
the Jews probably resulted in his leaving the city 
for longer and longer periods, so that the task of 
local leadership devolved increasingly upon James. 
The Jewish opposition which broke out afresh under 
Herod Agrippa I., and from which Peter barely 
escaped with his life, was the occasion of his 
going to ‘another place’ after he had sent James 
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a message regarding the situation (Ac 12”). It 
has been conjectured with some degree of plausi- 
bility that James became actual head of the 
Jerusalem Church about this time. Clement of 
Alexandria (Strom. VI. v. 43) reports a tradition to 
the effect that Jesus had instructed the apostles to 
preach to Israel for twelve years before going forth 
to the world—which may signify that the original 
apostles’ departure from Jerusalem, thus leaving 
James in charge, was virtually coincident with 
Herod’s persecution. But aside from the question 
of the historicity of Clement’s tradition, James 
probably supplanted Peter in Jerusalem about 
this time. This seems to be the most satisfactory 
explanation of the NT data. James’s blood rela- 
tionship to Jesus would give him a unique position 
among Christians, and his vision of the Risen Lord 
would add to his prestige, while his conservative 
attitude toward Judaism would be a valuable asset 
to the community in those days of persecution 
(cf. Eusebius, H# I. xxiii. 1 ff.). The impetuous 
Peter sought other fields of activity. Yet we must 
not assume that there was any rivalry between 
these two individuals, notwithstanding the contrasts 
in their personalities. Between the extremes of 
Pauline liberalism and Jacobean conservatism 
Peter (and Barnabas) sometimes vacillated, but on 
the whole they seem to have inclined toward the 
position of James. 

A second problem left unsolved by our NT in- 
formation is the question of Peter’s real attitude 
toward the Gentile missionary enterprise. Accord- 
ing to Ac 10f., he had been instructed by God in 
a vision not to call any man common or unclean, 
and as a result he went to the house of Cornelius, 
where he ate with Gentiles and established a Gen- 
tile church. On returning to Jerusalem he was 
arraigned for his conduct, but presented so strong 
a defence that the mother Church glorified God for 
the conversion of the Gentiles accomplished through 
Peter’s action. St. Paul, on the other hand, in 
writing to the Galatians, represents that this prob- 
lem had been fought out—manifestly for the first 
time, as St. Paul describes it—over the missionary 
activities of himself and Barnabas. Even then it 
was merely the question of admission, and not 
the question of table-fellowship, that had been dis- 
cussed at Jerusalem. Not until later, when Peter 
came to Antioch, did the latter question become 
acute, and then Peter took the conservative posi- 
tion in line with the wishes of the Jerusalem Church 
(Gal 2"%-), If St. Paul’s representation is correct, 
it becomes difficult to believe, as the narrative of 
Acts would seem to demand, that Peter and the 
Church at Jerusalem had taken exactly the opposite 
stand a few years earlier. 

Different attempts have been made to obviate the 
difficulty. Appeal is sometimes made to the pro- 
verbial fickleness of Peter, but in order to meet the 
situation we should have to predicate a similar 
characteristic for the leaders in Jerusalem. Or, 
again, it is urged that Cornelius was already a 
‘God-fearer,’ that he prayed to Jahweh, gave 
alms, and wrought ‘ righteousness’ in good Jewish 
fashion (Ac 10%: %°), and so his case was quite differ- 
ent from that of ordinary Gentiles. et it must 
be remembered that the specific thing for which 
Peter was called to account was ‘eating with the 
uncircumcised’ (Ac 11%), He affirmed that the 
Spirit had instructed him to make no distinction in 
respect to table-companionship between circumcised 
and uncircumcised believers, and this was the 
very point in debate at Antioch. We are quite 
ignorant of any extenuating circumstances which 
made the Antiochian situation different in principle 
from that of Cesarea, and so the difficulty of 
squaring the narrative of Acts with the representa- 
tion of St. Paul remains unsolved. 








Still another method proposed for relieving the 
difficulty is to appeal to the alleged apologetic 
purpose of the author of Acts, who, it is said, 
desired to bridge the chasm separating Peter from 
St. Paul, and tried to accomplish this result b 
‘Paulinizing’ Peter in the early part of the book 
and by ‘Petrinizing’ St. Paul in the latter part. 
Thus Peter is credited with inaugurating the 
Gentile mission, and the Jerusalem Church is made 
to put the stamp of its approval upon his under- 
taking. In Acts’ account of St. Paul, on the other 
hand, the Antiochian incident is absolutely ignored. 
St. Paul voluntarily circumcises Timothy (Ac 16'), 
he also accepts and imposes upon his churches the 
decrees issued from Jerusalem (Ac 16%), and in still 
other respects his loyalty to Judaism is made evi- 
dent (e.g. Ac 217"), Thus ‘ Theophilus’ has been 
assured—and this is assumed to be the author's 
chief aim—that the new religion is firmly established 
through a line of unbroken descent from antiquity, 
Gentiles having been designed from the first to be 
its legitimate heirs. Gentile Christianity is not 
an offshoot from the main movement—the ingraft- 
ing of a wild olive branch, as St. Paul says—but 
an integral part of the whole, having full ecclesi- 
astical supervision and approval from the first. In 
favour of this interpretation it is possible to cite 
the manifest interest of Acts in the formal organiza- 
tion of the early community and in Jerusalem as 
the official centre from which the new religion 
expands. The appearances of Jesus, both in Luke 
and Acts, are located in or near Jerusalem; the 
disciples are instructed to wait in Jerusalem until 
Pentecost, when the adherents of thenew movement 
are to be formally equipped with the Spirit ; in the 
meantime, the waiting company fills the vacancy 
in the apostolate, so that the new church may be 
properly and fully officered from the start; and 
throughout the entire history of the early period 
the matter of official apostolic supervision is con- 
stantly in evidence. It certainly was not the in- 
tention of the writer of Acts to dwell upon differ- 
ences of opinion among early Christians; and, 
further, it was quite natural that he should so 
select or interpret his source materials as to indicate 
that the certainty and stability attaching to his 
thought of this movement in his own day were but 
a continuation of an earlier state of affairs. Con- 
sequently it is not improbable that there was a 
disposition on his part to believe that the proper 
officers of the church had formally approved the 
Gentile mission from its very inception, and this 
feeling quite probably influenced his account of the 
Cornelius incident. But this fact does not warrant 
us in concluding that Peter did not come into con- 
tact with Gentiles at an early date, although he is 
not likely to have settled formally the: ultimate 
problem of the whole dispute before it was pushed 
into the foreground by the work of the Judaizers 
in Pauline territory. 

The foregoing discussion suggests another of the 
main difficulties in the present study, viz. the 
exact nature of the relationship between Peter and 
St. Paul. The so-called Tiibingen School has placed 
great stress upon the supposed cleft between these 
two apostles, the former representing Jewish and 
the latter Gentile Christianity.* But this way of 
interpreting early Christian history is open to some 
serious objections. We have already noted the 
vital and important place which St. Paul’s Jewish 
heritage continued to hold in his thinking as a 
Christian, even to the end of his career. It is a 
natural, but none the less serious, mistake to assume: 


* See F. C. Baur, ‘ Die Christuspartei in der corinthischen 
Gemeinde,’ in Tiibinger Zeitschrift fiir Theologie, 1831, iv. 61— 
206, and Paulus, der Apostel Jesu Christi2, Stuttgart, 1866. 
Among the better known followers of Baur are A. Hilgenfeld,. 
C. Holsten, O. Pfleiderer, P. W. Schmiedel. 
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that the legalistic controversy which bulks so largely 
in St. Paul’s letters to Galatia and Rome furnishes 
the proper perspective in which to set the whole of 
the Apostle’s activity and thinking. In fact, all his 
extant writings are designed chiefly to meet some 
occasional or exceptional problem rather than to 
set forth comprehensively the character and content 
of his religion. Common possessions and generally 
accepted items are mentioned only incidentally, if 
at all, while debated points are treated at length. 
It is no doubt true that St. Paul strongly insisted 
upon the Gentiles’ freedom from the ceremonial 
Law, but still he had much in common with his 
Jewish predecessors, particularly with Peter. Nor 
is it correct to think that St. Paul was alone re- 
sponsible for the whole propagation of the gospel 
in Gentile lands. The missionary activities of 
‘the rest of the apostles, and the brethren of the 
Lord, and Cephas,’ as well as of Barnabas, are 
mentioned in 1 Co 9°; yet it may be that only their 
fame, and not their actual work, extended to 
Corinth. But it is plain from Romans that an 
important church had been established in the 
capital of the Empire without the aid of St. Paul 
(ct. Ro 1815), Even in the East he and his immedi- 
ate companions were not the only workers in the 
field, and with some of these his relations were 
altogether friendly (e.g. Ac 18 #19). It is quite 
inconceivable that Peter, Barnabas, Mark, and 
others less well known, ceased proclaiming the 
new faith in different parts of the Mediterranean 
world at the moment their names disappear from 
the pages of Acts. Nor is it likely that they con- 
fined their efforts exclusively to Jewish territory. 
But even if they did work only with Jewish audi- 
ences in the Diaspora, they would inevitably be 
brought into contact with Gentiles attending the 
services of the synagogue as interested outsiders. 
There were certainly Gentile Christians in the 
Church at Rome before St. Paul visited the city 
(e.g. Ro 1°£38 11%); and probably these were un- 
circumcised Gentiles, else the Judaizers would have 
had no occasion to raise the agitation which St. 
Paul’s letter is evidently designed to counteract. 
We must conclude that the Antiochian incident is 
not a safe criterion by which to judge the entire 
history of the relationship between Peter and St. 
Paul, and their respective conceptions of the 
character of the new movement as a whole. 
Still we must ask what relation Peter bore to 
the various disturbers who from time to time caused 
St. Paul so much trouble. The Judaizers of Galatia 
were not, even on St. Paul’s own showing, repre- 
sentatives of Peter, although they may have used 
his less radical but still evident conservatism for 
the purposes of their self-authentication. It would 
have been more nearly correct for them to have 
Yaid claim to the authority of James, as poe 
they did, but St. Paul does not even identify their 
position with that of James. They maintained 
the absolute necessity of circumcision for all Gen- 
tiles, while both Peter and James yielded to St. 
Paul’s demands for the Gentiles’ freedom. Appar- 
ently this was the principle upon which Barnabas 
had also been working before the Judaizers caused 
trouble, and there is no reason to suppose that 
Peter had observed any different practice, in so far 
‘as his missionary activities had brought him into 
contact with Gentiles. It was the work of the 
reactionary Judaizers that made the problem acute, 
but in the nascent period of the missionary enter- 
prise the liberal attitude probably prevailed, not 
by design, but because it was a natural feature in 
the spontaneous growth of the new movement. 
Even while the new gospel was being preached to 
Jews the fundamental condition of membership 
in the new society was acknowledgment of Jesus’ 
Lordship ; consequently, when Gentiles heard this 


preaching — at first probably in connexion with 
the Jewish synagogue—and responded by confessing 
their belief in the Messiahship of the Risen Jesus, 
they were straightway reckoned among the chosen 
company to receive the Lord at His coming. This 
was the prevalent situation until the Judaizers 
appeared upon the scene. They represented the 
ultra-conservative position of certain Jewish con- 
verts, but whether or not their propaganda eman- 
ated in the first instance from Jerusalem is not 
perfectly clear. In Pauline territory they seem to 
have claimed the authority of Jerusalem, but St. 
Paul put their claim to the test by a personal visit 
to the mother Church, the result of which demon- 
strated that the Judaizers were not backed either 
by James or by Peter. On the secondary question: 
of free intercourse between Jewish and Gentile be- 
lievers in the same community, particularly at 
table, James and Peter—the latter at least tem- 
orarily—and even Barnabas were less ready to 
ollow St. Paul to the logical conclusion of their 
common position; but their action in this respect 
does not at all mean their desertion to the ranks of 
the Judaizers. 

So far asthe Judaizing movement is concerned, 
the situation reflected in Romans is in the main 
similar to that in Galatians ; but in the Corinthian 
correspondence the opposition to St. Paul seems to 
have developed new features. This is not the 
place to discuss at length the perplexing problem 
of the Corinthian parties; we are here concerned 
only with the question of Peter’s relation to these 
factions. The presence of a group of persons in 
the Corinthian Church who said they were ‘of 
Peter,’ side by side with groups which affirmed 
allegiance to Apollos and St. Paul respectively, 
might imply that Peter, like St. Paul and Apollos, 
had preached in Corinth. This inference—prob- 
ably it was only an inference—was drawn by 
Dionysius of Corinth (c. A.D. 170), who spoke of 
this church as ‘the planting of Peter and Paul’ 
(Eusebius, H# 11. xxv. 8). Some modern scholars 
regard this conclusion as historically correct (e.g. 
K. Lake, The Earlier Epistles of St. Paul, London, 
1911, p. 112ff.), but most interpreters are of the 
opinion that St. Paul’s language does not justify 
it. He says so little about the Cephas-party, 
mentioning it only once, or possibly twice (1 Co 1?” 
3”), and then without adequate description, that 
there is no means of knowing positively whether 
these sectaries were personally acquainted with 
Peter or whether they knew him only by reputa- 
tion. That the Corinthians were aware of his 
prominence in the history of Christianity is clear 
from St. Paul’s other references to him (1 Co 9° 
155), and, as this knowledge need not necessarily 
have been derived from personal contact, a com- 
pany of Christians in Corinth may have professed 
loyalty to Peter simply on the strength of his 
reputation. It would not follow that these persons 
were Judaizers of the Galatian type, but only that 
they took a conservative position on the question 
of table-fellowship between Jewish and Gentile 
converts. Perhaps St. Paul has reference to some 
such condition of affairs when he intimates that 
the validity of his apostleship has been called in 
question by the ‘weak’ brethren, who have been 
offended by the liberty of the ‘strong,’ the latter 
doubtless citing St. Paul as their example. It is 
true that the question under discussion in the 
context concerns the eating of meat offered to idols, 
and so is not arepetition of the Antiochian problem, 
but the conservative party in Corinth may have ap- 
pealedto Peter’s caution at Antioch in justification 
of their own conservatism in the present situation. 
And egged on by the opposition of the ‘ Paulinists,.’ 
they may readily have sought to disparage St. 
Paul by remarking upon the doubtfulness of his 
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apostolic credentials and his failure to follow the 
apostolic custom of asking support from the 
churches. If this was the position of those who 
said ‘I am of Cephas,’ it is interesting to note how 
kindly they are dealt with by St. Paul. He does 
not retract from his position of absolute liberty 
in principle, but he does strongly counsel restraint 
of personal liberty as a concession to the ‘ weak,’ 
and he fully justifies the conduct of Cephas and 
others in drawing support from the churches, 
although he resents the insinuation that he and 
Barnabas are any less authoritative because they 
choose to forego their rights in this respect. In 
view of this lenient attitude of St. Paul, we cannot 
identify the leks gamed with the Judaizers ; nor 
is there any intimation that the Galatian problems 
—circumcision, justification by faith, and the like 
—had been in dispute at Corinth. On the whole, 
there is nothing in the situation to indicate that 
the relation between Peter and St. Paul, even 
if there was a vigorous Cephas-party in Corinth, 
was essentially less cordial than that between 
Apollos and St. Paul (1 Co 3*° 16!2). Moreover, 
in comparing this with the Antiochian incident, it 
may be noted as further evidence of the softening 
effect which time had upon an earlier controversy, 
that Barnabas was now ranged distinctly on St. 
Paul’s side (1 Co 9%). This fact does not wholly 
lose its point even if, as is sometimes imagined 
(e.g. W. Bousset, J. Weiss), though without ap- 
parent justification, St. Paul is referring specifically 
to the first missionary tour when he and Barnabas 
worked together in Asia Minor. 

The Christ-party offers still greater difficulties, 
so far as the question of Peter’s relation to St. 
Paul is concerned. Whether St. Paul intended 
‘I am of Christ’ to designate a separate faction 
has been several times questioned,* though this 
certainly is the natural meaning of the language. 
But nowhere in the First Epistle is this party 
defined with sufficient clearness to disclose its 
actual character. On the other hand, in2 Co 10 ff., 
St. Paul criticizes very sharply and at some length 
opponents who, on the strength of 2 Co 10’, are 
often identified with the Christ-party of 1 Co 1”. 
If this identification is rejected, as has often been 
the case (e.g., most recently, Allan Menzies, The 
Second Epistle of the Apostle Paul to the Cor- 
inthians, London, 1912), then the Christ-party is 
too obscure to have any bearing upon our present 
discussion. But we should still have to consider 
Peter’s relation to the opposition mentioned in 
2 Cor., of which St. Paul speaks at some length. 
The leaders of this faction affirmed that St. Paul 
walked ‘according to the flesh,’ while they were 
‘ Christ’s’ ; they were giving themselves exclusively 
to the service of Christ, while St. Paul was sup- 
porting himself by secular labour. Being thus 
professionally devoted to Christ, they were apostles 
par excellence, though St. Paul styled them self- 
made apostles, to be compared to Satan masquerad- 
ing as an angel of light ; and they claimed to have 
the proper qualifications for their office, since they 
were Hebrews, Israelites, of the seed of Abraham, 
as was Christ Himself. In comparison with these 
sleek ‘ Pec tene liste, St. Paul admitted that he 
might be ‘rude of speech’ and that he did work 
independently for his living; but in knowledge, 
efficiency, and power he would not admit any 
inferiority. He too was a Jew, he had also shown 
heroic devotion, proving himself a unique minister 
of Christ ; and although his bodily presence was 
inferior, he was superior in respect of visions and 
revelations—in fact, God had allowed him to be 
afflicted with this bodily infirmity in order that 

* E.g. J. Weiss, Der erste Korintherbrief, Géttingen, 1910, 


p. 15f.; K. Lake, op. cit. p. 127f.; not to mention earlier 
authorities. 


his superiority in other respects might not cause 
him to be ‘exalted over-much.’ But in the ulti- 
mate and crucial test of the new religion’s power— 
ability to perform signs and wonders and miracles 
—he had fully displayed the qualifications of the 
true apostle. Whether he means to imply that 
all these credentials of his are set over against 
similar claims put forward by his opponents, or 
whether he is emphasizing his own superior qualifi- 
cations (‘are they ministers of Christ?... I 
more!’), he does not definitely state; but quite 
apart from this uncertainty, the characteristics of 
his opponents are barat portrayed. Their criti- 
cism of St. Paul for failure to take support from 
the Corinthian Church would seem at first sight to 
identify them with those sectaries mentioned in 
1 Co 9**, and so they would be a continuation of 
the Cephas-party. This view has been generally 
adopted by Tiibingen scholars, who also identify 
these factionists with the Christ-party and make 
them all a continuation of the ultra - Jewish 
‘Petrine’ movement which is assumed to be 
everywhere opposed to St. Paul. But such a 
conclusion seems wholly untenable. Even identi- 
fication with the Cephas-party is very questionable. 
Those features of 1 Co 9, which there suggested a 
connexion with Peter, viz. reference to the ‘ weak’ 
and St. Paul’s conciliatory attitude, are entirely 
lacking in 2 Co 10ff. Furtherniore, St. Paul’s 
wholesale criticism of these later opponents is 
quite different both in spirit and content from that 
which he metes out to Peter on any previous 
occasion, not excepting even the aggravating 
situation at Antioch. If the troublers of 2 Cor. 
are a continuation of the Cephas-party, they have 
departed so far from the position of Peter that 
the bond of attachment between him and them 
consists in little more than a name. If, on the 
other hand, they are the lineal descendants of the 
Judaizers, who have already caused St. Paul so 
much trouble in Galatia, it becomes still more 
improbable that Peter is to be connected in any 
essential way with their propaganda. Several of 
their characteristics favour identification with the 
Judaizers.* They were Jews, they claimed full 
apostolic authentication, and they were ‘ Christ’s’ ; 
but the astonishing thing is that the question of 
circumcision is not mentioned, and there is no 
hint of any discussion about faith versus works of 
the Law—questions which were central in St. Paul’s 
controversy with the Judaizers. It is commonly 
said that for policy’s sake the disturbers had sup- 
pressed these features of their propaganda in the 
strongly Gentile atmosphere of Corinth; but 
whether that neglect would not have left them 
without any real mission is a serious question. 
If still another explanation, to the effect that 
we have here to do with a Jewish theosophical 
or antinomian tendency,t is accepted, Peter must 
be still further removed from any connexion with 
this faction. 

Although we have found the NT record of 
Peter’s later activities very meagre and obscure at 
many points, we are not to imagine that he played 
no important réle in the history of Christianity 
during this period. His greatest significance prob- 
ably lay in his missionary labours, carried on not 
only in Palestine but also among the Jews of the 
Dispersion, although in regions quite unknown to 
us at present. In this work he must have had 
some contact with Gentiles, particularly with 
those known as ‘God-fearers.’ Later tradition 


* This view, which has had various adherents, has perhaps 
been argued most fully by W. Beyschlag in SK xxxviiis.2 [1865] 
217-276 and xliv. 4 [1871] 635-676. Cf. the more recent state- 
ment by B. W. Bacon in Exp, 8th ser., viii. [1914] 399-415. 

t Most recently advocated by W. Liitgert, ‘ Freiheitspredigt 
und Schwarmgeister in Korinth,’ in Beitrage zur Foérderung 
christl. Theol. xii. [Gtitersloh, 1908]; K. Lake, op. cit. p. 222 ff. 
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made Mark and Glaukias his interpreters, but we 
are not sure that he did not know, or ultimatel 
learn, sufficient Greek for conversation wit 
Gentiles when occasion required. His sympathies 
doubtless were on the side of a Jewish interpreta- 
tion of Christianity’s mission, but he certainly was 
not a vigorous ‘Judaizer,’ and there was no such 
wide breach between him and St. Paul as has 
sometimes been imagined. While the Judaizers, 
or other opponents of St. Paul, may often have 
claimed the authority of the Jerusalem leaders, 
this claim was sometimes quite factitious and 
largely a misrepresentation of Peter’s real position. 
5. Peter in tradition outside the NT.—It is not 
surprising that a person of Peter’s prominence, 
whose career had been so incompletely described 
in the NT, should have been made the subject of 
a vast amount of later tradition. This material 
has often been collected and interpreted, but, 
since much of it has little or no historical value, 
only the more important items will be treated in 
the present connexion. These sources, roughly 
classified, are (1) data from the Church Fathers or 
from catalogues of bishops and martyrs, (2) stories 
bearing the general title of apocryphal Acts, and 
(3) the so-called ‘Clementine’ Giese the 
Homilies, the Recognitions, and the Epitome (an 
abridgment of the Homilies). The materials in 
the first division are so varied, fragmentary, and 
widely scattered, that they cannot easily be sub- 
jected to specific description; but the Acts and 
the Clementines are distinct bodies of literature 
whose chief characteristics may be briefly noted.* 
The Acts fall into two groups, commonly distin- 
guished as ‘Gnostic’ + and ‘Catholic.’ Neither of 
these groups as they now stand constitutes a per- 
fect unit, yet each has its own distinctive traits. 
The Gnostic Acts is unique in removing St. Paul 
from Rome before Peter. arrives. St. Paul is 
directed in a vision to leave the city and go to 
Spain. Thereupon Simon Magus appears at Rome, 
calling himself ‘the great power of God,’ and win- 
ning to himself many Christians through his 
magical practices. At this point Peter, having 
completed his assigned task of working for twelve 
years among Jews only, is Divinely instructed 
to visit Rome. On his arrival he immediately 
attacks Simon and wins back the Christians who 
had been seduced. Peter and Simon vie with each 
other in the performance of miracles, but Peter 
is the more successful, and Simon, in attempting 
to fly to heaven, is brought down by Peter’s 
prayer and dies from the effects of the fall. Nero 
and his friend Albinus become offended with Peter, 
who is informed of their evil designs and prepares 
to leave the city ; but outside the gate he meets 
Jesus, who, when asked whither He is going 
(‘Domine, quo vadis?’), replies that He is on His 
way to Rome to be crucified. At this Peter returns 
and gladly submits to crucifixion, requesting that 
he be nailed to the cross head downwards. Mar- 
cellus, formerly a disciple of St. Paul and then of 
Simon, having been won back to Christianity by 
Peter, takes care of the Apostle’s body ; but Peter 
appears to him in a vision and says, ‘ Let the dead 
be buried by their own dead’—an intimation that 
Marcellus is to await the return of St. Paul to 
Rome. The Catholic Acts has a similar content, 


* For a more exhaustive discussion of this whole mass of 
later tradition see R. A. Lipsius, Die apokryphen Apostel- 
geschichten und Apostellegenden, vol. ii. pt. 1. [Brunswick, 1887] 
1-423 ; F. H. Chase, art. ‘Peter (Simon)’ in HDB, vol. iii, pp 
767-779; P. W. Schmiedel, art. ‘Simon Peter’ in HB? iv. 
4589-4627. he aft, re 

+ That they are really Gnostic is maintained by Lipsius (op. 
cit. p. 258 ff.) and T. Zahn (Geschichte des neutest. Kanons, ii. 
(Leipzig, 1890] 832 ff.) ; while A. Harnack (Chronologie der alt- 
christlichen Litteratur, Leipzig, 1897, i. 549 ff.), C, Erbes (in 
ZKG xxii. [1901] 163 ff.), and C, Schmidt (in 7'U xxiv. 1 [1903)) 
believe them to be actually Catholic. 











yet with some remarkable differences. St. Paul 
arrives at Rome while Peter is still there, and is 
besought by the Christians to-resist- Peter, who is 
teaching believers to do away with the Law of 
Moses. The two apostles greet one another with 
joy, and the disputes between Jewish and Gentile 
Christians are settled by St. Paul, both apostles 
working together in harmony. Then the two— 
though Peter is the chief spokesman—encounter 
Simon Magus, who, as in the Gnostic Acts, dies 
from a fall while attempting to fly to heaven. 
Nero imprisons them for the harm they have done 
his friend Simon, and finally Peter is crucified, 
ae St. Paul is beheaded on the same day (29th 
une). 

The Clementines* contain two different versions 
of the same original romance, the chief point of 
which is the persistent conflict between Peter and 
Simon Magus. The scene of the conflict is Syria, 
and it is not certain that the original form of the 
legend made any reference whatsoever to Rome. 
But in their present form both versions vaguely 
intimate that the final scene of the conflict is Rome. 
The Homilies are distinctly anti-Pauline, Simon 
being in fact merely a mask for St. Paul, who is 
thus brought into complete subjection to Peter. 
In the Recognitions, on the other hand, the con- 
flict is not so sharp, criticism being directed more 
particularly against the pre-Christian activities of 
St. Paul. See art. SIMON MAGus. 

These legendary materials have not been sum- 
marized because of their intrinsic historical value, 
for in this particular they are now admitted by 
scholars to be in the main quite unreliable. Their 
importance consists in the use which has been 
made of their tendency as a key to the reconstruc- 
tion of the history of the Apostolic Age, and 
particularly to the solution of the much-debated 
problem of Peter’s Roman residence, which is the 
next question to claim our attention. 

According to traditional Roman Catholic opinion, 
when Jesus commissioned Peter to be the corner- 
stone of the Church and the guardian of the keys 
(Mt 16'7-¥), He virtually designated him bishop of 
Rome, the first Pope.t Several Protestant scholars 
also, while not estimating so highly Peter’s ecclesi- 
astical significance, are of the opinion that he 
finally visited Rome and suffered martyrdom there 
under Nero. This opinion is thought to be sup- 
ported by a number of early witnesses. The 
earliest notice is in Clement of Rome, who admon- 
ishes the Corinthians to follow the examples of 
the good apostles: ‘There was Peter, who by 
reason of unrighteous jealousy endured not one 
nor two but many labours, and thus having borne 
his testimony went to his appointed place of glory’ 
(Ep. ad Cor. i. 5). In the next chapter St. Paul’s 
martyrdom is also mentioned along with ‘a vast 
multitude of the elect, who through many indig- 
nities and tortures, being the victims of jealousy, 
set a brave example among us.’ Clement is com- 
monly supposed to have written his epistle about 
the year 95, and one may easily infer that he was 
thinking of Peter and St. Paul as having suffered 
martyrdom at Rome during Nero’s persecution, 
Ignatius, early in the 2nd cent., says the Romans 
had been enjoined by Peter and St. Paul (fom. 4), 
which would seem to presuppose Peter’s presence 
in Rome at one time, since nothing is known of 
any epistle addressed to the Romans by Peter. 


*See F, J. A. Hort, Notes Introductory to the Study of the 
Clementine Recognitions, London, 1901. tr : 

+ For a typical statement see Janvier, Histoire de Saint 
Pierre prince des apdtres et premier pape, Tours, 1902. J. 
Schnitzer, Haf Jesus das Papsttum gestiftet ?3, Augsburg, 1910, 
is more critical. Cf. also P. Styger, ‘Neue Untersuchungen 
iiber die altchristlichen Petrusdarstellungen,’ in Romische 
Quartalschrift fiir christliche Altertumskunde und fir Kirchen- 
geschichte, xxvii. [1913] 17-74. 
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Dionysius of Corinth (c. A.D. 170) also states that 
Peter worked in Italy, doubtless meaning Rome 
(Eusebius, HE 1. xxv. 8). Toward the close of 
the 2nd cent. Irenzeus (II. i. 1, iii. 1), and at the 
end of the cent. Clement of Alexandria (Eusebius, 
HE vt. xiv. 6) and Tertullian (e.g. de Bapt. 4; de 
Prescript. adv. her. 32), all béar witness to a so- 
journ of Peter in Rome. In the course of time 
tradition fixes more specifically the date of his 
arrival, the details of his work, and the circum- 
stances of hisdeath. He was said to have laboured 
there for twenty-five years (Jerome, de Vir. wl. 1), 
having first completed his twelve required years of 
residence among the Jews. If we assume that 
Jesus died in the year 30, this reckoning would 
bring Peter to Rome in the year 42 and place his 
martyrdom in 67; yet Nero’s persecution, as a 
matter of fact, occurred in 64. But this fact was 
easily overlooked, since the ideal numbers (12 and 
25) had to be preserved. After sifting the his- 
torical kernel from these legends, several modern 
interpreters conclude that Peter perished at Rome 
during the Neronian persecution in the summer of 
64, but that his stay there had been of compara- 
tively short duration.* 

Another school of interpretation rejects alto- 
gether any notion of Peter’s presence in Rome, 
making all the affirmative tradition merely a pro- 
duct of the early polemic against St. Paul as 
exhibited, in its later forms, in the ‘Clementine’ 
writings and the apocryphal Acts. The first stage 
in this evolution is seen in the Homlies, which 
portrays the sharp antagonism between Simon 
Magus and Peter in Syria. Simon impersonates 
St. Paul, and so becomes the arch-heretic of early 
tradition ; and, since St. Paul’s Roman residence 
was too well attested to be ignored, his antagonists 
were compelled to take Peter to Rome in order to 
refute Simon (7.e. St. Paul) in the centre of the 
Christian world. Similarly in the ‘Gnostic’ Acts 
St. Paul vanishes and Simon takes his place in 
Rome in the encounter with Peter. But in the 
‘Catholic’ Acts, representing a later stage of 
historical development, there is a disposition to 
synthesize the factions, and so St. Paul is kept in 
Kkome to join Peter in resisting Simon. While 
this entire Simonian literature, in its present form, 
belongs to the 3rd or subsequent centuries, the 
main tradition is thought to have been current at 
a much earlier date, signs of it already appearing 
in Ac 818%, On this hypothesis the Patristic testi- 
mony to Peter's Roman residence is easily set 
aside. Since the statements of Clement of Rome 
and Ignatius are not explicit, they are given 
another interpretation. Thus Dionysius of Corinth 
becomes the earliest witness, and he is said to be 
under the influence of the Simonian legend, or 
even to be deliberately aiming at giving it currency. 
This interpretation, needless to say, is the result 
of a rigid application of Tiibingen principles to 
this period of apostolic history ; +t but the funda- 
mental premise of the argument—namely, the 
supposition of a wide breach between Peter and 
St. Paul in the earlier period—we have already 
found to be quite untenable. It is true that ade- 
quately attested information about Peter’s Roman 
connexions is still exceedingly scanty, but the 
Simonian hypothesis surely does not furnish the 
key to the problem. 

There remain to be mentioned a few Patristic 
notices regarding Peter’s activities in other regions. 


*For detailed defence of this general position see J. B. 
Lightfoot, The Apostolic Fathers, pt. i. [London, 1890] vol. i. 
pp. 201-345 and vol. ii. pp, 481-502; A. Harnack, op. cit. pp. 
240 ff., 703 ff. ; F. H. Chase, op. cit. ; C. Schmidt, op. cit. 

+ The view has been supported vigorously by Schmiedel in 
his above-mentioned article in the HB, where he follows in the 
main Lipsius, op. cit. See also C. Erbes, ‘Die Todestage der 
Apostel Paulus und Petrus,’ in 7'U xix, 1 [Leipzig, 1899]. 











The salutation of 1 Pet. prompted Origen to remark 
that Peter ‘seems’ to have preached to the Jews 
of the Dispersion in Pontus, Galatia, Bithynia, 
Cappadocia, and Asia (Eusebius, H# I. 1. 2). 
This opinion became quite common, but probably 
1 Pet. was its only ultimate source. Peter’s name 
was also connected closely with Antioch, where, 
according to the Chronicle of Eusebius (Lipsius, op. 
Cit. py Bodt.), he founded the church in the second 
year of Claudius (é.e. 42)—certainly an impossible 
tradition. The mention of ‘Babylon’ in 1 P 5% 
also suggested that general territory asa field of 
the Apostle’s labours—a view which Lipsius and 
Schmiedel, for example, are inclined to adopt in 
preference to the tradition of his Roman residence. 
It is improbable that any of these legends has in- 
dependent historical value, though undoubtedly 
Peter's missionary travels extended much more 
widely than the NT data might, at first sight, 
seem to imply. 

To note, finally, traditions regarding Peter’s 
literary activity, apart from the two canonical 
works to be considered in another connexion, tliere 
are extant fragments of a Guspel of Peter, an Apoca- 
lypse of Peter, a Preaching of Peter, and an Epistle 
of Peter to James prefixed to the Clementine Hom- 
lies. Jerome (de Vir. ill. i. 1) refers to a work of 
Peter’s called Judiciwm, but nothing is\ known of 
its contents. It may be noted also that tradition 
connected Peter’s name indirectly with the Gospel 
of Mark (Eusebius, HH ml. xxxix. 15). Of the 
Gospel of Peter we know only a few paragraphs 
near the end, which speak of the trial of Jesus, 
the mockery, the Crucifixion, and the Resurrection. 
The final words are: ‘And I, Simon Peter, and 
Andrew my brother, took our nets and departed 
to the sea, and Levi the son of Alphzeus was with 
us, whom the Lord. ..’* Serapion, bishop of 
Antioch (c. 190), at first permitted this Gospel to 
circulate at Rhossus, but later condemned it as 
heretical because it was alleged to be of Docetic 
origin (Eusebius, H£ vi. xii. 2-6). The document 
probably came into existence about, or not long 
after, the year 150. The extant remains of the 
Apocalypse of Peter are in quantity about equal 
to those of the Gosped, less than a half-dozen ordin- 
ary pages. Jesus is represented as granting the 
apostles, in response to their request, a vision of 
their righteous brethren who have passed over to 
the future world. The abode of the blessed is 
disclosed, and also the place of torment, where the 
wicked are suffering punishments corresponding to 
their respective types of sinful conduct while upon 
earth. Clement of Alexandria, who has preserved 
a number of fragments from this work, sometimes 
cites it as Scripture (clog. prophet. 41), as does the 
unknown author of the Muratorian Canon. It 
probably arose in the 2nd century. The remains 
of the Preaching are more brief and scattered, but 
apparently it was known and used more widely in 
antiquity than either of the other works. Clement 
of Alexandria is our best witness to the content of 
the document (ef. Strom. I. xxix. 182, vI. v. 39-41, 
43, vi. 48, xv. 128). The treatise, which he possessed 
entire, purported to be the work of Peter, and 
emphasized monotheism in contrast with inferior 
ideas of Greeks and Jews. Apparently it was de- 
signed for use in the missionary propaganda. Its 
early and wide currency has led scholars to place 
its composition in the first half of the 2nd cent. 
(cf. Harnack, op. cit. p. 472 ff.). 


LITERATURE.—Treatises on the Apostolic Age and on early 
Christian literature usually deal in a general way with our sub- 





* The fragment has often been edited since its discovery at 
Akhmim in 1886, It may be found in convenient form, together 
with other Petrine fragments, in H. Lietzmann’s Kleine Texte 
Sur theologische Vorlesungen und Ubungen, ‘ Apocrypha,’ i., ed. 
E. Klostermann, Bonn, 1903. 
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ject. Discussions devoted exclusively to Peter are mainly artt. 
in the various Dictionaries, the more important being F. H. 
Chase, ‘ Peter (Simon),’ in HDB iii. 756-779 ; P. W. Schmiedel, 
‘Simon Peter,’ in EBzi iv. 4459-4627 ; F. Sieffert, ‘Petrus der 
Apostel,’ in PRE xv. 186-203 ; K. Lake, ‘Peter,|St,’? in EBrll 
xxi, 285-288. Important treatments of special topics have been 
cited in the course of thé discussion. To these should be added 
the valuable critical work of C. Guignebert, La Primauté de 
Pierre et la venue dé Pierre & Rome, Paris, 1909, which has 
an exhaustive bibliography. S. J. CASE. 


PETER, EPISTLES OF.—The NT contains two 
writings bearing the name of Peter. Since the 
problems connected with these Epistles depend for 
their solution mainly upon the internal indicia of 
the documents themselves, a résumé of their con- 
tent is first in order. It will also be convenient to 
treat the two letters separately. 

A. First PETER.—1. Content.—The content of 
this Epistle may be outlined as follows: 

(a) Salutation (1*).—The apostle Peter greets 
Christians of Pontus, Galatia, Cappadocia, Asia, 
and Bithynia. These believers are reminded of 
the fact that they are merely temporary residents 
on earth, their real citizenship being in heaven. 
God the Father, knowing in advance their ultimate 
destiny, has given them a spiritual sanctification 
to the end that they may be obedient children and 
may receive the saving benefits accruing to those 
who have been sprinkled with the blood of Jesus 
Christ. 

(6) Praise to God for the surety of ultimate 
salvation (151").—Since Christ has been raised 
from the dead those who are united to Him by 
faith are sure of obtaining the Divine salvation to 
be revealed in the near future when the present 
world-order shall be brought to an end. On the 
basis of this certainty believers rejoice suconting!y, 
notwithstanding temporary afflictions, which o 
serve to prove the genuineness of their faith. Their 
salvation has been prophesied by the ancients, it 
was preached by the spiritually equipped evan- 
gelists, and even angels desired to peer into these 
matters. 

(c) The type of personal life befitting individuals 
who are to inherit so great salvation (13-3”).—(1) 
In view of believers’ blessed condition as heirs of 
the heavenly inheritance about to be disclosed, 
they should a pure in their personal life. Since 
God who has chosen them is holy, as is also Christ 
who redeemed them, they too should live right- 
eously. They have been re-born to a new and 
incorruptible condition of being, and, like new- 
born infants, their nourishment is to be derived 
from the sphere of the new life into which they 
have come. They are a new race, a peculiar 
people, set apart to live the heavenly life while 
yet on earth (1!5-2)°), : ’ : 

(2) But as such they must also live fittingly in 
relation to their heathen environment. They are 
to shun all wickedness, and thereby give the lie to 
the popular charge that they are evil-doers. They 
are, however, to avoid giving any offence to the 
authorities. If they are servants in a heathen 
household, they are to discharge their duties faith- 
fully, bearing buffetings and revilings with Christ- 
like fortitude. When believers find themselves 
married to unbelievers, they must exemplify the 
Christian virtues also in this relationship. In 
short, they should be living witnesses to the ideal 
type of conduct in all their relations with out- 
siders (24-31%). ; ’ 

(d) Encouragement to bear persecution with 

fortitude, in view of the Christians’ certainty of 
ultimate salvation (3%-5").—(1) If zeal for right- 
eousness brings them suffering, they are but following 
in the footsteps of Christ. Through His suffering 
they have been made heirs of a sure salvation ; 
consequently they should continue loyally to con- 
fess His Lordship. When their opponents revile 





and persecute them for their peculiar faith, they 
may reassure themselves by recalling (i.) Christ’s 
Saving mission, which extended even to the spirits 
in Hades; (ii.) the ordinance of baptism, which 
formally ensured their spiritual union with the 
Risen Jesus; and (iii.) the heavenly exaltation of 
Christ, whereby all authority has been committed 
to Him (318-22), 

(2) Hence Christians have a ready answer to 

give their heathen critics who charge them with 
unsocial conduct. They are no longer men of the 
flesh, for, having been united in baptism with the 
heavenly spiritual Christ, they now enjoy a new 
wen of existence; they are citizens of heaven 
(41-8), 
(3) As their stay upon earth, along with all 
earthly things, draws to a close, their chief en- 
deavour is to cultivate the true fruits of the Spirit 
in daily living—sobriety, prayerfulness, mutual 
love, hospitality, ministrations, and constant glori- 
fication of God (47-44). 

(4) Christians ought not to be shocked by the 
outbreak of severe persecution. In the first place, 
they should rejoice at the opportunity of becoming 
actual imitators of Christ. And, secondly, since 
they do not suffer justly, being guilty of no sins 
for which God should bring this affiction upon 
them, their trials are a sign of the approaching 
end when they are to receive the salvation now 
being guarded for them ip heaven. If the initial 
stages of the Final Judgment bring such afflictions 
upon the innocent, how infinitely more terrible 
will the ultimate fate of the wicked be! There- 
fore believers should not be ashamed to suffer 
innocently as Christians, since this is in accordance 
with the will of God, who always has in mind the 
ultimate salvation of their souls (412-19), 

(5) Under these circumstances both the leaders 
of the community and the members of the con- 
gregation should order their lives according to the 
strictest ideals of perfection, knowing that they 
will ultimately receive their respective rewards. 
Their temporary affliction will, through the favour 
of God, issue in the perfect salvation about to be 
revealed from heaven (5!14), 

(e) Conclusion (5'*-14),—The readers are informed 
of Silvanus’ connexion with the letter, they are 
exhorted to remain steadfast, greetings are con- 
veyed to them, and they receive the apostolic 
benediction. 

2. Purpose.—The main purpose of the Epistle is 
to comfort and encourage certain communities 
embarrassed by heathen opposition—an opposition 
which had broken out into a conflagration of 

ersecution. The writer seeks to strengthen the 

hristians’ faith by turning their attention to the 
near future, when God will bring all their troubles 
to an end by sending Jesus Christ to conduct the 
Final Judgment and perfect the salvation of be- 
lievers (157-9 1% 20 12 45. 18, 17, 51.46.10) Chris- 
tians are strongly exhorted to refrain. from doing 
anything for which they might be justly punished. 
Possibly some among them were disposed to take 
too literally the doctrine of soul-freedom and so to 
forget that the earthly order under which they 
were now living was really an appointment of 
God (233-17 415), St. Paul had to give the Romans 
a similar warning (Ro 1317; ef. Tit 3! ; Clement 
of Rome, ad Cor. 61). Not improbably the Chris- 
tians’ sense of superiority to the world tended 
to engender an unconventional type of conduct 
which sometimes antagonized the authorities and 
readily suggested to outsiders that these seem- 
ingly recalcitrant people were accustomed within 
their own private assemblies to cast off all 
moral restraints. The readers of this Epistle are 
especially exhorted to make their manner of life 
such that they can by no possible means be justly 
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reckoned among evil-doers. In all their politi:al, 
social, and personal relationships they are to e2.er- 
cise the utmost caution not to give offence. But 
they are not to compromise their ideals by resort- 
ing to the heathen mode of living, nor are they to 
hesitate in confessing Christ’s Lordship (3). They 
should always be prepared to five reasons for their 
unshaken faith in Christ and the coming de|liver- 
ance, and their type of life should beso noble as 
to put, to shame their accusers. Then, in all the 
attacks which are made upon them they will suffer 
unjustly, and such suffering will bring them @ rich 
reward. Having seen to it that they themselves 
do not merit punishment, the trials through which 
they are passing must be merely Flea 
signs of the approaching end when all sinners are 
to be condemned, while the righteous are to in- 
herit eternal peace. Thus the author endeavours 
to cheer and strengthen his readers, and this is 
manifestly the chief aim of his letter. 

3. Historical situation.—What, more exactly, 
were the conditions under which the readers were 
living? They are addressed as ‘sojourners of the 
Dispersion’ (xapemidjuos Stacmopas). This expres- 
sion has sometimes been taken to mean that they 
were converts from the Jewish Diaspora.* But 
more probably the language is figurative, used of 
Christians in general, who are temporarily exiled 
from their heavenly home and scattered abroad 
upon the earth,+ just as the Jews were exiled from 
their holy city and dispersed in strange lands. In 
this sense these Christians may have been converts 
from both Judaism and paganism, but certain 
incidental references in the Epistle suggest that 
they belonged mainly to the latter class. Before 
conversion they had been in a state of ‘ignorance’ 
(14; cf. Eph 41%) and had followed their passions 
as their Gentile contemporaries continued to do 
(114 4°%); in time past they were in ‘darkness,’ 
they were ‘no people,’ and they had not obtained 
mercy, but now their situation is completely re- 
versed (2%); at the outset they had been furthest 
from God, and now they are nearest to Him—all 
of which seems to point to Gentile antecedents. 
They are dwelling in different parts of Asia Minor 
—Pontus, Galatia, Cappadocia, Asia, and Bithynia. 
Probably the geographical designations are used 
in the official sense of the territorial rearrange- 
ment into provinces under the Romans. The 
bearer of the BY per is thought of as starting his 
journey from the eastern portion of the province 
of Bithynia-Pontus, and swinging in a circle back 
to the western end of it. But the readers will 
have lived in much the same territory, whether 
the geographical terms are taken in the technical 
or in the popular sense. The letter is so uniform 
in its emphasis upon suffering, and it makes so 
much of the hope that Christ will soon appear to 
remedy the present evil, that the writer evidently 
thought Christians generally throughout this terri- 
tory were actually enduring, or were soon to ex- 
perience, very severe persecution. For some of 
them at least it was already a stunning reality 
(4), but they are exhorted not to shrink from this 
affliction. They should, however, make sure that 
they are not guilty of any of the evil deeds which 
their enemies allege against them (212 15 g16f. 
441416), They are admonished to refrain from 
needlessly provoking the authorities, recognizing 
in the latter Divinely appointed guardians of the 
civil order (247), and they are to suffer willingly 





* So E. Kiihl, Die Briefe Petri und Jude, p. 21ff. The same 
opinion has been affirmed more recently by CO. F. G. Heinrici, 
Der litterarische Charakter der neutestamentlichen Schriften, 
Leipzig, 1908, p. 75f. 

+ Cf. 1 P 117201, He 1113 1814, Eph 219; also the salutations of 
Clement of Rome, ad Cor., Polycarp, ad Phil., and Martyrdom 
of Polycurp. This is the view held by the majority of modern 
scholars, e.g. R. Knopf, Die Briefe Petri und Judd, p. 3ff. 
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for righteousness’ sake ; that is, they are to stand 
loyal to their confession of Christ and to affirm 
unhesitatingly their hope of salvation, and thus 
they may congratulate themselves on suffering for 
the name of Christ, although formally they are 
being punished for crimes with which their oppon- 
ents are—falsely, the author hopes—charging them 
(oe ae oreover, their situation is not 
unique, but is characteristic of the brotherhood 
throughout the world (5%). adel 

4, Date.—There is much difference of opinion as 
to the date of composition (see J. Moffatt, LN. qT, 
pp. 338-342). A most important question in this 
connexion is, When were the Christians of northern 
Asia Minor suffering this type of affliction? Of 
the various answers which have been given in the 
past, only three demand detailed consideration.* 
According to one hypothesis, these events took 
place in the latter part of the reign of Nero (54-68), 
a second view locates them under Domitian (81-96), 
while still another refers them to the time of Trajan 
(98-117). Notwithstanding numerous discussions 
of the subject, there is still much uncertainty 
regarding the exact extent and character of the 
persecutions which are commonly supposed to have 
occurred under these three Emperors.t Our first 
explicit information outside the NT about the 
persecution of Christians in Asia Minor is found 
in the extant correspondence which Pliny the 
Younger and Trajan carried on about the year 
112 (Ep. xevi. f.). When Pliny became governor of 
Bithynia he soon found himself in conflict with 
the Christians, of whom he put a ‘number to death, 
or, if Roman citizens, held them for transportation 
to Rome. Pliny had not started out with any 
well-defined anti-Christian policy, and so he was 
much perplexed by the situation which early 
developed. When he found that the Christians 
were not guilty of the crimes usually charged 
against them, he was in doubt as to whether it was 
proper to punish them merely for their loyalty to. 
the name of Christ, and he did not know what dis- 
position ought to be made of those who were 
willing to recant. Further, he wanted to know to 
what extent Christians were to be deliberately 
sought out for punishment. To Pliny’s inquiries 
the Emperor replied that (1) flagrant cases were to 
be punished, but (2) no active search for Christiars 
was to be made, nor (3) were anonymous accusa- 
tions to be entertained, and (4) all who recanted, 
proving their sincerity by denying the name of 
Christian and observing the rites of the State 
religion, were to be pardoned regardless of any 
former suspicions against them. This, so far as 
our extant information is concerned, is the first 
time in history when the mere confession of the 
name ‘Christian’ itself constituted a punishable 
offence in the eyes of the law, but henceforth 
persecution for the ‘Name’ was the ordinary form 
of procedure.t In earlier times the name ‘Chris- 


_* B. Weiss in various writings, and more recently in Der erste 
Petrusbrief und die neuere Kritik, has advocated a date early 
in the fifties, and he is followed by Kuhl, op cit. pp. 49-60. But 
this opinion has not found any general acceptance. A similar 
neglect has attended the hypothesis of a post-Trajanic date, as 
advocated, for example, by G. Volkmar, ‘ Ueber die katholischen 
Briefe und Henoch,’ in ZWThA iv. [1861] 427-436, v. [1862] 46-75 : 
and by E. Zeller, ‘ Zur Petrusfrage,’ <b. xix. [1876] 35-56. 

t The extensive literature has recently been summarized by 
L. H. Canfield, The Early Persecutions of the Christians, New 
York, 1918. The more important recent works of.a general 
character are W. M. Ramsay, The Church in the Roman Empire 
before A.D. 170, London, 1893 ; E. G. Hardy, Studies in Roman 
History, 1st ser., do., 1906; H. B. Workman, Persecution in the 
Early Church, do., 1906; P. Allard, Histoire des persécutions 
pendant les deux premiers siecies3, Paris, 1903 ; A. Linsenmayer, 
Die Bekimpfung des Christentums durch den rémischen Staat 
bis zwm Tode des Kaisers Julian, Munich, 1905. For treatises 
on special topics see Canfield, op, cit. pp. 211-215. 

t So Canfield, op. cit. p. 96ff. Other authorities believe this 
to have been the situation even in Nero’s day, e.g. Moffatt, 
op. cit. p. 824. 
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tian’ might have aroused suspicion, but apparently 
suspected persons had to be convicted of some par- 
ticular crime—or at least the crime was assumed 
by the authorities to be capable of proof—before 
punishment was inflicted. ‘This, indeed, seems to 
have been the principle upon which Pliny himself 
had acted at first, for he was at a loss to know 
what to do when he found that the Christians 
were innocent of the usual charges brought against 
them, and that they had even obeyed the edict 
forbidding private assemblies. In the case of 
those who refused to recant, he justified his own 
severity on the ground of their criminal obstinacy, 
but Trajan’s rescript removed all necessity for any 
such special justification. Henceforth, if one 
persistently confessed Christianity, that in itself 
was sufficient basis for legal action. Christianity 
was now, in the eyes of the law, a religio ilicita. 

Is this the situation of the Christians to whom 
1 Peter is addressed? Scholars who answer this 
question in the affirmative do so mainly because of 
the reference in 1 P 4'*-1* to suffering for the Name.* 
But were the readers as yet technically suffering 
for the Name? Apparently not, in the formal sense. 
Their opponents are certainly bringing specific 
charges against them (2? 35. 19 39 16f 44) yeviling 
their manner of life in order to persuade the 
authorities to act. Believers are not being 
arraigned because it is a crime per se to be a 
Christian, nor are they condemned on this charge ; 
it is only from the point of view of their own clear 
conscience that they can glory in being reproached 
for the name of Christ. The stress which the 
writer places on false accusations, and his earnest 
admonitions to avoid all criminal conduct, show 
that the letter was written to persons who were 
being charged—though falsely, the author hoped— 
with specitic crimes. Moreover, by a correct and 
cautious mode of conduct they may hope to gain 
the favour of the governor who is thought capable 
of giving praise to them that do well (2"), while 
even their accusers may be silenced and put to 
shame by the Christians’ good manner of life in 
Christ (2% 31*).| This encouragement would have 
been quite pointless if the mere acknowledgment 
of the ‘ Name’ already constituted a capital offence 
in the eyes of the law. The Christians might con- 
sole themselves with the thought that they were 
in reality being reproached simply for the name 
of Christ, but apparently their enemies were still 
obliged to make specific criminal charges against 
believers in order to effect legal action. 

1 Peter can hardly have been designed to meet 
the new condition of affairs following the rescript 
of Trajan, if, as seems probable, the mere con- 
fession of Christianity was henceforth the only 
point needing to be established in law (‘si defer- 
antur et arguantur [i.e. if they are proven to be 
Christians], puniendi sunt’). But a date shortly 
before Trajan’s rescript, during Pliny’s preliminary 
activity, would suit admirably certain details in 
the situation. Under the immediately preceding 
governors little attention had been paid to the 
internal affairs of the province, which was in a 
wretched state generally. Pliny was a more 
etiicient executive, and his efforts to establish 
better conditions must almost immediately have 

* For statements of this opinion, in more recent times, see S. 
Davidson, An Introduction to the Study of the NT®, i. 522 ff. ; 
J. M. S. Baljon, Commentaar op de katholische brieven; P. 
Schmidt, ‘Zwei Fragen zum ersten Petrusbrief,’ in ZW7'h xlix. 
[1907] 28-52. A. Jiilicher, Hinleitung in das NT, p. 182, would 


make the date about A.D. 100, because Polycarp, Papias, and 
the author of James are thought to have known and used 
eter. ted 
a peritape the author even contemplated the possibility of 
some counter legal action against the false accusers when they 
failed to make good their charges. According to Suetonius 
(Aug. xxxii.), Augustus had enacted a law by which malicious 
informers made themselves liable for the very punishment which 
they sought to bring upon their innocent victim. 


brought the Christians to his attention. They 
were held largely responsible for the general de- 
cline, because they had interfered with traditional 
religion and with that part of civic life-which de- 
pended upon religion for prosperity. Even in the 
villages and country districts the temples had been 
forsaken and the trade in fodder for the victims 
had been almost ruined. So Pliny, in order to 
restore the commercial prosperity of the province, 
took action against the Christians. He put to 
death a few who had refused to recant and induced 
others to resume their former manner of life. This 
action encouraged the enemies of the new religion 
to bring still others to his attention, and even 
anonymous charges were entertained. This pro- 
cedure must have seemed to the Christians like the 
sudden outburst of a devastating conflagration, 
a veritable activity of their adversary the devil 
(4/2 58). But still there was a hopeful side to the 
situation. The governor had shown a disposition 
to investigate the charges, and if Christians would 
only take care always to be found innocent they 


‘might hope for favours from the courts and at the 


same time put their accusers to confusion. Ac- 
cording to Pliny’s testimony, this was the course 
which the Christians of his province were actually 
pursuing. In obedience to his edict they had 
ceased holding meetings, and the criminal charges 
preferred against them proved on investigation to 
be wholly false. 

Thus we might easily suppose, on the basis of 
conditions described by Pliny, that 1 Peter had 
shortly before been received by the Christian com- 
munity and had borne good fruit. Furthermore, 
the problems which it treats have several points of 
correspondence with the situation presupposed in 
Pliny’s letter to the Emperor. He had called upon 
believers to revile Christ and worship Cesar, and 
they are especially admonished in 1 Peter to 
sanctify in their hearts Christ as Lord (3'*-), to 
remain loyal to His name (4'*-), and to refuse to 
return to their former mode of living (4°). The 
last item was the thing which Pliny was especially 
desirous of bringing about, and he says that his 
efforts in this direction had been measurably success- 
ful. This fact may have furnished one of the in- 
centives for the writing of 1 Peter, exhorting 
believers to maintain a firm defence of their faith 
in Christ, yet a defence to be made with meekness 
and fear, while they thus retajn a good conscience 
and hope for the best (3%"). Many items in the 
letter are admirably suited to the early days of 
Pliny’s governorship, previous to his appeal to 
Trajan and the issuance of the Emperor’s rescript. 

On the other hand, several interpreters prefer a 
Domitianic date, believing that it furnishes a more 
appropriate setting for the conditions described in 
1 Peter. The situation under Trajan is thought to 
exhibit a too advanced type of persecution.* Even 
in comparison with Revelation, which is supposed 
to have been written in the last years of Domitian’s 
reign, 1 Peter is believed to reflect a slightly earlier 
situation. ‘The persecution seems to have broken 
out only recently (4!”), and resentment toward the 
authorities has not yet had time to develop (2!5-!") ; 
while in Revelation the persecutors are hated 
bitterly and Christians have been enduring afflic- 

* Detailed arguments against a Trajanic date are given by 
J. M. Usteri, Wissenschaftlicher und praktischer Commentar 
tiber den ersten Petrusbrief, pp. 2438-248; but he is equally 
opposed to a Domitianic date (p. 248 ff.). The latter view, how- 
ever, is held by a number of scholars—e.g., in more recent times, 
H. von Soden in H. J. Holtzmann’s Hand-Kommentar zum NT?, 
iii. 117 (making Silvanus the real author); A. C. McGiffert, A 
History of Christianity in the Apostolic Age, p. 596f. (ascribing 
the letter to Barnabas); R. Knopf, op. cit. p. 24f. The same 
date is assumed for the original form of the letter as re-con- 
structed by A. Harnack, Die Chronologie der altchristlichen 
Litteratur, i. 451-465, and by W. Soltau, ‘Die Einheitlichkeit 
des ersten Petrusbriefes,’ in SK Ixxviii. [1905] 302-316, Ixxix. 
[1906] 456-460. 
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tions for some time (2% 6! 18%). It is also said 
that in 1 Peter Christians are not being called npon 
to pay homage to the Emperor’s image (but see 
1 P 34), while this demand has become very offen- 
sive by the time Revelation was written (131° 204). 
Therefore 1 Peter is placed in the earlier part of 
Domitian’s reign (e.g. von Soden, c. 90; McG'fiert, 
before 90; Knopf, 81-90 ; Harnack, 83-93). 

This line of argument assumes that conditions 
north of the Taurus were practically identical with 
those of eastern Asia Minor, and that Revel ution 
is a reliable witness to the Domitianic persecution. 
The former assumption might easily be disputed, 
and perhaps the latter is open to some question. 
Certainly the popular belief that Domitian in- 
stituted a vigorous persecution in the East is not 
substantiated by the earliest authorities.* Perhaps 
the Christians’ troubles described in Revelation 
may have been brought on by certain local author- 
ities acting on their own initiative and being zealous 
for the cult of the Emperor which had been pro- 
minent in Asia since the time of Augustus, its 
chief seat being at Pergamum (Dio Cassius, li. 20; 
Tacitus, Annals, iv. 37; cf. Rev 24). But there is 
manifestly little similarity between the situation 
reflected in 1 Peter and that of the Christians in 
Revelation, nor is it certain that the two situations 
stand to one another in the relation of antecedent 
to consequent. 

Those who adopt a Neronian date—a view which 
has been widely accepted +—have even greater 
difficulties in obtaining substantial evidence for a 

ersecution of the desired type in northern Asia 
inor in the sixties. There is, however, very ex- 
cee evidence for a severe persecution in Rome 
uring Nero’s reign. Tacitus (Annals, xy. 44), 
writing about A.D. 115, says that Nero, in order 
to free himself from the charge of incendiarism, 
- alleged that the Christians were responsible for the 
great fire of the year 64. While Tacitus does not 
think they were guilty, he does regard them as male- 
factors deserving the severest of the punishments 
which they received at Nero’s hands. Likewise 
Suetonius (Vero, 16), writing about five years later, 
says that Nero severely punished the new and mis- 
chievous superstition, though he does not make the 
great fire the occasion for this action. Clement of 
Rome (ad Cor. 5-7), about the year 95, speaks less 
explicitly, but in the light of the statements of 
Tacitus and Suetonius it seems altogether probable 
that Clement has in mind the Neronian persecution. 
Whether Tacitus is right in connecting the fire 
with Nero’s action against the Christians is some- 
times disputed,= but the evidence for a Neronian 
persecution some time after the conflagration of the 
year 64 is overwhelming. The ground of the per- 
secution was crimes of one sort or another commonly 
charged against these people who were ‘hated for 
their enormities’ (so Tacitus). Clement says that 
‘envy’ was the cause of the trouble, and his lan- 
guage doubtless reflects the same popular animosity 
of which Tacitus speaks. The new religionists 
probably were hated ‘as Christians,’ and from their 
point of view they might regard themselves as 
suffering for the name of Christ, but legally they 
were being punished for crimes of which they were 
accused by their enemies. 

This situation might be said to correspond fairly 
well with that of 1 Peter, but we have no certain 
knowledge that the Neronian persecution reached 
to the East, and particularly to the peoples ad- 
dressed in 1 Pl. Advocates of the Neronian date 
quite plausibly remark that members of the new 


* See Canfield, op. cit. pp. 70-85, 161-175. 

t+ Lately defended by Moffatt, op. cit. p. 323 ff., who also lists 
the names of its chief adherents. 

t See especially A. Profumo, Le fonti ed i tempi dell’ incendio 
Neroniano, Rome, 1905. 
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cult, because of their hostility to contemporary 
customs, would everywhere become objects of 
hatred, a hatred which might break out in fiery 
persecution at any time when the magistrates 
could be induced to act. Some such hypothetical 
situation may have existed in northern Asia Minor 
during the reign of Nero, but this is only a possi- 
bility and not a certainty. ’ 

From the standpoint of the persecutions, the 
advantage would seem to be with a date shortly 
before the rescript of Trajan and during the early 
days of Pliny’s governorship. But if the letter was 
written at this time, or even under Domitian, it 
must have been pseudonymous (or anonymous). 
Peter cannot possibly have been alive in the second 
decade of the 2nd cent., nor is he likely to have 
lived until the time of Domitian.* Pseudonymity 
of itself is not inconceivable. The use of some 
ancient worthy’s name to lend authority to a 
message, especially in crises, was a literary pheno- 
menon familiar to that age.t But for many inter- 
preters other considerations weigh heavily in favour 
of Petrine, or near-Petrine, authorship, and this 
conviction necessitates the choice of a Neronian 
date. Thus the question of date shades into that 
of authenticity. 

5. Authenticity.—Outside the NT the earliest 
specific testimony to Petrine authorship is by 
Ireneeus (IV. ix. 2, xvi. 5; V. vii. 2), and, from this 
time on, similar statements are common (é.g. Tertul- 
lian, Clement of Alexandria, Origen, Cyprian, 
Eusebius).| But the book was not mentioned in 
the Muratorian Canon, and it seems to have been 
less well known at Rome than in the East and in 
Africa. Echoes of its language have been sus- 
pected in certain passages of Clement of Rome, 
but the resemblances are not sufficiently strong 
and distinctive to establish literary interdepend- 
ence.t The same thing is true in the case of 
Hermas§ and Ignatius.|| But Polycarp and Papias 
‘seem beyond doubt to have been acquainted with 
the letter, although we have no inforriation from 
them on the question of authorship. Of Papias, 
Eusebius (H# It. xxxix. 16) says: ‘he used testi- 
monies from the First Epistle of John and likewise 
from that of Peter’; and in Polycarp’s letter to 
the Philippians there are several passages so close] J 
akin to the language of 1 Peter that Polycarp’s 
acquaintance with the document is commonly 
thought to be beyond question.{{/ This opinion 
was expressed as early as. the time of Eusebius 
(HE Iv. xiv. 9). It is remarkable that Polyearp 
never mentions the name of Peter, and on the 
strength of this fact Harnack (op. cit. p. 457 ff.) 
believes that the document was anonymous in 
Polycarp’s day and that the opening and closing 
verses (1!* 51714) were added later, probably by 
the author of 2 Peter, in the interests of canoniza- 
tion. This view is adopted, in a somewhat modi- 
fied form, by McGiffert (op. cit. p. 598 ff.), who 
makes Barnabas the original author. Thus the 
external evidence leaves the question of authorship 
in some doubt, although it establishes the fact that 


* Ramsay, op. cit. p. 279ff., thinks Peter was still alive in 
the year 80, so that the letter may have been written under 
Vespasian. But there is little, if any, positive evidence for a 
persecution of Christians at this time, and there are very strong 
reasons for believing that Peter’s death occurred in the sixties. 

t See the pertinent note of J. B. Mayor, The Epistle of St. 
Jude and the Second Epistle of St. Peter, p. cxxv. 

t Cf. Clement, ad Cor. xxx. 1 with 1 P 55; xxxviii. 1 with 28 
410 55; xlix. 5 with 48; lvii. 1 with 2155; lix. 2 with 29; lxi.1 
with 2138. 

§ Cf. Hermas, Vis. 1. xi. 8 with 1 P57; Vis. tv. iii, 4 with 
17; Mand. ii. 1 with 22; Sim. 1x. xxi. 3 with 416; sSim. 1x. 
xxviii. 5f. with 413f 16; Sim. rx. xxix. 1 with 22, 

i! te a aan ad Magn. xiii. 2 with 1 P 55; ad Polye. iv. 3 
wi fs 

{| £.g. Polycarp, ad Phil. i. 3=1 P 18-12; jj, 1=113.21; y. 3= 
211; viii, 1=220f 22.24 414.16; x, 2=212, Of. also ii. 2, vii. 2, 
x. 1 with 45 47 217 respectively. 
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the letter was known in the East as early as the 
second decade of the 2nd cent., when Polycarp 
wrote to the Fi pbians (c. 115). But even this 
conclusion would admit the possibility of a Neronic, 
or a Domitianic, or a Trajanic date. Jiilicher, it 
is true, would date the letter about the year 100 
in order to allow time for Polycarp to become 
familiar with the document; but so early a date 
is not necessary, since Polycarp was in a position 
to become acquainted with the letter almost 
immediately after it was dispatched. Moreover, 
the habit of diligently exchanging letters during 
these trying days is brought out clearly in Poly- 
carp’s own epistle (iii. 1, xiii. 1f.; also Ignatius, 
ad Polyc. viii. 1). 

Further data on the problem of authenticity 
have to be drawn from internal indications. 
Petrine authorship is explicitly affirmed in the 
salutation, and this, apparently, is corroborated 
by 2 P 34. Yet several traits in the letter have 
often been thought to count seriously against its 
authenticity. Much stress has been placed upon 
its alleged ‘Panlinism.’ Possible parallels to the 
earlier Pauline letters have been pointed out (e.g. 
1 P58=1 Th 5°; 1 P 14 916 36—Gal 3% 47 513 4%, 
1 P 2)*—1 Co 3? 16), but the closest affinities in 
both language and thought are with Romans; and, 
with few exceptions (e.g. B. Weiss, Kiihl), scholars 
generally admit the priority of Romans. <A com- 
parison, e.g., of 1 P 2-17 with Ro 1317 shows close 
similarity not only in language and subject-matter 
but also in the very arrangement of the ideas. In 
various other places there is a striking parallelism 
between the two documents.* The points of 
agreement between 1 Peter and Ephesians are so 
close that even identity of authorship has sometimes 
been assumed.t This is an extreme conclusion, 
yet literary interdependence can hardly be doubted, 
and priority is generally allowed to rest with 
Ephesians. This distinctly Pauline, or deutero- 
Pauline, character of 1 Peter is thought by many 
interpreters to make Petrine authorship impossible. 
Still other data are also brought forward in favour 
of this scepticism. The close affinities of 1 Peter 
with certain late NT writings, such as the Pastorals 
and James, is said to show that it belongs to the 
same period as, even if it is not dependent upon, 
those books.t Nor would Peter, it is said, write 
to Christians belonging to Paul’s territory without 
so much as mentioning the latter’s name; and a 
writer who had been a personal companion of 
Jesus would surely have made more frequent 
reference to that relationship. Even stronger is 
the objection that Peter, originally a Jewish Galli- 
lean fisherman, cannot, for purely linguistic 
reasons, have been the author of a letter the Greek 
of which is not only thoroughly idiomatic but 
shows a richness of vocabulary and an appreciation 
of style thought to be quite beyond his ability. 

Although this is a formidable array of objections, 
the force of which has led several well-known 
scholars to doubt the authenticity of the letter, 
others prefer an explanation of the difficulty which 
will admit the possibility of some form of Petrine 
authorship. Among more recent writers, the 
arguments in favour of full authenticity have been 

* B.g. 1 P 114=Ro 122; 1 P 248=Ro 932f; 1 P 41=Ro 67; 
1 P 410f.=Ro 126f ; 1 P 39=Ro 1217. 

+ So W. Seufert, ‘Das Verwandtschaftsverhaltniss des ersten 
Petrusbriefs und Epheserbriefs,’ in ZWTh xxiv. [1881] 178-197, 
332-380. The following parallels may be noted: 1 P 13-5=Eph 
1314; 1 P 112—Eph 35.10; 1 P 11418 42f—Eph 417 58; 1 P 246= 
Eph 21822; 1 P 218=Eph 65; 1 P 31-7=Eph 52233; 1 P 32lf= 
Eph 120-22 ; 1 P 58f.=Eph 611-13, ' , K 

¢ Cf. 1 P15 with Tit 347, 1 P 112 with 1 Ti 316, 1 P 21.9 with 
Tit 39 214, 1 P 11. 6f 123-92 55% with Ja 11-2f 18-22 46.10, For 
lists of parallelisms between 1 Peter and other NT writings see 
J. Monnier, La premiere épitre de Vapétre Pierre, Paris, 1900, 
pp. 259-274 ; C. Bigg, ICC, ‘St. Peter and St. Jude,’ New York, 
1901, pp. 15-24; F. H. Chase, ‘ Peter, First Epistle,’ ADB iii. 


788 ; R. Knopf, op. ctt. pp. 7-10. 
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stated most elaborately by F. H. Chase (op. cit. p. 
785 ff.). He would account for the ‘ Paulinism’ of 
the letter by supposing that Peter had been sum- 
moned to Rome by Paul ‘with the supreme object 
of showing to the Christians at Rome and to the 
brotherhood in the world the unity of the Body 
and of the Spirit.’ The time spent by Peter in 
missionary work outside Palestine is believed to 
have been sufficient to give him the necessary 
linguistic equipment for writing in Greek; and 
failure to mention Paul, or absence of other per- 
sonal data, is to be explained by the fact that 
Silvanus, who carried the letter himself, supplied 
such information. 

Other scholars would defend only a secondary 
form of Petrine authorship. Peter wrote ‘through 
Silvanus’ [dud ZiAovavod]; that is, the Apostle was 
responsible for the general content of the letter, 
but the diction and even to some extent the thought 
were due to Silvanus. Since the latter, who is 
identified with the Silas of Acts (152% 27- 32 40 
1619. 25. 29 174 10. 14% 185), had been a personal com- 
panion of Paul (e.g. 1 Th 1!, 2 Th 1', 2Co 17), it 
was quite natural that 1 Peter should show a 
Pauline colouring and should be written in a more 
excellent style than Peter himself could command. 
This supposition also allows room for the recogni- 
tion of the stylistic resemblances between this 
Epistle and the early chapters of Acts as well as 
certain portions of the Synoptic Gospels.* They 
all contain, so it is said, a more or less strong 
Petrine cast, due ultimately to the influence of the 
Apostle. On this hypothesis 1 Peter will have 
been written from Rome in the time of Nero.t+ 
Failure to mention Paul may be taken to imply 
that he was already dead. Others would not 
attach any special significance to this silence, and 
would assume that the letter was sent from Rome 
before the death of either of the two leading 
apostles. 

A few minor problems remain to be considered 
briefly. 

6. Place of writing.—The only hint which the 
author gives as to the place of writing is contained 
in 5%, ‘the co-elect [fem. sing.] in Babylon salutes 
you.’ The ‘co-elect’ (% cuvexdexrH) probably refers 
to the church with which he is associated at the 
time, although it has been supposed that he might 
be referring to some individual, and more particu- 
larly to his wife (cf. 1 Co 9°). This is the view of 
several older commentators and, more recently, of 
Bigg. As for the location of this church, there 
are three possibilities, viz. (1) Babylon on the 
Euphrates, (2) Babylon in Egypt, or (3) Rome. 
The first of these possibilities has several advocates, 
both among the defenders of the letter’s authen- 
ticity (e.g. B. Weiss, Kiihl) and among those who 
make it post-apostolic (e.g. R. A. Lipsius, H. J. 
Holtzmann, P. W. Schmiedel). The former opinion 
is based upon the assumption that 1 Peter is too 
early to allow time for the Apostle to have reached 
Rome, and the latter view presupposes that the 
(fictitious) tradition about his Roman residence 
had not yet grown up when the letter was written 
—or, at least, that this tradition was not approved 
by the author. Both positions are open to serious 
doubt, as is also the supposition that the author 
was residing in the Egyptian Babylon. This town, 
located on the site of the present Cairo, is men- 
tioned by Strabo (XVII. i. 30), and apparently it 
was at that time mainly a military station and is 
not likely to have been the home of a Christian 
community in the Ist century. Furthermore, 
ecclesiastical tradition does not connect Peter’s 


* See E. Scharfe, Die petrinische Stromung der neutestament- 
Wwehen Literatur. f id 

+ Some of the better known names attaching to this view are: 
J. M. Usteri, T. Zahn, J. Monnier, B. W. Bacon, J. Moffatt. 
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name with Egypt in any such way as we should 
expect if he had actually worked there or if tradi- 
tion regarding his alleged activities in that territory 
had been sufliciently general to make the reference 
to ‘ Babylon’ intelligible in a pseudonymous epistle. 
Hence the probabilities fayour the view that 
Babylon is used metaphorically for Rome, as is 
the case in Revelation (148 16!9 175 18% 1% 21; of, 
Sib. Orac. v. 143, 158; Eusebius, H# 11. xv. 2). 
Mark, who is included in the greeting, was also 
closely associated with Rome in early tradition 
(Col 4°, Philem*, 2 Ti 4"; cf. Ireneus, II. i. 1; 
Eusebius, HZ 11. xv. 1f., vi. xiv. 6f.). 

Does the assumption that Rome was the place 
of composition meet the implied conditions regard- 
ing the delivery of theletter? The phrase ‘through 
Silvatis ? probably means that he was the bearer, 
yet he may also have been the amanuensis. Simi- 
lar expressions in the writings of this period 
commonly refer, however, more particularly to the 
bearer.* Apparently he is supposed to take a route 
bringing him first to Pontus, whence he swings in 
a circle through Galatia, Cappadocia, and Asia, 
completing his journey in Bithynia. To accom- 
plish this he would follow one of the main lines 
of travel by water from Italy to the Black Sea, 
landing perhaps at Amastris or Sinope, and after 
completing his mission he may have returned to 
Herakleia, where he would take ship again for 
Italy (see F. J. A. Hort, The First Epistle of St. 
Peter I. 1-II. 17, London, 1898, pp. 157-184). 

7. Literary structure and integrity.—Is this 
document a ‘homily,’ an ‘epistle,’ or a ‘letter’ 
in the pores sense of the term? That is, was it 
originally simply a hortatory discourse intended 
for general edification, or was it such a discourse 
thrown into epistolary form mainly for literary 
effect ; or was it a specific message from a writer 
whose heart went ont in sympathy to particular 
: pee in the hour of their great affliction?+ The 

rst of these views is held by Harnack, who, as 
previously observed, thinks the epistolary intro- 
duction and conclusion are later additions. The 
second view, which is essentially the same so far 
as literary considerations are concerned, is more 
generally adopted. In its favour one may note 
that the document is addressed to a wide circle of 
readers with whom the writer does not appear to 
be in immediate personal contact, items of personal 
intimacy are conspicuously lacking, and the moral 
and religious exhortations of the document are 
capable of very general application. On the other 
hand, there is much to suggest that the writer has 
a very strong personal interest in the welfare of his 
readers. He knows the specific trials and tempta- 
tions which beset them, and he is strongly moved 
with compassion for them in their affliction. In 
this respect we have a real ‘letter,’ notwithstanding 
the wide circle of readers addressed—if one allows 
that a circular letter can be a real ‘letter,’ as 
would seem unquestionably true of Galatians, for 
example. The writer of 1 Peter, whether the 
Apostle or not, had much the same personal interest 
in the problem which the persecution had raised 
among his readers as Paul had in the problems 
which the legalistic controversy had aroused in the 
churches of Galatia. 

As for literary analyses of the letter, there have 
been a few proposals which are more thorough- 


* £.g. Ignatius, ad Rom. x.1, ad Phil. xi. 2, ad Smyrn. xii. 
1, ad Polyc, viii. 1 (Sta viv ind cov meuropevwr) ; Polycarp, ad 
Phil. 14 (‘per’). See also dud similarly used in a papyrus 
letter of the year A.D. 41 in G. Milligan, Selections from the 
Greek Papyri, Cambridge, 1910, p. 39. 

t On these formal distinctions as applied to NT writings, see 
A. Deissmann, Bibelstudien, Marburg, 1895, pp. 189-251 (Eng. 
tr., Bible Studies, Edinburgh, 1901, pp. 1-59), Licht vom Osten, 
Tubingen, 1908, p. 157 ff. (Eng. tr., Light from the Ancient East, 
New York, 1910, p. 217 ff.) ; Heinrici, op. cit. p. 56 ff. ; J. Moffatt, 
op. cit. pp. 47-50. 


going than Harnack’s. D. Vélter (Der erste Pet- 
rusbrief, seine Entstehung und Stellung in der 
Geschichte des Urchristentums, Strassburg, 1906) 
works out in detail an original document, written 
by Peter or one of his pupils, which is wholly free 
from Pauline colouring—so free, in fact, that the 
mention of the name ‘ Jesus Christ’ was studiously 
avoided. This original document, composed some 
time before the persecution of Domitian, was freely 
interpolated by a Paulinist in the time of Trajan. 
Still another hypothesis is advanced by W. Soltau, 
‘Die Einheitlichkeit des ersten Petrusbriefes,’ in 
SK \xxviii. [1905] 302-315, Ixxix. [1906] 456-460. 
By excising a series of supposed interpolations he 
recovers the original document which contained 
]3-22a 96-11 913_918 41-4. 7-19 56-11. ‘This was a hortatory 
homily written during the reign of Domitian. More 
recently a third theory has been proposed by R. 
Perdelwitz, Die Mysterienreligion und das Problem 
des ersten Petrusbriefes: Ein literarischer und re- 
ligionsgeschichtlicher Versuch, Giessen, 1911. He 
distinguishes two originally independent and self- 
consistent parts, (1) 1°-4" and (2) 1** 4-5. The 
former was a discourse to candidates on the occasion 
of their baptism, and the latter was a letter written 
later by the same person and probably addressed 
to the same community. It aimed at encouraging 
and admonishing the readers. The two documents, 
after lying for some time in the archives of the 
community, were either intentionally or acciden- 
tally copied together and henceforth circulated as 
one letter. 

None of these several partition hypotheses has 
proved at all convincing. 

8. Text and interpretation.—For a full discus- 
sion of textual and interpretative questions re- 
course must be had to the standard commentaries 
cited below. The text presents comparatively few 
difficulties, and only one or two points of interpre- 
tation, which have been the subject of more recent 
or more especial discussion, interest us at present. 

Perhaps the most difficult passage in the letter is 
318-20, relating to the preaching to ‘the spirits in 
prison.’ Four main questions have to be answered, 
viz. (1) Who did the preaching? (2) To whom was 
it addressed ? (3) When was this mission performed ? 
(4) What was its purpose? Each of these queries 
has been answered in different ways, and the answers 
have been blended variously in the final interpreta- 
tion of the passage.* As for the first question, the 
usual text makes Jesus Himself the preacher to 
these imprisoned spirits. But this reading is re- 
jected by a fe-y interpreters, who think the present 
Greek is corrupt. The clause which reads: ‘In 
which he [Jesus] went and preached also to the 
spiritsin prison,’ has been treated as a marginal gloss 
which originally referred to Enoch, reading ’Evay 
for Ev @ xal. Others would make this substitu- 
tion in the text itself, or else add the word ‘ Enoch’ 
to the present text, on the assumption that the 
four letters ENOQX might easily have dropped out 
after the similar ENQKAI. In that case we should 
read: ‘In which [spirit] Enoch also went and 

* For modern discussion of this much-debated topic see F. 
Spitta, Christi Predigt an die Geister, Gdttingen, 1890, who 
cites earlier literature; C. Bruston, La Descente aux enfers, 
Paris, ‘1890; W. Kelly, Preaching to the Spirits in Prison, 
London, 1900; ©. Clemen, ee zu den Toten, 
Giessen, 1900, Religionsgeschichtliche Erklirung des NT, 
do., 1909, Pp 153 ff. (Eng. tr., Primitive Christianity and tts 
Non-Jewish Sources, Edinburgh, 1912, p. 198ff.); J. Turmel, 
La Descente du Christ aux enfers, Paris, 1905; W. Bousset, 
Hauptprobleme der Gnosis, Gottingen, 1907, p. 255 ff.; H. J. 
Holtzmann, ‘ Héllenfahrt im NT,’ in ARW xi. [1908] 285 ff. ; F. 
Loofs, ‘ Christ's Descent into Hell,’ in Transactions of the Third 
International Congress for the History of Religions, Oxford, 
1909, ii. 290-301; J. C. Granbery, ‘Christological Pevuliarities 
in the hi ie of Peter,’ in AJTh xiv. [1910] 69ff.; K. 
Gschwind, Die Niederfahrt Christi in die Unterwelt {= Neutesta- 
mentliche Abhandlungen, vol. ii. bks. iii.-v.], Minster i. W., 
1911; D. Plooy, ‘De descensus in 1 Petrus 319 en 46,’ in Theolog- 
isch Tijdschrift, xlvii. [1913] 145-162 ; art. DEscENT INTO HADES. 
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preached to the spirits in prison.* But it is very 
doubtful whether there are really substantial 
grounds for questioning the integrity of the text. 
Probably we ought to concede that, in the author’s 
opinion, Jesus was the preacher. 

To whom, then, was the message addressed? It 
may have been directed (1) either toward Noah’s 
contemporaries generally, who are now dead (ef. 
1 P 4§), or (2) toward those ‘giants’ of Noah’s 
time whose wickedness brought down Divine wrath 
in the Flood (cf. Gn 61, 2 P 24), The latter view 
is to be preferred, since it is in line with the beliefs 
of that age regarding the angelic powers which were 
being held in temporary bondage in the lower 
world. In view of the fact that Christ’s mission 
extends not only to ordinary men but even to the 
notorious sinners of antiquity, the readers are ex- 
horted to be confident in the power and surety of 
the new salvation which has been mediated through 
Him. 

When did Christ preach to these ‘spirits’? Some 
have said that it was while these giants were still 
upon earth, the pre-existent Christ being present 
in Noah and using him as a means of expression. 
This was Augustine’s suggestion (Zp. 164, ‘ad 
Euodium,’ 15 f.), and he has had many followers, 
who have held this opinion much more confidently 
than Augustine did. It is a very unnatural inter- 
pretation, and has in recent years given way to 
the idea that Jesus, in the interim between His 
death and resurrection, visited the nether regions, 
where He preached to the giant spirits there 
imprisoned. 

What, finally, was the content of His message ? 
It may have been either a proclamation of judg- 
ment or an offer of salvation. The context strongly 
supports the latter supposition, which is probably 
the correct one; although the former has been 
defended, particularly by interpreters who desired 
to emphasize the hopeless condition of all who die 
in sin. 

According to 1 Peter, the fallen angels are not 
the only persons in the nether world to be included 
within the range of the new salvation. A similar 
opportunity of hearing the gospel has been extended 
to human beings who have passed on to the lower 
regions (1 P 4°). All humanity falls into two 
classes, the living and the dead. Both groups are 
to be brought into judgment, but not without 
first having had an opportunity to hear the gospel. 
The author would strengthen the confidence of 
those who are suffering the agonies of present per- 
secution and would give them new courage by 
reminding them that the Christian salvation is so 
comprehensive and powerful that it can bring 
deliverance to the condemned angels and to all 
mortals even in the under world, if the dead will 
exercise faith as the living Christians have done. 
The pertinence and force of this appeal become 
more evident when we note current belief about the 
nature of a full salvation. In the Book of Enoch 
there are indications that the expected Messianic 
salvation will be efficacious even for the fallen 
angels (50° © 59°), while Justin Martyr (Dial. 
lxxii. 4) and Irenzeus (Il. xx. 4, IV. xxii. 1) affirm 
that the Jewish Scriptures (Isaiah or Jeremiah) 
had originally contained a promise of salvation for 
the dead. These Fathers are probably assigning 
to Isaiah or Jeremiah words which really belonged 
to some other Jewish writing. (For similar 
ideas in Bereshith Rabba, see F. Weber, Jidische 


*The suggestion that the whole clause originally stood on 
the nine made by J. Cramer, Exegetica et Critica II; Het 
glossematisch Karakter van I. Ptr 3: 19-21 enh: 6(=Nieuwe 
bijdragen op het gebied van godgeleerdheid en wijsbegeerte, 
vii.], Utrecht, 1891. For the notion that the word ‘ Enoch’ has 
dropped out of the text, see J. Rendel Harris and others, in 
Ezp, 6th ser., iv. [1901] 194-199, 346-349, v. [1902] 317-320, vi. 
[1903] 70-72, 316-320, 377 ff. 




















Theologie, Leipzig, 1897, pp. 342 f., 368.) But for 
the readers of 1 Peter there was still another 
realm of religious imagery, even more immediately 
accessible than the Jewish, which could be used 
in interpreting the supreme significance of the 
Christian salvation. In the Hellenistic religious 
syncretism with which the peoples of Asia Minor 
had long been familiar, the notion of redemption 
had been pictured in terms of the activity of a 
Divine or semi-Divine deliverer mediating blessings 
not only to people of the earth but even to the 
inhabitants of the under world; and it was very 
fortunate for the progress of Christianity in 
Hellenistic circles that the Christian preachers and 
teachers were able to affirm the adequacy and 
supremacy of Jesus Christ in these respects.* A 
number of other items in 1 Peter, such as the 
efficacy of blood-sprinkling (1°), the new birth (v.’), 
and the saving significance of baptism (3?!), will 
doubtless have been interpreted through associa- 
tion with current religious imagery. + 

B. SECOND PETER.—As compared with 1 Peter, 
the problems of 2 Peter are less perplexing and 
will be treated much more briefly. 

1. Content.—The Epistle may be outlined as 
follows: 

(a) Salutation (1*t-),—The author, styling himself 
‘Symeon Peter, slave and apostle of Jesus Christ,’ 
addresses fellow-Christians in general. 

(6) The surety of the Christian salvation (13-*),— 
Certainty is guaranteed (1) by the present experi- 
ence of believers who share in the Divine nature 
(1%), and who should therefore be diligent in 
cultivating the Christian virtues (vv.5!), Further 
assurance is given (2) through the personal testi- 
mony of the apostle Peter (vv.!?48) and (3) through 
ancient prophecy, which is a true expression of 
God’s own will (vv.1924), 

(c) Condemnation and refutation of false teachers 
(2'-3!),—(1) The errorists are successors of the 
false prophets of former times, and a sure judg- 
ment, like that which befell the sinners of old, 
awaits them (2!°), (2) Their depravity is displayed 
(i.) in a disposition to throw off all Divine restraints 
(vv.1°"2), and (ii.) in the licentious life which they 
themselves live, and persuade others to live, in the 
name of liberty (vv.13"!8), Asa result (iii.) they have 
become slaves of licentiousness and are worse 
than before they associated themselves with the 
Christian community (vv.!*2), (3) Consequently, 
impending judgment threatens them, notwithstand- 
ing their scepticism regarding the Parousia. They 
should remember that (i.) a catastrophic end has 
been predicted by apostles and prophets (3'4), and 
that (ii.) the order of nature is first a destruction of 
the world by water and then a destruction by fire 
(vv.®7), Furthermore, (iii.) the delay is easily ex- 
plicable, since God reckons time in larger units 
than do men, and by temporarily holding off the 
Judgment He is giving men opportunity to repent 
(v.58); but (iv.) of the certainty of impending judg- 
ment there can be no reasonable doubt (v.?°). 

(d) Duty of Christians in the present situation 
(311-184), —(1) They will live a pure life, thus making 
ready for the new life of righteousness in which 
they are to participate after the earth has been 
purified (34-14), (2) They will not misinterpret the 
delay, nor will they pervert the Christian doctrine 





* See W. Bousset, op. cit. p. 238ff.; A. Dieterich, Nekyia, 
Leipzig, 1893, p. 128 ff.; M. Briickner, Der sterbende und auf- 
erstehende Gottheiland in den orientalischen Religionen und thr 
Verhdltnis zum Christentum, Tubingen, 1908; 8. J. Case, 
Evolution of Early Christianity, Chicago, 1914, pp. 219-238, 
283 ff. For evidence that NT writers other than the author of 
1 Peter took Rdvantage of these notions about the under world, 
see Mt 2752f, Ro 106f 149, 1 Co 1529, Eph 49f, Ph 210, Col 215, 
He 1223, Rev 118 613 69-11, shy 

tSee A. Dieterich, Hine Mithrasliturgie2, Leipzig, 1910, 
pp. 92-179; R. Reitzenstein, Poimandres, do., 1904, pp. 226 ff., 
368 ff. ; S. J. Case, op. cit. p. 350, n. 1. 
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of liberty, particularly as stated by St. Paul (3!"). 
(3) They will steadfastly resist the false teachers 
and will derive their spiritual instruction and 
nourishment from the Lord only (3'” 1), 

(e) Benediction (3}*). 

2. Historical situation.—The chief purpose of 
the Epistle undoubtedly is to combat false teachers 
who, in the opinion of the author, are making the 
Christian teaching of liberty identical with licence 
and are ridiculing the notion of an impending 
punitive catastrophe as preached by an earlier 
generation of Christians. Thus the main purpose 
of the writing is clear, but more exact information 
about the actual historical situation in which it 
arose is hard to obtain. Although the writer calls 
himself ‘Symeon Peter,’ the document is notably 
devoid of specific temporal and local indicia. 
There is no clear statement as to its destination, 
and, unlike most of the other NT letters, the con- 
clusion does not contain any personal items which 
might help to identify the circumstances more 
exactly. In fact, the writing is epistolary only in 
a very liberal sense of the term, for in reality it isa 
homily addressed to Christians at large (1!), And 
the errors which the author would correct seem 
not to have been confined to one particular con- 
gregation, but to have been somewhat widespread. 

In order to ascertain more accurately the his- 
torical situation, we must examine more closely 
the character of the heresy. The false teachers 
are distinguished by two distinct, though not un- 
related, traits: they are antinomians and anti- 
eschatologists. They are not open antagonists of 
the Christian movement, but are actually within 
the community, where they propagate their per- 
nicious doctrines among their unwary brethren 
21%. 13f. 18.) ‘They lay stress upon freedom, claim- 
ing St. Paul as their authority (3'), and apply 
their doctrine so literally in daily conduct that 
their character is severely impugned by the writer, 
who accuses them of gross immorality. Their sin 
is classed with that of the fallen angels mentioned 
in Gn 6,and their fate is to be like that which 
overtook the wicked people of Sodom and Gomorrah. 
They are bestial debauchees, given over to adultery 
and insatiable wickedness, and they persist in 
drawing others down to their own base level. 
Furthermore, they have cast off that restraint 
which belief in an impending judgment would 
naturally impose, and they even scoff at the teach- 
ing of the early Christian worthies who made so 
much of this belief (v.2). Thus, in addition to 
being grossly immoral, they are disrespectful to- 
ward authorities (2! 1°), and are greedy for worldly 
things in a way ill becoming those whose gaze 
should be fixed chiefly upon the future, and especi- 
ally upon that moment when the present world- 
order is to pass away (23 18-15 311-18), 

Is it possible to locate with any degree of proba- 
bility a period and a territory answering to this 
historical situation ? 

3. Date and proyvenance.—2 Peter is not the 
only NT book to concern itself with heretical 
teachers. It is true, the Judaizers who troubled 
St. Paul have essentially nothing in common with 
the disturbers of 2 Peter, and the latter have only 
a faint likeness to the heretics of Colosse (Col 244, 
Eph 5®-), or to the antinomians of Ph 318%, In 
the Pastoral Epistles there are closer analogies to 
2 Peter (¢.g. 2 Ti 3", Tit 1116), as also perhaps 
in the Johannine Epistles (e.g. 1 Jn Q18 2% 26 ql, 
2 Jn7,3 Jn), But it is in Revelation (e.g. 2% 6 
9 13f, 15.18 34-8), and particularly in Jude, that the 
closest parallels are to be found. In fact, Jude is 
taken over almost bodily into 2 Peter—that is, 
assuming that Jude is the earlier document.* Yet 


* This opinion is fairly well established ; see, e.g., F. H. Chase, 
art. ‘Jude, Epistle of,’ in HDB ii. 802f.; J. B. Mayor, op. cit. 














this fact does not positively fix the date of com- 
position, since the date of Jude is not certain. 
But it is commonly placed comparatively late in 
the list of NT letters. ‘ 

Further evidence for the date of 2 Peter is 
furnished by a number of incidental notices in the 
Epistle itself. In 3% we learn that the Epistles 
of St. Paul had already been assembled into a 
collection which has canonical authority like ‘ other 
scriptures’—probably meaning the OT. ‘The first 
generation of Christians had died (3%), and even 
Jn 2]}8 seems to be known to the author (174). 
Acquaintance with the tradition of Papias, to the 
effect that Peter. was ultimately responsible for 
the record of Jesus’ career contained in Mark, has 
been suspected in 2 P 1%, while 1% may reflect 
familiarity with Mark’s account of the Trans- 
figuration, and 2?° may be coloured by the language 
of Mt 12" or Lk 11%, Literary attinities with 
Josephus and with Philo have also been discovered, 
but there are especially strong resemblances be- 
tween 2 Peter and the Apocalypse of Peter (see for 
particulars J. B. Mayor, op. cit. pp. cxxv—cxxxliv). 
On the other hand, there are very few references 
to 2 Peter in the writings of the early Fathers. 
The earliest certain allusion to the Epistle is by 
Origen (ap. Eusebius, HZ VI. xxv. 8), but possibly 
it was known to Clement of Alexandria (Eusebius, 
HE Vi. xiv. 1). In earlier times there is no certain 
trace of its existence and it was very late in 
obtaining a place in the canon. It is not men- 
tioned in the Muratorian fragment, nor is it in- 
cluded in the Peshitta or in the Old Latin (see J. 
B. Mayor, op. cit. p. exviff.). Eusebius (H# 11. 
xxy. 3) doubted its canonicity, although he attested 
the esteem with which it wasregarded by Christians. 

From the foregoing considerations we may draw 
some inferences regarding the time and place of 
writing. It may not be possible to identify with 
certainty the false teachers, but they clearly re- 
present a more advanced type of antinomianism 
than that of the Pastorals or of the Johannine 
Epistles. This fact points to a 2nd cent. date and 
possibly to Asiatic territory as the home of the 
heresy. The latter supposition agrees with the 
statement of 2 P 3! (cf. 1!6), which probably is a 
reference tol P 1'*; nor is it out of harmony with 
2 P 3%, for St. Paul had addressed letters to various 
communities in Asia Minor. (But see J. B. Mayor, 
op. cit. p. ¢xxxvii, who thinks that the destination 
was Rome.) Reference to a Pauline canon already 
perverted in the process of interpretation is not 
probable before the 2nd cent.; and the late 
date at which 2 Peter appears in ecclesiastical 
tradition also marks it as one of the very last N'l 
books to be written. These data would seem to 
bring the time of its composition down not only 
to the 2nd cent. but even past the first quarter 
of that century. Yet the Epistle was known to 
Origen, and perhaps to Clement of Alexandria, so 
it must have been in circulation some time before 
their day. The most probable supposition is that 
it formed a part of that body of literature which 
grew up around the name of Peter (Gospel, Preach- 
ing, Apocalypse) about the middle of the 2nd 
century. This hypothesis is confirmed by the 
strong resemblances between 2 Peter and the 
Apocalypse of Peter, which have led some inter- 
preters to suggest identity of authorship (W. 
Sanday, Inspiration [BL, 1893], London, 1893, p. 
3471. ; ef. also Kiihl, op. cit. p. 376). While this 
may not be probable, the two works undoubtedly 
belong to the same general period and territory. 

s 


pp- i-xxv. This is the prevailing view at present, yet the 
priority of 2 Peter has found recent defenders in F. Spitta, Der 
zweite Brief des Petrus und der Brief des Judas; T. Zahn, 
Hinleitung in das NT, ii. 48 ff. (Eng. tr., Introduction to the 
NT, ii. 194 ff.); C. Bigg, op. cit. p. 216 ff. , 
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Since Egypt has been regarded as the home of the 
Apocalypse, that too has been made the place of 
2 Peter’s origin (so A. Harnack, op. cit. p. 469; 
Jiilicher, op. cit. p. 206 [Palestine or Egypt]; F. 
H. Chase, ‘ Peter, Second Epistle,’ HDB iii. 816f.). 
But the possibility of a Palestinian or an Asiatic 
(Asia Minor) origin must be admitted, and the 
type of heresy refuted—which the author pre- 
sumably knew at first-hand—would seem to count 
strongly in favour of the latter territory. 

4. Authenticity.—The foregoing considerations 
would appear to render the authenticity of 2 Peter 
quite indefensible. But since Petrine authorship 
is still advocated by a few scholars, we shall now 
state their position, selecting, as representative, 
Spitta, op. cet.; Zahn, op. cit. ii. 42-110 (Eng. tr., 
li. 194-293) ; and Bigg, op. cit. pp. 199-247. Spitta 
defends the priority of 2 Peter over Jude, finding 
in the latter (e.g. vv.*+}?-!"&) clear evidences of 
direct dependence upon the former.* In fact, Jude 
was written in order to fulfil the wish of Peter ex- 
pressed in 2 P 1®. <A detailed comparison of the 
thought and vocabulary of the two Epistles leads 
Spitta (pp. 405-470) to affirm the secondary char- 
acter of Jude. 2 Peter was actually written by 
the Apostle toward the close of his life; it was 
addressed to some Jewish Christian community 
unknown to us, and the same community had 
previously received letters from both Peter and 
Paul (31:15), These letters have now been lost. 
The difficulty of believing that 1 and 2 Peter can 
have come from the same pen is met by ascribing 
to Silvanus an important réle in the composition 
of the former. The tardiness with which 2 Peter 
gained a place in ecclesiastical tradition is ex- 
plained by supposing that its Jewish connexions 
militated against its admission to an epistolary 
canon in which Pauline writings predominated 
(p. 535 f£.). 

Zahn holds very similar views, but is more 
specific on certain points of detail. He agrees 
with Spitta in making 2 Peter earlier than Jude, 
and regards the former as the work of Peter, who 
wrote from Antioch to Jewish Christians in or 
near Palestine, shortly before his departure for 
Rome in the year 63. Although the Apostle was 
addressing Jewish communities, he aimed at anti- 
cipating the activity of heretical teachers whose 
work he had already noted in Gentile communities 
such as Corinth. Since the language of 1 Peter is 
due to Silvanus, the stylistic distinctiveness of 2 
Peter is thought, as by Spitta, to be truly Petrine ; 
and reasons similar to those of Spitta are given to 
account for the obscurity surrounding 2 Peter in 
the 1st and 2nd centuries. 

Bigg follows the same general lines, but is more 
ready to believe that both letters are the literary 
work of the Apostle himself, the differences being 
due merely to different amanuenses. Even though 
2 Peter is placed earlier than Jude, Bigg finds in 
2P 3! a distinct reference to 1 Peter rather than 
to some hypothetical lost letter ; and he thinks 2 
Peter was addressed to some Gentile community 
in Asia Minor to which the disturbances originally 
arising in Corinth had spread. 

Other writers save a portion of the Epistle to 
Peter by removing later interpolations. Kihl, 
op. cit. pp. 346-363, will serve as an illustration.t 
He would restore the original by removing 2)-3', 
which he thinks was taken from Jude and inserted 
in 2 Peter probably by the author of the Apoca- 
lypse of Peter. The primary document antedates 
Jude; it is the work of the apostle Peter about 


* This is the view generally held by those who think 2 Peter 
authentic. , 

+ For advocacy of a displacement hypothesis, as a means of 
relieving certain incongruities in the letter, see P. Ladeuze, 
‘Transposition accidentelle dans la I* Petri,’ in RB, new ser. 
ii. (1905) 543-552. 
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the year 65, and it is addressed to some Gentile 
Christian community. Stylistic difficulties are 
solved by resorting when necessary to the redac- 
tional activity of the interpolator. 

5. Text and interpretation.—2 Peter furnishes 
many textual perplexities, and the meaning of the 


author’s language is not always clear. But since 
these problems have been treated fully in good 
recent commentaries (e.g. J. B. Mayor, R. Knopf, 


et al.), they do not call for detailed discussion in 
the present connexion. 


LivERATURE.—The standard NT Introductions discuss the 
principal problems connected with 1 and 2 Peter. Among the 
more recent and deuportang are A. Hilgenfeld, Hist.-krit. 
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Biblische Theologie des NT, Tiibingen, 1911; B. Weiss, Lehr- 
buch der bibl. Theologie des NT, Berlin, 1880 (Eng. tr., 2 vols., 
Edinburgh, 1882-83). 
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P. J. Gloag, Introduction to the Catholic Epistles, Edinburgh, 
1887, pp. 109-255; E. Scharfe, Die petrinische Stromung der 
neutestamentlichen Litteratur, Berlin, 1893; F. H. Chase, 
artt. ‘Peter, First Epistle’ and ‘Peter, Second Epistle,’ in 
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PHARAOH, PHARAOH’S DAUGHTER. — The 
term ‘ Pharaoh’ was an honorary title of the kings 
of Egypt. In biblical history several Pharaohs 
are met with, especially in connexion with Abraham, 
Joseph, and Moses. In the NT there are some 
interesting references. Thus in his speech (Ac 7) 
St. Stephen proves God’s care for Joseph and Moses 
by the confidence Pharaoh placed in the former, 
and the protection given to the latter by the 
daughter of the reigning king. The writer of 
Hebrews (11%) finds in the story of Moses who 
‘refused to become the son of Pharaoh’s daughter’ 
an outstanding instance of faith refusing this 
world’s glory for the better part. St. Paul in his 
great argument for election in Romans (ch. 9) gives 
the Pharaoh of the Exodus as an illustration of 
God’s absoluteness in dealing with men. ‘Just as 
the career of Moses exhibits the Divine mercy, su 
the career of Pharaoh exhibits the Divine severity, 
and in both cases the absolute sovereignty of God 
is vindicated’ (Sanday-Headlam, JCC, ‘ Romans’, 
Edinburgh, 1902, on 97). J. W. DUNCAN. 


PHARISEES.—The Pharisees (o¥115, Papicaior) 
were a religious sect among the Jews, probably 
originating in Maccabeean times. 

1. The name.—Priishim has generally been in- 
terpreted to mean ‘separatists.’ In a recent work, 
however, Oesterley suggests another view. He 
points out that the Pharisees were the popular 
party ; that one of their precepts was, ‘Separate 
not thyself from the congregation,’ and that they 
reproached the Sadducees as the separatists. He 
finds it more probable that the name means 
‘expounders.’ In support he quotes Josephus, 
who says of the Pharisees that ‘they are those 
who seem to explain the laws with accuracy’ (BJ 
II. viii. 14), and asserts that in Rabbinical litera- 
ture the root p-r-sh is constantly found used in the 
sense of ‘explain,’ ‘expound,’ or ‘interpret,’ in 
reference to Scripture which is explained in the 
interests of the Oral Law (Oesterley, Books of the 
Apocrypha, p. 131f.). The view is certainly in- 
teresting and worth consideration. But it seems 
to the present writer that all the arguments by 
which it is supported admit of an easy answer, 
and that the balances of probability inclines to- 
wards the familiar view that ‘ Pharisee’ means 
‘separatist.’ 

2. General position of Pharisees in the ist cent. 
A.D.—In this article we confine ourselves to the 
period from the times of Christ to the close of the 
Ist century. For the previous history of Pharis- 
aism and the development and character of its 
tenets and practices, the reader must consult HDB 
and DCG. At the opening of our period we find 
the Pharisees noted ie piety, learning, and strict 
observance of the Law. They were held in high 
esteem among the people (Jos. Ant. XIII. x. 5, 6, 
XVU. ii, 4). Almost up to this point, indeed, they 
might be regarded as a people’s party, the cham- 
pions of popular rights against the aristocratic 
Sadducees. They were the party of progress. 
Against the Sadducees they represented a living 
faith, and their theology was simply orthodox 
Jewish doctrine. They preached a religion for the 
people and conducted a missionary propaganda 
(Mt 23). At this time they had little direct 
political power, though they held some seats in 
the Sanhedrin (Ac 5* 235). But such was their 
influence with the people that the ruling Sadducees 
were largely amenable to their advice (Jos, Ant. 
Xvill. i. 4). Passionately devoted to the Law as 
they were, they interpreted and applied it in a 
more tolerant, generous sense than the Sadducees 
(Ant) Sir x16; Xx. Ixy Ty) No doubt it) was 
among the Pharisees that the best type of Jewish 
character and piety wasfound. But in the Gospels 


it is clear that the Pharisees, the popular party, 
were drawing themselves apart into a new aris- 
tocracy, and that the party of progress had become 
rigidly conservative. Every one of their own in- 
terpretations of the Law was stereotyped. Their 
traditions were regarded with greater veneration 
than the original Law. In the accumulated mass 
of precepts all sense of proportion was lost. All 
true spirituality was in danger of suffocation under 
the complex of ritual and ceremonial. . 

3. Pharisees and foreign domination.—Pharisa- 
ism attained its fullest development while there 
was a mere semblance of national independence, 
and nearly all civil power had passed from the 
Jews. No doubt this circumstance was of consider- 
able importance in enabling pious Jews to distin- 
guish between a Church and a nation (see Bousset, 
Religion des Judentums, p. 62 f.). How the Phari- 
sees regarded the rule of Herod and the Romans it 
is difficult to judge. On their attitude to Herod 
two different views will be found in HDB iii. 827 
and Bousset (op. cit. p. 62f.) respectively. The 
statement in the former that they abhorred Herod 
is too dogmatic (see Jos. Ant. XV. i. 1). Probably 
we should say that, while they were not enamoured 
of the rule of Herod, they submitted to it as a 
necessary evil. As to their attitude to Rome, 
matters are even less clear. We know that they 
discussed whether tribute should be paid (Mt 22)7*-), 
Further, the party of the Zealots who agitated for 
the overthrow of Roman power were an off-shoot 
from the Pharisees. Though Josephus is desirous 
of representing them as a distinct party, he is com- 
pelled to admit this (Ant. XvIII. i. 1,6; BJ I. viii. 
1). We may take it that certain of the Pharisees 
favoured political action, others deprecated it. 
The former were the Zealots, who were responsible 
for stirring up the great revolt which ended in the 
destruction of Jerusalem, and involved the dis- 
appearance of the last shreds of Jewish national 
independence. 

4. Effects of the Fall of Jerusalem. — This 
catastrophe, so calamitous in itself, came to the 
Pharisees, as to Jewish Christians, really as an 
emancipation. If the Church was henceforth free 
from serious Jewish persecution, and the distrac- 
tion of Judaizing propaganda, the Pharisees were 
free of their conflict with the Sadducees, who dis- 
appeared with Temple and priesthood. The Jews 
ceased to be politically a nation, but in reality 
they had ceased to be that long before. Judaism 
as a Church, a religious system, was not seriously 
affected by the loss of the Temple. For long the 
Bio as a class had been declining in favour. For 
ong the real centre of religious life had been not the 
Temple but the Synagogue. Many influences had 
conspired to produce this result, but we cannot 
discuss them here (see Bousset, op. cit. p. 97 ff.). 
It was the great service of Pharisaism to Judaism 
that it had so developed Jewish piety that the loss 
of the Temple was more of a relief than a disaster. 
The Pharisees set themselves more diligently than 
ever to the development of the Law. In two 
particulars the fall of the city seemed to harden 
Pharisaic tendencies. 

-(a) Their attitude to the common people.—We 
noted how even in the time of Christ the Pharisee 
looked down upon the’am haarets. Piety to the 
Pharisee was associated with culture. The people 
who knew not the Law were accursed (Jn 7?%). 
This tendency towards an exclusiveness of culture 
increased, and the breach widened between the 
Pharisee and the ’am haarets. The dealings of 
the Pharisee with the ’am haarets were as strictly 
limited and carefully regulated as his dealings 
with the Gentiles. Bousset (op. cit. p. 167) quotes 
a dictum of a certain Rabbi Eleazar, which forbids 
all transactions with the ’am haarets, makes the 
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murder of an ’am haarets under certain circum- 
stances permissible, and declares that the hatred 
of the ’am haarets is greater than that of the 
‘Gentiles against Israel. 

(6) Their attitude to the Gentiles.—As we have 
noted above, at one time a missionary propaganda 
was carried on among Gentiles. Manifestly this 
was in opposition to the Pharisaic tendency to- 
wards exclusiveness, and it was the latter that 
‘conquered. The increasing restiveness under the 
Roman domination which culminated in the great 
war was a decisive factor in this struggle of prin- 
ciples. Probably a short time before the fall of 
the city eighteen points of difference between the 
schools of Hillel and Shammai, all dealing with 
relations with Gentiles, were decided in favour of 
the Shammaists, the more rigid school. One of 
the decisions forbade the learning of Greek (Mishna, 
Shabd., xiii. 6; see H. Graetz, Geschichte der Juden, 
Berlin, 1856, Eng. tr., ii. [London, 1891] 131 ff.). 
We may take it that this ended all missionary 
enterprise, and that after the fall of the city the 
exclusive tendency reigned supreme. 

5. Pharisaism and Christianity.—In saying what 
was the attitude of Pharisees to Christianity, we 
-are in danger of arguing from isolated and there- 
fore perhaps exceptional cases. In the Gospels we 
find that while Jesus carries on a sharp polemic 
against the class, He has friendly relations with 
individuals (e.g. Simon the Pharisee), and that, 
on the other hand, certain of the Pharisees (e.g. 
Nicodemus and Joseph of Arimathea) were friendly 
towards Him. Arguing from the known tendency 
of the Pharisees to be moderate in judgment, and 
from the definite illustrations of it which we have (Ac 
5*4#. 239), we may hold that as far as the persecutions 
in Jerusalem are concerned, the main responsibility 
at least does not lieon the Pharisees. On the other 
hand, in the case of Stephen we know that Saul 
the Pharisee ‘was consenting unto his death’ (8). 
Saul also on his own confession was specially strong 
in urging persecution (26°21; cf. 8%). And outside 
Palestine it cannot be doubted that the Pharisee 
scribes were instigators of popular tumults against 
Christians. 

When we remember that the Pharisees with all 
their faults were the leaders of Jewish piety, 
and the orthodox theologians, it is clear that it is 
difficult to overestimate the part they played in 
preparing the way for Christianity. St. Paul was 
a Pharisee of the Pharisees, and what would 
Christianity have been but for him? It was the 
Pharisees who settled the OT canon, and the Chris- 
tian Church accepted it. Pharisees developed the 
Messianic hope, distinguished the Church from the 
State, taught a religion that was independent of 
priests and Temple, developed doctrines of im- 
mortality, resurrection, and judgment to come, that 
with only little modification passed into Chris- 
tian theology. The best of the Pharisees under- 
stood the inwardness of the Law as Jesus taught it, 
and some of His most characteristic sayings are to 
be found in almost identical form in the sayings of 
the Rabbis. The missionary propaganda did in- 
calculable service in preparing for that of the 
Church. The Pharisaism of the best period, when 
it was a progressive, democratic, missionary move- 
ment, became the inheritance of Christianity. 

Pharisaism, or something very like it in its de- 
generate’ form, was imported into the Church by 
Jewish Christians (see EBIONISM). St. Paul is 
meritorious not moreas the Apostle of the Gentiles 
than by the fact that he, a former Pharisee, saw 
so clearly the danger of this incipient neo-Pharisa- 
ism with its exclusiveness and ‘ desire to be under 
the law,’ and combated it so successfully. While 
the statement in the JE (ix. 665) that in the 
Gospels the word ‘ Pharisee’ has been substituted 


for an original ‘Sadducee’ in the denunciations of 
Jesus is to be mentioned only as a curiosity, ac- 
cording to the evidence we possess, it has to be 
said that the Church paid back with interest the 
persecutions and calumnies she suffered from the 
Jews. How soon this anti-Judaism began, and to 
what extent if any it is present in the NT writings, 
are problems that require investigation. 


LITERATURE.—The only authorities are the Gospels, Acts, and 
Josephus (passages referred to above). From a mass of Rab- 
binical writings, a few details may be gathered which add little 
to our knowledge. Works on the Pharisees and Sadducees are 
numerous. We need refer the reader only to E. Schiirer, 
HJP u. ii. (Edinburgh, 1885] 1f.; W. O. E. Oesterley, The 
Books of the ects a, their Origin, Teaching, and Contents, 
London, 1914; W. Bousset, Die Religion des Judentums im 
neutest. Zeitalter, Berlin, 1903; also to articles in HDB, DCG, 
EBi, JE, EBri, W. D. NIVEN. 


PHENICE.—See PH@NICIA, PH@NIX. 


PHILADELPHIA (®.adédera, T WH -fa).— 
Philadelphia was called after its founder, King 
Attalus 11. Philadelphus of Pergamos (159-138 
B.C.), whose surname marked his affection for his 
brother and predecessor, Eumenes 1. Philadel- 

hia occupied a strong and commanding position 
in the valley of the Cogamus, an affluent of the 
Hermus, at the N.E. base of Mt. Tmolus (Boz 
Dagh), where Lydia, Phrygia, and Mysia met. 
Northward and eastward from the city stretched 
a great volcanic plateau, the Katakekaumene or 
‘ Burnt Region ’—called also the Decapolis—whose 
famous vintages were one of Philadelphia’s chief 
sources of revenue. The important trade-route 
from Smyrna (83 miles west) branched at Phil- 
adelphia, one branch going N.E. through Phrygia 
and the other S.E to the cities of the Lycus Valley. 
The city was founded for the spread of the Greek 
language and culture in Lydia and Phrygia, but it 
no Be little impression upon the old deep-rooted 
Anatolian nature-religion. 

Christianity became strong where Hellenism had 
been weak. The Church of Philadelphia, founded 

robably at the time of St. Paul’s residence in 
Ee ohasis (Ac 19”), had firmly established itself by 
the time of Domitian, and is praised by St. John 
almost as warmly as that of Smyrna (Rev 37-8), 
Before her is set ‘a door opened, which none can 
shut’ (v.8), a metaphor usually interpreted as im- 
plying a special opportunity for successful evan- 
gelistic work, such as Philadelphia certainly had 
as the centre of a large and populous district. 
Ramsay accordingly calls her ‘the Missionary 
City’ (The Letters to the Seven Churches, p. 391). 
But the whole character of the letter, the ideas of 
which are closely articulated with each’ other, 
points to a different exegesis. The Jews of Phil- 
adelphia, enraged apparently at the conversion, 
which they regarded as the perversion, of 
some of their number, displayed a more than 
ordinary malignity in their efforts to crush the 
infant Church, making free use of their most 
formidable weapon, the hérem or sentence of ex- 
communication, by which they thought to shut 
not only the door of the synagogue but the gate 
of the Kingdom of Heaven against the apostates. 
The prophet’s answer, given in Christ's name, 
meets them on this ground. Alike as a rebuke to 
the persecutors and a sursum corda to the perse- 
cuted his message is perfect. He denies to the 
Jews of Philadelphia every sacred title and 

rivilege which had ever belonged to their race. 

hey have disinherited themselves. Hating instead 
of loving, they are a synagogue not of God, but of 
Satan. Having forfeited their great and good 
name, they merely lie when they call themselves 
Jews. The spiritual succession, and with it the 
historical title, consecrated and endeared by count- 
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less memories, have passed from them to the 
Christian Church, the true Israel of God. And 
their boast of opening and shutting the door of 
God’s house, of admitting and excluding whom 
they please, of blessing some and cursing others, 
is foolish and futile. They have indeed the key of 
their splendid earthly synagogue, but Another has 
the key of David (Is 22”), the symbol of regal 
authority, and He, as supreme in the spiritual 
realm, has set before the Church of Philadelphia 
an open door which no man can shut. Great 
minds run parallel, and the words of the prophet 
of Ephesus are in spirit identical with those uttered 
long afterwards by the prophet of Florence. ‘I 
separate thee,’ said the bishop of Vasona to Savon- 
arola, ‘from the Church militant and triumphant.’ 
‘ Militant,’ was the reply, ‘not triumphant, for 
this is not in thy power.’ The power belongs to 
Him who ‘ having overcome the sharpness of death, 
has opened the kingdom of heaven to all believers.’ 

Philadelphia had so many festivals and temples 
that it was often called ‘Little Athens.’ The 
hope of a memorial—a name, a statue, or a pillar— 
in one of its great temples often proved a powerful 
incentive to good citizenship. But the volcanic 
region of Philadelphia was frequently visited by 
seismic shocks, in which the most massive build- 
ings and all their memorials perished. In A.D. 
17, ¢.g., ‘twelve populous cities of Asia fell in 
ruins from an earthquake which happened by 
night, and therefore the more sudden and destruc- 
tive was the calamity. . . . It is related that moun- 
tains sank down, that level places were seen to be 
elevated into hills, and that fires flashed forth 
during the catastrophe’ (Tacitus, Ann. ii 47). 
Philadelphia was one of the twelve shattered 
cities. But she is promised, in Christ’s name, the 
things that cannot be shaken. Every victor in 
the spiritual conflict will be as a pillar, not ina 
crumbling earthly shrine, but in the enduring 
temple of God, and have graven on the tablets of 
his own memory—monumentum ere perennius—the 
mystic names of God and His new Jerusalem. 

Christian Philadelphia made a long and brave 
stand against the Turks, but was conquered by 
Bayezid in A.D. 1390. It has now a population of 
17,000 Muslims and 5,000 Christians. About two 
dozen ancient churches, lying in ruins, tell their 
own tale. 


LWYERATURE.—R. Chandler, Travels in Asia Minor and 
Greece3, 1817; W. M. Ramsay, The Letters to the Seven 
Churches of Asia, 1904; Murray’s Handbook to Asia Minor, 
1895. JAMES STRAHAN, 


PHILEMON (4.Ajuwv).—Philemon was a citizen 
of Colosse (cf. Col 4° with Philem”) and a convert 
of St. Paul (Philem™). His conversion took place 
not at Colossz (Col 21), but presumably during the 
Apostle’s three years’ abode at Ephesus, between 
which town and the cities of the Lycus (of which 
Colosse was one) the relations were intimate (see 
Lightfoot, Colossians*, 1879, Pp. 31). There is no 
reliable evidence of Philemon’s holding any office 
in the Church either at Colosse or elsewhere, 
although the Apost. Const, (vii. 46) represent him 
as ‘bishop’ of Colossz, and pseudo-Dorotheus (6th 
cent.) as bishop of Gaza: but manifestly he was 
an influential member of the Colossian Chris- 
tian community. St. Paul calls him a fellow- 
labourer (cuvepyés), who had an Ecclesia, or gather- 
ing of Christians, in his home (Philem!2). He must 
have been a well-to-do citizen, possessing a house 
large enough for this purpose, along with means 
sufficient to enable him liberally to ‘distribute to 
the necessity of saints.’ The Anostle testifies that 
‘the hearts of the saints were refreshed’ by Phile- 
mon’s loving fellowship and helpful bounty (vy.® 7). 
St. Paul’s past experience of Phuaets ‘love and 


faith,’ generosity to fellow-believers, and loyalty to- 
himself, gave the Apostle ‘confidence’ in inter- 
ceding with his friend on behalf of that friend’s 
runaway but now converted slave, Onesimus, and 
in beseeching Philemon not only to forgive the 
slave’s misdemeanours, but to receive him as now 
a brother in Christ. According toa probably well- 
founded tradition, the Apostle’s confidence was not: 
misplaced (see ONESIMUS). The Greek Menza 
(under Nov. 22) represent Philemon as having 
suffered martyrdom during Nero’s reign (see Tille- 
mont, i. 290, 574, quoted by Lightfoot, Colossians’, 

. 306). 

. Philemon, like Onesimus, is quite a common 
Greek name and is specially notable in the Phrygian 
legend of Philemon and Baucis (Ovid, Metam. vii. 
626), the two peasants who hospitably entertained 
gods unawares, and whose story may have sug- 
gested to the Lystrans in adjacent Lycaonia their 
procedure as related in Ac 13. 

LiTERATURE.—See under following article. 

HENRY CowAN. 

PHILEMON, EPISTLE TO.—1. Authenticity. 
The Pauline authorship of this Epistle is beyond 
reasonable doubt. The repeated use by Ignatius, 
c. A.D. 109 (Eph. 2, Magn. 12, Polyc. 6), of the 
words évatuny cov, ‘let me have joy of thee,’ used in 
Philem”, may be a coincidence, the phrase being 
fairly common ; but before the middle of the 2nd 
cent., Marcion, who rejected a large portion of the- 
NT, including several Pauline Epistles, retained 
this letter, without mutilation, ascribing it to St. 
Paul (Tertullian, c. Marc. v. 21). It is also in- 
cluded in the Muratorian Canon (c. A.D. 170) among 
St. Paul’s Epistles. Early in the 3rd cent., Origen 
repeatedly quotes the letter as Pauline (Com. in 
Matt. Tract. 33, 34); and Eusebius (HE iii. 25) 
includes all St. Paul’s Epistles among ‘acknow- 
ledged Scriptures.’ In the 4th cent. it was rejected 
by some as either not Pauline or, if Pauline, unin- 
spired ; but for no other reason, apparently, than 
its supposed non-edifying character (see Jerome- 
and Chrysostom, Comm. in Philem.). In modern 
times Baur (Paul, Eng. tr.?, 1873-75, ii. 80) has 
stood almost alone among eminent critics in 
rejecting (with hesitation, however) the Pauline 
authorship, owing chiefly to his more emphatic: 
rejection of Colossians, with the authenticity of 
which that of Philemon stands or falls (see CoLos- 
SIANS, EP. TO THE). For the view that the letter 
is allegorical (grounded on the name Onesimus and 
on the play thereon in y.!) there is no semblance 
of ancient authority; and historical reality is 
stamped on every sentence of the Epistle (see 
ONESIMUS). 

2. Place and date of composition.— As St. Paul 
was in captivity at the time (Philem®), the letter 
must have been sent either from Rome or from 
Cesarea ; and although the subscription ‘ written 
from Rome to Philemon’ cannot be traced further 
back than the 5th cent. (it is ascribed then to 
Bishop Euthalius), it appears to be correct. Some 
critics, indeed (including Meyer, Weiss, Holtz- 
mann, ete.), prefer Czesarea, chiefly because (1) a 
runaway slave would choose a near city as refuge ; 
(2) St. Paul hoped soon to visit Colossz (v.%), and 
(3) he had more reason to expect early release from 
Cesarean than from Roman imprisonment. But 
(1) Rome would be preferable for Onesimus, with 
a view to avoiding detection: and v.!8 suggests, 
without actually indicating, that the slave, like 
many runaways, had purloined enough to defray 
expenses ; (2) at Czesarea, the Apostle must have 
always looked forward to Rome (Ac 23" 251) and 
therefore would not be contemplating ah early 
visit to Phrygia ; (3) Ph 2% (certainly written from 
a shows that St. Paul had then some hope of 
release. 
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The place of composition so far fixes the date : 
for St. Paul’s ‘two years’ of Roman confine. 
ment (Ac 28%) are usually ascribed to the period 
between A.D. 59 and 63 (see COLOSSIANS, EP. To 
THE, with which the letter to Philemon was 
simultaneously dispatched, the salutations being 
similar). 

3. Occasion and object.—See ONESIMUS and 
PHILEMON. 

4. Contents. — After salutations to Philemon, 
Apphia, and Archippus (gq.v.) in which Timothy 
(who had been with St. Paul at Ephesus, Ac 19%) 
1s appropriately associated with the Apostle, the 
letter begins with a cordial recognition of Phile- 
™mon’s faith and love towards Christ and towards 
brethren whose hearts he had refreshed by Chris- 
tian fellowship and generous charity. He then 
indicates that something which he might have 
boldly enjoined he prefers to plead for as a favour ; 
‘old man* as he now is,’ and ‘a prisoner of Jesus 
Christ,’ he is to be indulged. He solicits a friendly 
reception for Philemon’s slave Onesimus, in spite 
of past delinquency through which he had belied 
his name, and become ‘unprofitable.’ Onesimus 
was St. Paul’s spiritual son, and had become most 
helpful to the Apostle in ministry, and much 
beloved. St. Paul calls him his ‘very heart.’ He 
would have liked to retain him at Rome as the 
representative of Philemon, knowing the latter’s 
anxiety to serve him (Paul). But the Apostle will 
donothing without his friend’s consent, so that Phile- 
mor’s favour to himself might be quite voluntary 
and not constrained. ‘Perhaps, however,’ con- 
tinues the Apostle (who assumes with delicate tact 
the deep regard which Philemon would now have 
for his penitent and converted slave), ‘perhaps he 
was parted from thee for a season’ (note how the 
idea of an over-ruling Providence is adroitly intro- 
duced) ‘in order that thou mightest receive him 
back for altogether, not now as a slave, but asa 
beloved brother in the Lord.’ There is a possible 
barrier, however, which St. Paul seeks to remove. 
Onesimus had in some way wronged Philemon, 
apart from desertion. ‘Let me discharge his debt,’ 
writes St. Paul euphemistically ; ‘put it to my 
account : here is my signature—I, Paul, will repay.’ 
‘For,’ he adds, recalling Philemon’s conversion by 
himself, ‘I will not plead that thou owest to me 
thy very self.’ ‘ Yea, brother,’ he continues, adduc- 
ing what would be the strongest motive in Phile- 
mon’s eyes, viz. his love of St. Paul, ‘let me have 
joy of thee; refresh my heart in the Lord.’ 

inally, as if apologizing, with winning courtesy 
and confidence, for the injustice he has been 
doing to Philemon through superabundant inter- 
cession, ‘I well know,’ he declares, ‘ that thou wilt 
perform even beyond whatI ask.’ After an expres- 
sion of hope that, through the prayers of Philemon 
and others, he may soon be set free, and so be 
able to visit his Colossian brethren, he sends salu- 
tations from mutual friends (including Luke and 
Demas, the faithful and the faithless at a later 
time, 2 Ti 4! 11), and concludes with the Apostolic 
Benediction : ‘The Grace of the Lord Jesus Christ 
be with your spirit.’ ; 

5. Testimony to the Epistle.—Against depreci- 
ators, in the 4th cent., of the Epistle as trifling 
and unedifying, Jerome, the most learned, and 
‘Chrysostom, the most eloquent, of the Fathers, 
vindicate, as we have seen, its apostolic worthiness 
and religious helpfulness. In_the Reformation 
epoch, Luther (in his German Bible) eulogizes it 
as showing a ‘right noble and lovely example of 

* mpecBirns. Lightfoot (Colossians and Philemon3, p. 338) 
translates ‘ambassador,’ and gives some philological authority 
for this translation ; but the usual meaning of the word, ‘ old 
man,’ suits the appeal better. St. Paul might very well have 
been about sixty at this time, and prematurely aged through 
prolonged hardship. 
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Christian love’ ; and Calvin (Com. in loc.) discerned 
In it a ‘life-like portrayal of the gentleness’ of the 
apostolic spirit. Among modern writers, Sabatier 
(Lhe Apostle Paul, Eng. tr., 1891, p. 226) describes 
it as ‘full of grace and wit, of earnest, trustful 
affection,’ gleaming ‘among the rich treasures of 
the NT as a pearl of exquisite fineness.’ ‘No- 
where,’ writes Ewald (Com. in Joc.), ‘shall we find 
the sensibility and warmth of delicate friendship 
more beautifully blended with the higher feeling 
of a superior intellect, of a teacher and an Apostle.’ 
Lightfoot compares it with the younger Pliny’s 
similar letter (Zp. ix. 21) to a friend on behalf of 
an offending but penitent freedman, and awards 
the palm to the Apostle’s Epistle, which ‘stands 
unrivalled as an expression of simple dignity, of 
refined courtesy, of large sympathy, and of warm 
ersonal affection’ (op. cit. p. 319). ‘A veritable 
ittle masterpiece of the art of letter-writing,’ 
exclaims Renan (L’ Antéchrist, 1873, p. 96). ‘Those 
sweet utterances of an author deeply imbued with 
the Christian spirit,’ writes Baur, even while re- 
jecting the authenticity of the Epistle (Paw, ii. 
83). Hackett (in Lange’s Com. on Holy Scriptures, 
‘Philemon,’ p. 7) notes the Apostle’s delicacy and 
skill in ‘harmonizing contrarieties.’? ‘He must 
conciliate a man who supposed that he had good 
reason to be offended. He must commend the 
offender, and yet neither deny nor aggravate the 
imputed fault. He must assert the new ideas of 
Christian equality in the face of a system which 
hardly recognized the humanity of the enslaved. 
. . . His success must be a triumph of love, and 
nothing be demanded for the sake of the justice 
which could have claimed everything. He limits 
his request to a forgiveness of the alleged wrong, 
and a restoration to favor and the enjoyment of 
future sympathy and afiection, and yet would so 
guard his words as to leave scope for all the 
generosity which benevolence might prompt’ (in- 
cluding emancipation). 

6. Incidental instruction.—(1) Christianity and 
slavery.—We have in this letter an illustration of 
the two-fold relation of primitive Christianity to 
slavery. On the one hand, slaves are instructed 
to recognize tlie obligation of faithful and obedient 
service, along with careful avoidance of any teach- 
ing which might seem to identify the Church with 
the social revolution, rapine, and murder by which 
slave-insurrections were then characterized. On 
the other hand, there is fearless proclamation of 
the grand truth of universal Christian brotherhood, 
through which eventually slavery was to be ex- 
pelled from Christendom; along with emphatic 
encouragement of Christian masters, like Philemon, 
to treat their slaves with humane consideration, 
and their Christian slaves as brethren in the Lord. 
The outcome of this policy was the immediate 
betterment of the condition of slaves, their more 
frequent liberation, and their ultimate emancipa- 
tion by all Christian nations. Christianity, more- 
over, has delivered from moral as well as from 
material bondage; from the bondage of spiritual 
ignorance and from subjection to sinful tastes 
and habits. ‘Stand fast in the liberty wherewith 
Christ hath made us free’ (Gal 5%). 

(2) This Epistle illustrates the refining influence 
of Christianity. St. Paul, while honest from the 
outset even amid anti-Christian prataive; had yet 
a rough element in his original nature. He not 
only persecuted but ‘outraged’ (éAvualvero) the 
Church, dragging (cvpwv) even women to prison, 
and breathing out slaughter (Ac 8° 91), Christian 
faith not only reformed but refined him, made him 
(as this Epistle emphatically indicates) a true 
gentleman, through the development in him of a 
fine spirit of Christian courtesy and consideration. 
(3) The Epistle, while manifestly describing a 
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real incident, is none the less incidentally, what 
Weizsiicker regards it as essentially, an pane its" 
‘We are all by nature Onesimi,’ as Luther said ; 
we have revolted from the service of our rightful 
Master and Lord ; we have sought again and again 
to be fugitives from His presence, and to live in 
a ‘far country,’ ‘without God in the world.’ In 
Christ, whom the Apostle here represents, we have 
at once a Friend in need, a Redeemer from sin and 
misery more effective than St. Paul, an Intercessor 
at the throne of grace, more sympathetic and more 

ersevering even than him who mediated with 
Paiendn for the runaway Onesimus. 


LITERATURE.—Commentaries (among others) of Jerome, 
Chrysostom, and Theodore of Mopsuestia; of Calvin, 
Bengel, and Rollock; of H. Ewald (1857), H. Alford (Gr. 
Test. iii. [1871], H. A. W. Meyer (Eng. tr., 1880), C. J. 
Ellicott (31865), J. B. Lightfoot (1879), H. B. Hackett (in 
Lange’s Com. on Holy Scriptures, ‘Philemon,’ Eng. tr., 1869), 
A. H. Drysdale, Philem., 1906, H. von Soden (in Holtzmann’s 
Handkom. zum NT, 1893), M. R. Vincent (JCC, 1897), A. 
Maclaren (Ezpositor’s Bible, 1887); F. W. Farrar, The Messages 
of the Books, 1884; A. L. Williams, Col. and Philem., 1907; A. 
Schumann, Philem., 1908. For Christianity and slavery, see 
W. A. Becker, Gallus, tr. F. Metcalfe, 21849, and W. E. H. 
Lecky, History of European Morals8, 1888, chs. ii. and iv. 
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PHILETUS.—See HYMEN AUS. 


PHILIP THE EVANGELIST. — ‘Philip the 
Evangelist,’ or ‘ Philip one of the Seven,’ or ‘ Philip 
the Deacon ’—these are the three names by which 
Philip is called, each of them intended to distinguish 
him from Philip the Apostle, with whom in both 
ancient and modern times he has often been con- 
founded. As in Stephen’s case, so in Philip’s—we 
have no previous mention of him till he was elected 
to be one of the Seven (Ac 6°). In the list of the 
Seven he comes second, next to Stephen. The 
same emphatic praise is not accorded to him by 
the author of the Acts as to Stephen, and probably 
while Stephen lived Philip was overshadowed by 
his more striking personality. It seems, however, 
probable that the account we have of the appoint- 
ment of the Seven, of the trial of Stephen (though 
not his speech, which was more probably derived 
from the reminiscences of St. Paul), and of Philip’s 
own subsequent doings, was derived from Philip 
himself, who may well have communicated it to 
St. Luke during one of his two visits to Czesarea 
(2184 271). As with respect to Stephen so with 
respect to Philip we should infer that he was a 
Hellenist, and therefore a suitable agent for ex- 
tending the gospel to those who were not strictly 
Jews; but the inference is not certain in either 
case. Philip belonged to a band who were scattered 
from Jerusalem in consequence of the persecution 
which followed on the death of Stephen (8%). 
He began his preaching among the Samaritans 
apparently in the principal city of the district, in 
Sebaste or Samaria itself. Here he encountered 
a famous magician resident in the city, named 
Simon. This Simon subsequently became the 
founder of one of those religio-philosophical sects, 
resulting partly from the break-up of the old 
religions, partly from the contact of the older 
religious faiths or philosophies with Judaism, which 
are known by the general name of Gnosticism. 
The object of all these systems was to suggest 
some intelligible scheme through which the God of 
philosophy might be brought into relations with 
the God of the OT and the God who was active 
in creation. This they generally effected by 
imagining some arbitrary hierarchy of emanations, 
among which, and by the help of which, a place 
might be found for the God of the OT, the Giver 
of the Mosaic Law, and for the Creator of the 
universe, and generally also for our Lord Jesus 
Christ. In his system he assigned to himself and 
the prophetess Helena, whom he associated with 





himself, a high position; he described himself as 
the power of or emanation from God which is called 
‘Great.’ But at the moment he seems to have 
been completely over-awed by the spiritual energy 
of Philip, received baptism at his hands, and joined 
the band of his disciples and associates. . 

The conversions of Simon and his fellow-Samari- 
tans represented a great she in advance in the 
widening of the Christian Church. True, our 
Lord had made converts among the Samaritans 
partly through the testimony of the Samaritan 
woman, partly by His own teaching and influence 
(Jn 4°42), but it is not clear that they were 
actually admitted to baptism, and they were 
directly excluded from those to whom during the 
continuance of His ministry the disciples were to 
address themselves (Mt 10°). Though partially 
akin to the Jews in blood and in religious faith, 
the Jews would have no dealings with them (Jn 4°) 
and used the name ‘Samaritan’ as a term of the 
deepest reproach (8), so that to proclaim that they 
too were to be included within the Kingdom of 
God was an innovation of the most startling kind. 
How startling the innovation was we may gather 
from the fact that St. Peter and St. John were 
dispatched by the Church of Jerusalem to inquire 
into the matter, and it was only when, in answer 
to the apostles’ prayers and the laying on of their 
hands, the Holy Ghost had descended on them, 
that Philip’s action was regarded as fully ratified 
(Ac gv. ys 

The next step was taken under the direct 
prompting of the Spirit. Philip was moved by the 
Spirit to take the southern route to Jerusalem, 
which led to Gaza, then, in consequence of its 
overthrow by the Maccabees, ‘deserted’ (cf. G. A. 
Smith, HGHL, 1897, p. 186f.). In this neighbour- 
hood he fell in with an Ethiopian eunuch of Queen 
Candace, whom he converted by explaining to him 
part of Is 53, arid received at once to baptism 
(perhaps also to confirmation). From Gaza, Philip 
was snatched away by the Spirit and carried off to 
Ashdod, from which he passed through the various 
coast towns and villages till he reached Cesarea, 
where he settled down, and is found still living 
some twenty years later. 

It is on the occasion of St. Paul’s last visit to. 
Jerusalem that Philip is brought before us once 
more in the-Acts. At his house, St. Paul, and 
apparently St. Luke also, stayed on their way from 
Ptolemais to the capital (Ac 218). Philip had now 
‘four daughters, virgins, which did prophesy,’ and 
they, along with Agabus, the prophet who came 
down from Jerusalem, xttaiapied to divert St. Paul 
from continuing his journey thitherward, but un- 
availingly (vv.1°-14). St. Luke collected, probably 
partly during this visit, and partly at a later date, 
the details of Philip’s earlier life contained in the 
passage in Acts already considered. At this point 
Philip disappears from the Acts. What little 
more we know about him is derived from ecclesi- 
astical tradition; but this tradition is rendered 
uncertain from a tendency there is among ecclesi- 
astical writers to identify Philip the Apostle with 
Philip the Evangelist. This was due to their 
having the same name, to both having daughters, 
and to both having settled in later years in Asia 
Minor, possibly both at Hierapolis. Yet there can 
be no doubt that the author of the Acts distin- 
guishes the two, and the tradition does not really 
confound them, but distinguishes the three 
daughters of Philip the Apostle (one of whom 
was married and settled at Ephesus) from the 
four daughters of Philip the Evangelist, who were 
all virgins (see Polycrates, quoted in Eusebius, HE 
i, 31). And then tradition makes Philip the 
Evangelist settle not at Hierapolis but at Tralles 
(AS, June 6), 
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PHILIPPI (#/\crro:).—Philippi was a city in the 
E. of Macedonia, re-founded in the middle of the 
4th cent. B.c. by Philip of Macedon, who made it 
one of his frontier strongholds. Built on an out- 
lying spur of the Pangan range (‘ Pangvea nivosis 
cana jugis’ [Lucan, Phar. i. 680]), and separated 
by that range from its seaport Neapolis, it looked 
westward and northward over a vast green plain 
watered by many springs, from which it derived 
its original name of Crenides (Strabo, vii. p. 331). 
Tn 168 B.c, Macedonia was subdued by the Romans, 
who broke up her national unity by dividing the 
country into four districts, the inhabitants of 
which were forbidden to marry or hold property 
outside their respective boundaries (Livy, xlv. 29). 
Philippi was included in the first region, of which 
Amphipolis was the capital. In 42B.c. the Roman 
Republic made its last stand on the plains of 
Philippi, and to commemorate the victory of 
Imperialism the city was re-founded by Octavian 
under the name of Colonia Julia Augusta Victrix 
Philippensium. Receiving the Jus Italicum, it 
became a miniature Rome, enjoying equal privi- 
leges with the mother-city. After the battle of 
Actium it provided a home for the defeated 
veterans of Mark Antony. Even the Greek 
natives (incole), who still probably outnumbered 
the coloni, caught the now prevailing spirit and 
gloried in being Roman (Ac 167). Latin was the 
official language of the colonia, whose magistrates, 
chosen by a senate of the citizens, were attended 
by lictors (‘ sergeants,’ 16) bearing fasces. The 

ia Egnatia, the second part of the great overland 
route between Rome and Asia, passed through the 
city. 

Clitntiniity first came to Philippi in the autumn 
of A.D. 50 (so Turner; Harnack, 48; Ramsay, 51 
[see HDB i. 424]). In response to the appeal of 
‘the man of Macedonia,’ whom Ramsay wishes 
to identify with St. Luke, St. Paul crossed the 
fEgean to Neapolis, took the Egnatian Way over 
Mt. Symbolum, and reached the colonia. The 
change from ‘they’ to ‘we’ in the narrative after 
the departure from Troas (Ac 16") indicates that 
the historian accompanied the Apostle on this 
journey into Europe. ‘ 

Philippi is described as ‘a city of Macedonia, 
the first of the district, a Roman colony’ (16! RV). 
The words mpuérn ris pepidos form an exegetical 
erux. (1) Conybeare and Howson hold that they 
‘must certainly mean the first city in its geographi- 
cal relation to St. Paul’s journey’ (The Life and 
Epistles of St. Paul, i. 341), i.e. the first he came 
to in the district ; but this seems a feeble observa- 
tion for a first-rate historian to make, and more- 
over one not strictly accurate, as Neapolis, which 
had just been left behind, belonged to the same 
péps as Philippi. (2) F. Blass (Philology of the 
Gospels, 1898, p. 68) and others emend the text 
(though it is found in NAC) into mpwrns pepidos, 80 
that Philippi would be described as ‘a city of the 
first region of Macedonia’; but it is unlikely that 
St. Luke wished to refer to the old and now almost 
forgotten division of the country into tetrarchies. 
(3) Van Manen (#Bi iii. 3702) thinks that 
Philippi was a ‘first’ city in the same sense in 
which Ephesus, Pergamus, and Smyrna bore that 
distinction—a ‘first-class’ city; but it does not 
appear that this phraseology was used outside the 
Commune of Asia. (4) WH’s ingenious proposal 
(Appendix, p. 97) to read IIcepidos for pepldos—‘ a 
city of Pierian Macedonia ’—has not commended 
itself. (5) It, is best to take the phrase as an 
obiter dictum of St. Luke, who unofficially con- 








firms the great Roman colony’s estimate of itself as 
the most important city of the district. ‘Of old 
Amphipolis had been the chief city of the division, 
to which both belonged. Afterwards Philippi quite 
outstripped its rival; but it was at that time in 
such a position that Amphipolis was ranked first 
by general consent, Philippi first by its own con- 
sent’ (Ramsay, St. Paul, p. 206 f.). 

Had there been a synagogue in Philippi, St. 
Paul would, according to his invariable practice, 
have visited it without delay. But a military 
colony did not offer the same attractions as a com- 
mercial city to the Jews of the Diaspora, and 
apparently the sojourners in Philippi were few. 
There was, however, a mpocevx7, or place of prayer, 
outside the gate by the side of the river—the 
Ganges or Gangites, a tributary of the Strymon— 
where some women were in the habit of meeting 
on the Sabbath (Ac 16:16), mpocevyi evidently 
denotes something simpler than a fully organized 
cuvaywyy with all the proper officials and appoint- 
ments. It is true that Philo and Josephus employ 
the two terms as synonymous (Schiirer, HJP ti. 
ii. [1885] 68-73). The latter, e.g., describes the 
mpocevx7 Of Tiberias as wéyrorov olknwa Kal roddv bx Aor 
émidétacOat Suvauevov (Vita, 54). But the fact that 
St. Luke everywhere else uses the word ‘syna- 
gogue’ indicates a distinction in his own mind. 
On y women attended the Philippian spocevy%, 
whereas the presence of at least ten adult male 

ersons was required for the conduct of the regu- 
ar worship of the synagogue. The Philippian 
worshippers had doubtless some enclosure which 
marked off their meeting-place as sacred, but no 
roofed building like a synagogue. The river-side 
gave them the means of Levitical washings, as 
well as a refuge from the interior of a city tainted 
with idolatry. Philo (tm Flacewm, 14) mentions 
the instinctive desire of Jews residing in a foreign 
city to pray év ka@apwrdry, in the purest place they 
could find. It was in green pastures and beside 
still waters that St. Paul won his first European 
convert, the proselyte (ceBouévn tov Gedy, Ac 1614) 
Lydia. 

Another Philippian woman, who was attracted 
by the Apostle and his message, was well known 
in the city as a soothsayer (16"*). ‘She was in the 
hands of a syndicate of masters who exploited her 
strange powers, advertising her as the possessor of 
a Python. According to Plutarch (de Defec. Orac. 
9), Python was a name assumed by éyyaorpiuv0on 
(ventriloquists), persons whom the LXX identifies 
with diviners. Popularly regarded as inspired by 
the Pythian Apollo, the girl was evidently no 
mere impostor, but a person of abnormal gifts and 
temperament, perhaps with symptoms of epilepsy, 
who believed herself to be the mouthpiece of a 
divine power, and gave free expression to her 
intuitions, often astonishing those who consulted 
her by the justice and truth of her oracular words. 
She was irresistibly drawn to the. evangelists, 
rightly divining that they had brought to Philippi 
another and greater power than that of Apollo. 
She calls them servants of ‘God the Most High ’— 
an expression widespread in paganism, as Ramsay 
notes (S¢. Pawl, p. 215). St. Paul’s mode of saving 
her is an example of the mighty workings (duvdmecs) 
of which he speaks (1 Co 1278). An authoritative 
word in the name of Christ broke the spell of her 
unhappy possession, and liberated her to serve a 
new Master. 

Her conversion was the signal for an outburst 
of pagan hatred, to which St. Paul alludes years 
afterwards (mpowaidvres kal wBpicbévres ... E&Y 
iNwros (1 Th 2?; cf. Ph 1%]), Enraged at the 
loss of their income (r7s épyacias, ‘ business,’ ‘ gain’), 
the girl’s owners avenged themselves by contriv- 
ing to get the apostles charged with disturbing the 
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peace and teaching a religio illicita. St. Paul 
and Silas were dragged before the magistrates, 
scourged without a hearing, and flung into the 
innermost prison. Weizsicker (p. 285) thinks that 
‘the story is rendered impossible by the conduct 
of Paul; he lets himself be chastised illegally, 
in order afterwards to secure greater satisfaction. 
Paul could not have acted so.’ But in the tumult 
he may well have made a protest which was 
drowned by a babel of hostile voices. Or who will 
blame him if he sometimes chose to suffer in silence 
—rpis éppaBdloOnv (2 Co 11)—like ordinary Chris- 
tians, who could not shelter themselves under the 
zgis of the Roman citizenship ? 

The magistrates of Philippi are first called 
dpxovres (16%) and then crparnyol (vv.7% 2% 85. 36. 38), 
Ramsay (St. Paul, p. 217) thinks that the two 
clauses, ‘dragged them into the agora before the 
rulers,’ and ‘ brought them before the magistrates’ 
(vv.!% 7°), mean the same thing, and holds that if 
St. Luke had revised his narrative he would have 
struck out the one or the other. Blass says, ‘non 
licet distinguere inter dpyovres et orparnyol’ (Acta 
Apostolorum, 1895, p. 180). The former is the 
ordinary term for the supreme board of magistrates 
in a Greek town, the latter the popular equivalent 
of pretores. St. Luke knew no doubt that in a 
colonia like Philippi the highest governing power 
was in the hands of dwwmviri (see inscriptions in 
J.B. Lightfoot, Philippians, p. 51), the exact trans- 
lation of which would have been dvo dvdpes, but he 
preferred good Greek to slavishly technical accuracy 
on such a point. His use of crparzyol, therefore, 
does not prove either that the magistrates of 
Philippi had duly received the dignity of the 
preetorship, or that they had assumed it without 
leave, as provincial dwwmviri were said sometimes 
to do (Cicero, de Leg. Agr. ii. 34). 

St. Luke is characteristically careful to make it 
clear that the majesty of Roman law might have 
been invoked against the Philippian authorities 
and on behalf of the apostles. By illegally 
punishing Roman citizens—Silas was apparently 
one as well as St. Paul (16°7)—the magistrates had 
rendered themselves liable to be degraded and 
counted unfit ever to hold office again (Cicero, in 
Verr. i. v. 66). The scourging and imprisoning 
were acts of high-handed violence. The accused 
were subjected to these indignities ‘without a 
trial’ ; that is the meaning of the word dxaraxpirous, 
which is translated ‘uncondemned’ (16%). In the 
end the magistrates saved themselves by begging 
the prisoners to leave the town quietly, and the 
historian’s point is that in acceding to this request 
the apostles forfeited the unquestionable right 
to appeal against a gross maladministration of 
Justice. 

Many writers regard the story of the earthquake 
and the conversion of the jailer as legendary. 
H. J. Holtzmann asserts that this is the view of 
the whole critical school (‘ Apostelgeschichte’ in 
Hand-Kom. zwm NT i. [1889] 389). The inter- 
pretation of such a passage is naturally affected 
by one’s whole attitude to the miraculous. The 
older view is defended by Ramsay, whose acquaint- 
ance with Turkish prisons helps him to remove 
some of the difficulties of the narrative (S¢. Paul 
pp. 220-222), : 

Five years later, probably in the autumn of 
A.D. 55, St, Paul re-visited Macedonia, giving the 
believers ‘much exhortation’ (202); and in the 
spring of the following year, having unexpectedly 
to begin his journey from Greece to Palestine by land 
instead of by sea, he had the happiness of kee ing 
the Passover with the brethren of Philippi (v.*). 
None of his converts gave him the same unalloyed 
satisfaction as the Philippians, his ‘beloved and 
longed ‘for,’ his ‘joy and crown’ (Ph 41). He re- 





peatedly showed his confidence in them by accept- 
ing at their hands favours which he refused from 
every other church. To Thessalonica, and again 
to Corinth, their messengers followed him with the 
tokens of their love (Ph 4'*, 2 Co 11°); and when 
he was a prisoner in Rome, Epaphroditus of 
Philippi made a journey of 700 miles over land and 
sea to bring him yet another gift, which was ac- 
knowledged in the most affectionate letter St. Paul 
ever wrote (see PHILIPPIANS, EPISTLE TO THE). _ 

The prestige of women in the Church of Philippi, 
as in the other Macedonian churches (Ac 17* ™) is 
a striking fact, ‘only to be compared with their 
prominence at an earlier date in the personal 
ministry of our Lord’ (Lightfoot, op. cit. p. 57). St. 
Paul’s first Philippian audience consisted entirely 
of women (16'%) ; his first convert was a woman of 
influence, whose familia was baptized with her, 
and who became his hostess (vv.}4* 4); and the 
only element in the Philippian Church which 
called for reproof in his letter was the variance of 
two prominent Christian ladies, both of whom he 
remembered gratefully as his fellow-workers in the 
gospel (Ph 4*%), Lightfoot (op. cit. p. 56) quotes 
a number of Macedonian inscriptions which ‘seem 
to assign to the sex a higher social influence than 
is common among the civilised nations of an- 
tiquity.’ 

In the time of Trajan—i.e., before A.D. 117— 
Philippi became a stage in the triumphal progress 
of St. Ignatius from Antioch to Rome, where he 
was to die in the arena. His visit made so deep 
an impression on the Philippian Church that they 
soon after requested the martyr’s young friend 
Polycarp to write them and send them copies of 
St. Ignatius’ own letters. Polycarp’s Epistle to 
the Philippians was the response, and it is still 
extant. The writer congratulates the Church of 
Philippi on ‘the sturdy root of their faith, famous 
from the earliest days’ (1), warns them against 
certain doctrinal and practical errors, and sets 
before them the example of apostles and saints 
who have gone to their rest. The later history of 
this remarkable church is almost a blank. 

The village of Filibedjik (Little Philippi) is all 
that remains of the once famous city. 
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PHILIPPIANS, EPISTLE TO THE.—1. Author. 
—This document purports (1) to be a letter sent 
from St. Paul and Timothy to the Christian com- 
munity in Philippi. Although Timothy is men- 
tioned in the address as joint author, the letter 
throughout is St. Paul’s own. He commences at 
once in the Ist person singular—evyapicrS 7G beg 
Hod (1°)—and continues so throughout. When he 
does use the plural (lst person), it is not at all 
clear that he simply means Timothy and himself. 
Thus in 3°—7ets yap éomev 4 meprrou7j—the meaning 
seems to be that Christians are the real people of 
God. Zahn (Introd. to the NT, Eng. tr., i. 538) 
opposes this view, maintaining that St. Paul and 
Timothy alone are meant, because they were cir- 
cumcised ; but his argument is forced and incon- 
elusive. What St. Paul says is that ‘we who 
worship in the spirit of God and put no confidence 
in the flesh’ are the true circumcision, and this 
would apply to Pauline Christians generally, not 
simply to St. Paul and Timothy. Again, in 3", 
‘Brethren, unitedly imitate me, and mark (approv- 
ingly) those so walking even as you have us as 
an example’ (xaOas éxere rvrov judas), other leaders 
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are probably included as well as Timothy. And 
in 31° 2f 420, and in those passages of inferior MS 
authority where the Ist ine, occurs, ¢.g. L—éye 
Mev etxapioTS TO Kuply Hudv (a reading approved by 
Zahn, op. cit. i. 535, and by Haupt in Meyer’s Kom- 
mentar iber das NT", in loco, for different reasons)— 
1%: 29 (yutv for tiv), the reference is general. Not 
even in 4”, the final salutation, where one might 
naturally expect it, is Timothy mentioned. More- 
over, he is spoken of in the 3rd person, and his 
character and intentions are described quite ob- 
jectively (21*?3): «But I hope in the Lord Jesus 
to send Timothy speedily to you, that I may be 
encouraged, when I[ come to know your affairs. 
For I have none like-minded with him, who will 
genuinely concern himself about your affairs. For 
all seek their own, not the things of Christ Jesus. 
But ye know the proof of him, that, as a son with 
a father, he served with me in spreading the gospel. 
Him then f hope to send at once, whenever I come 
to know how my affairs turn out.’ 

The letter, then, on its face value is St. Paul’s 
own, nor is there any reason for exercising false 
subtlety to account for the presence of Timothy’s 
name in the address. His presence with St. Paul 
at the time of writing, and especially his intimate 
relations with the Philippians in the past, and his 
coming visit are a sufficient explanation. (Timothy 
was with St. Paul at the founding of the Church 
[Ac 16%], When St. Paul left, he seems to have 
stayed behind. He was sent to Corinth through 
Macedonia [Ac 19”, 1 Co 161°]. When 2 Cor. was 
written, he was again with St. Paul in Macedonia.) 
Nor is there any reason to doubt the genuineness of 
the letter because of St. Paul’s use of the lst person 
singular throughout in spite of Timothy’s name at 
the beginning (as W. C. van Manen, FB? ili. 3705). 
In Col 13,1 Th 1%, 2 Th 1%, and 2 Co 1 the joint 
authorship is indeed remembered, but we have a 
parallel in 1 Co 14, where it is at once forgotten, 
as here. 

Besides Timothy, St. Paul associates with him- 
self in the closing salutation the brethren, oi ovv 
éuol ddeddgol (427). Who these were we are not told, 
but they can have had no part in the composing 
of the letter, as they are evidently those referred to 
in 27! and accused of selfishness. Their own in- 
terests came before the interests of the Philippian 
Church, to which St. Paul probably asked them to 
convey authoritative tidings of himself. Nor would 
the saints as a whole (i.c. the Christians generally, 
but especially those of Cesar’s household) know 
anything of the letter save that it was being sent. 
The saints of Czsar’s household were not members 
of the ruling family but freedmen and slaves con- 
nected with the Imperial court (cf. Lightfoot, 
Philippians, p. 171. ; Zahn, op. cit. i. 550). 

It is possible that the letter was written by 
Epaphroditus (that Epaphroditus is mentioned in 
the 3rd person is no absolute objection to this) if 
the phrase ‘true yokefellow’ (yvjave oivfvye, 4°) 
is to be taken as an appellative. The meaning is, 
however, very doubtful, and the most varied sug- 
gestions have been made—Christ, Lydia, Paul’s 
wife, Timothy, Peter, Paul’s brother, an allegorical 
personage, ete. Lightfoot (in loc.) and Zahn (op. 
cit. i. 537) are of the opinion that Epaphroditus, 
who was either beside St. Paul as he wrote or who 
actually wrote the letter, was directly addressed in 
this way. This Epaphroditus was a messenger 
(drécrodos) sent by the Philippian Church to St. 
Paul with a monetary gift (418), and his experience 
is described in the letter: ‘I think it needful to 
send to you Epaphroditus, my brother, fellow- 
worker and fellow-soldier, your messenger and 
minister of my need. For he was home-sick for you 
all, and distressed because you heard he was ill. 
And indeed he was nigh to death; but God had 


ity on him, and not on him alone but also on me, 
lest I should have sorrow upon sorrow. I am send- 
ing him then all the more eagerly, that you may 
rejoice again when you see him, and that I may 
sorrow the less. Receive him then in the Lord 
with all joy ; and have such in honour, because on 
account of the work of Christ he came near to 
death, hazarding (zapaBodevcduevos)* his life to make 
te a was wanting in your ministry to me’ 

But it is perhaps better to regard Synzygus as 
a proper name—possibly the person to whom the 
letter would directly come before it was read in the 
church assembly. The author, in a passage full of 
earnest passion, runs hurriedly over certain auto- 
biographical details. He was of true Hebrew 
descent—circumcised on the eighth day, of the race 
of Israel, of the tribe of Benjamin, a Hebrew of 
the Hebrews, as regards the Law a Pharisee, as 
regards zeal persecuting the Church, with a clean 
record as far as Law-righteousness went. But all 
these privileges he considered loss and still so con- 
siders them for Christ’s sake. To know Christ 
pone yvGous is liere used as being admitted to 

is intimate friendship ; cf. ceBacréyrvworns ; Deiss- 
mann, Licht vom Osten, p. 288, Eng. tr., p. 383), to 
gain Him, to be found in Him, that is worth all, 
and the rest is worth nothing in comparison with it. 
Earthly fortune, future, and fame are but stable- 
sweepings compared with this (Ramsay says Paul 
gave up literally his patrimony and was disowned, 
St. Paul the Traveller and the Roman Citizen, 
London, 1895, p. 34ff.). For by faith in Christ 
the writer has eee pardoned and empowered to 
live a new righteous life—the very thing the Law 
could not do. Thus the power which animated 
Christ in His resurrection, in His life and Passion, 
in His death is working in St. Paul, and St. Paul 
is energizing to live in the absolute newness of life 
that this implies. Absolute attainment is not yet 
his, but it is his single aim. Whatever his past 
progress may have been, he is not contented with 
that. Past attainment is not perfection, but it 
brings nearer the realization of what is implied in 
the high calling of God in Christ Jesus (3414). 

Here then is a letter purporting to be from one 
with such a history who specially associates 
Timothy with himself, who sends greetings from 
brethren, especially those of Cesar’s household with 
whom was peared to a Christian community 
in Philippi. Does a careful study of the letter 
itself substantiate such a view? Is there anything 
in the letter itself (as Baur and others think) in- 
consistent with its own account of its origin and 
authorship ? 

Before we can answer we must ask who were the 
recipients and what were their relations with the 
writer. 

2. The recipients of the letter.—The letter is 
written to all the saints in Philippi, with the 
bishops and deacons (1'). Throughout the letter, 
however, there is no further mention of officials ; 
and there is a remarkable impartiality as well as 
cordiality towards the members of the community 
as a whole (cf. the use of mds, 1}: 4 7 5. 26 Q17. 26 421), 
We have an account by an eye-witness in Ac 161?" 
of the founding of the Philippian Churech—a Church 
interesting to us as being the first Christian com- 
munity on European soil. It is, however, to be 
remembered that the distinction between Europe 
and Asia was not anything like so real to men in 
ancient times as it is now. Dubiety is at once 
raised by the mention of ‘bishops and deacons,’ 
but this is largely due to modern associations. We 
think of these words in their modern sense or in 
their 3rd cent. sense. That they are not so used 


*See G. A. Deissmann, Licht vom Osten, Tiibingen, 1909, 
p. 57, Eng. tr., Light from the Ancient East, London, 1911, p. 84. 
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here is evident from the fact that what we have is 
‘bishops,’ not ‘ bishop.’ That the author of the 
letter is not advocating any special ecclesiastical 
organization is evident from the casualness of the 
reference, and from the absence of any further 
allusion to these officials. It may be taken for 
granted that every church would have an organiza- 
tion of some sort. It was not easy—perhaps not 
possible—for the individual Christian to maintain 
his position without the social strength of his 
brethren behind him. Is it possible, then, to think 
of two orders in a church like that of Philippi, in 
the lifetime of St. Paul? There were officers in 
the Thessalonian Church called of komivres, oi 
mpotcrduevor, ol vovderodvres (1 Th 5”), but it is clear 
that their authority was a moral one, and their 
position due to their spiritualinfluence. The terms 
used evidently describe the same persons from 
different points of view. Haupt regards both 
terms in our letter as applied to the same persons, 
but it is probable that two orders are in view. 

Elsewhere (Ac 207") we understand that the 
essential constituted officials were mpecBurepo, and 
that these were also known as ‘bishops.’ They 
formed the essence of church government. 

From the Pastorals also it is clear that mpecBvrepor 
and éricxoro. ave interchangeable terms (‘Tit 1°%, 
1 Ti 3!?). With the alterations in later times in 
the usage of these terms we are not concerned ; 
only with this, that there seems no ground for 
suspicion as regards their occurrence here. It is 
certainly preferable to regard them as interpola- 
tions than to reject the whole letter as spurious, 
but it is not necessary to do this if the terms are 
dissociated from later associations. As we shall 
see, one main cause of writing the letter was to 
thank the Philippians for monetary help, and it is 
not inappropriate to regard these persons as being 
instrumental in the collecting ant dispatching of 
this money. 

Certain individuals are mentioned by name, 
especially two women—Euodia and Syntyche (4”: 2). 
‘Euodia I beseech, and Syntyche I beseech that 
they show practical agreement in the Lord.’ It 
is surely the reductio ad ridiculwm of criticism to 
find here, under assumed names, subtle references 
to church parties. Zahn gives an account of the 
subtle hidden meanings found in these names (now 
Eee to be so common, although not yet attested 
or Philippi) by Schwegler, Baur, Hitzig, and 
Holsten, and calls them ‘ fantastic conceits’ (op. cit. 
i. 561f.). This is now the unanimous opinion, so 
that one need not further dwell on it. What we 
have to do with is a quarrel between two women, 
the origin or extent of which we know not (although 
it cannot have been serious). A certain person 
(Synzygus) is asked to help in their reconciliation : 
‘I would request you (épwrd), genuine Synzygus (or 
yoke-fellow), help those women, inasmuch as 
they laboured with me in the gospel and with 
Clement and other fellow-labourers of mine whose 
names are in the book of life’ (42-4). There issome 
doubt as to the interpretation of the passage. Some 
take the writer to mean that Clement and his 
tellows should help in settling this difference 
(Lightfoot, Zahn); others—and this seems the 
only feasible view—that the women laboured with 
the apostles and with Clement. Indeed, from the 
tone of the passage one would naturally conclude 
that Clement was already dead. To identify this 
Clement with Clement of tome on the ground that 
no other of that name is known to us from either 
history or legend (Baur, Paul, Eng. tr.?, 2 vols., 
London, 1873-75, pp. 63, 77), is foolish, as the name 
Clement seems to have been common (cf. Zahn, 
op. cit. i. 534). Moreover, this Clement is a 
Philippian, not a Roman. That women should 
have a conspicuous place in the Philippian Church 





agrees with Ac 16, and, indeed, as Lightfoot points: 
out (Philippians, p. 56), with the conditions in 
Macedonia generally. Various attempts have been 
made to identify one or other of these women with 
Lydia, on the ground that Lydia is not a proper 
name but simply means ‘the Lydian lady’; but 
there is no certainty in the results, It is certainly 
curious that neither Lydia nor the jailer is men- 
tioned, but the omission of their names is no ground 
for identifying the one with Euodia or Syntyche 
or the other with Clement. It seems a strong 
proof of authenticity rather than the reverse. 

The only other person mentioned in the letter as 
belonging to Philippi is Epaphroditus (see above). 
He is, however, with the writer at the time of 
writing, preparing to go back after having de- 
livered their gift to St. Paul: ‘I am filled, having 
received from Epaphroditus the things that come 
from you, an odour of a sweet smell, a sacrifice 
acceptable, well-pleasing to God’ (4"). peer 

That St. Paul should have written to Philippi is 
a priori very probable. Is there any reason to 
reject our present letter, then, as an authentic 
communication by the Apostle to this church? It 
is extremely difficult to see anything in this artless 
affectionate letter which raises any suspicion, and 
the onus probandi lying on him who would reject 
it owing to difficulties which may reasonably be 
explained otherwise is very great. 

3. Purpose of the letter.—As Edith Bellenden’s 
letter revealed its purpose in a postscript (see Scott, 
Old Mortality), so this letter also. The Philippians 
had sent monetary help by Epaphroditus, and St. 
Paul hereby acknowledges receipt of it (dréxw 
[rdvra], a terminus technicus, as is now abundantly 
proved) (Deissmann, Neue Bibelstudien, Marburg, 
1897, p. 56, Eng. tr., Bible Studies, Edinburgh, 
1901, p..229, Licht vom Osten, p. 77 f., Eng. tr., 
p. 110 P ; see also Hxp, 7th ser., vi. [1908] 91). The 
language of the whole passage is full of half- 
humorous allusions to a financial transaction. He 
tells them how he is filled with Christian joy 
because of the proof it furnished him of the revival 
of their interest in him. They had, indeed, always 
thought about him (that he knew), but they lacked 
opportunity (very probably owing to poverty ; ef. 
1%), where possibly he expects that by a more en- 
lightened dyd77 on their part this may be avoided 
in the future). His joy is not that of one whose 
material necessities have for the moment been 
relieved. The fact is that he has learned the true 
secret of contentment (a’rdpxeia), and is able to 
endure any material situation. He can do this 
not in his own strength but in the strength of 
Him in whom is his life (cf. éuot yap 7d f4v Xpiorés) 
and the source of his energy. Nevertheless, he 
feels keenly the transparent goodness of their 
succour when thus they shared in his affliction. 
It is, indeed, what was to be expected of them, in 
view of their past liberality. For he is glad to. 
recall that at the very beginning of his European 
mission they opened, as it were, a bank account 
with him—even sending twice help to him while 
he was yet in Thessalonica, and, besides, when he: 
had left Macedonia they regularly contributed to 
his support (ef. 2 Co 11% 9). It is not the present 
gift itself, gua gift, that pleases him, but the 
spiritual reality it represents. It shows him that 
they feel their indebtedness to him. As he gave 
them spiritual riches, so they give him: material 
help. is God is thus become their banker, and 
He pays large interest, now and especially here- 
after, when Christ through whom His riches are: 
mediated appears in glory. Their gift then—as an 
exhibition of their spiritual gratitude for His un- 
speakable gift (cf. 2 Co 9'5)—is a sweet-smelling 
savour and an acceptable and well-pleasing sacritice 
to God (410-0), 
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Now that Epaphroditus has sufticiently recovered 
and is about to return to them, St. Paul thus 
acknowledges their generosity. He takes advan- 
tage of his intended departure to dispatch this 
letter (cf. Cic. ad Atticum, I. ix. 1). It may seem 
strange thus to postpone mention of their gift if 
this be the main object of sending the letter, but 
there are references in the very beginning also 
when the Apostle thanks God for their cowwvla in 
the furtherance of the gospel from the first day 
until now (cf. 4%, ‘in the beginning of the gospel’); 
and for this very reason he feels convinced that 
God will carry on in them the good work till 
Christ’s day and complete it. Their spiritual con- 
dition, as evidenced by their liberality, is a proof 
that the perseverance of the saints shall be effective 
in them. 

He cannot otherwise regard them—his affections 
being witness—for, indeed, they are fellow-partici- 
pators with him in grace because thus they have 
shown their identity with him both in his chains 
and in his defence and confirmation of the gospel. 
What more graceful reference could be made than 
this, and what more spiritual inferences drawn 
from Christian liberality ? 

Besides, there is the reference to their offering 
in 2” (judv 6é arécroXov Kai Necroupydv THs xpetas pov). 

There are, however, other objects for the letter 
as well as this main one. For one thing, the 
Philippians had heard of the sickness of Epaph- 
roditus and were anxious about him (26), and the 
Apostle tenderly refers to him and commends him 
to them, in view of his return, for his work’s sake. 
Epaphroditus was evidently sent by the Philippians 
in order to stay with St. Paul and minister to him, 
and his return home so soon needed explanation, 
perhaps apology, and the Apostle does this in 
graceful and atiectionate language. How he came 
to know of their feelings as regards Epaphroditus 
we are not told, but it is natural to infer that they 
had meanwhile written to him about this and other 
matters as well. Indeed, the letter becomes much 
more intelligible when we regard it as answering 
questions and meeting a situation unfolded in an 
actual correspondence of recent date from Philippi, 
which was before the Apostle as he wrote, and 
which may well have conditioned the order of his 
topies. (That such communications took place is 
self-evident. He would surely have acknowledged 
their previous gifts, and these would be accom- 
panied by writing.) There is some ground, indeed, 
for explaining the difficult passage (31) as referring 
to a letter written shortly before this by the Apostle 
tothem. At any rate, to explain the ra ai’ra from 
the contents of the letter itself is not easy, and the 
reference to other communications is a feasible one. 
Zahn has used this clue in the interpretation of the 
letter (cf. also W. Lock, Hap, 5th ser., vi. [1897] 
65 ff. ; and especially J. Rendel Harris, 76., 5th ser., 
viii. [1898] 16} ff.). 

It is clear that the Philippians were inclined to 
take a pessimistic view of the effect of St. Paul’s 
imprisonment and situation in general on the cause 
of the gospel. The statement in 1 is a correction 
of this, and we may well explain the repeated in- 
junctions to joy as proof that they were apt to 
be dispirited owing to the seeming failure of the 
Apostle’s missionary activity. : 

Perhaps also they needed to be told that their 
gifts were thoroughly appreciated by the Apostle, 
and that there was no feeling of disappointment in 
his mind in regard to the tardiness or smallness of 
their liberality. ‘The Philippians must recently 
have expressed their dissatisfaction with what 
they had done to support Paul and his work, 
and their doubt as to whether Paul had been 
satisfied with the same. The tone in which Paul 
speaks of the matter throughout the letter (ii. 17, 
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25, 30, iv. 10-20) is natural only on the supposition 
that this feeling had been very strongly expressed, 
and the Church had lamented and apologised for 
the smallness and tardiness of their last remit- 
tance’ (Zahn, op. cit. i. 527). 

St. Paul also is anxious to tell of his intention to 
visit them (2%, réro.da 6é év kuplw ore kal adros Taxéws 
€Aev’couat) and to assure them that their prayers 
help to this end. It is possible that they spoke of 
him in their letter as their cavynua (1%; ef. Rendel 
Harris, Hap, 5th ser., viii. 178). The sharp change 
of tone in 3? may also be due to a fear expressed by 
the Philippians of a possible Judaistic propaganda 
among them. It may, however, be quite well ex- 
plained out of St. Paul’s own experience. 

Besides all this, there are the differences of 
opinion in the Church itself and the consequent 
reiterated charges to present a united front to the 
enemy, and as in all his letters there are the 
Christian moral injunctions based on the. great 
Christian verities. It is not difficult thus to get a 
pretty clear conception of the purposes and aims of 
the writer in this Epistle, nor can it be held that 
there is anything in this incompatible with the 
Pauline authorship. What one has to fear in 
interpretation is over-subtlety and the tendency to 
forget that the canons of criticism that apply to a 
modern theological treatise are not applicable to an 
informal letter which its author never intended as 
a KkTHma és del. 

4. Genuineness. —(a) Laternal evidence.—So 
much attention is given by recent critics to in- 
ternal evidence that the external is apt to be 
undervalued or overlooked, although it is as strong 
as one can reasonably expect. The first unmistak- 
able reference of a direct kind to St. Paul’s Epistle 
is found in Polycarp’s letter to the same church 
(ad Phil. iii. 2): 

‘For neither I nor anyone else like me can attain to the 
wisdom of the blessed and glorious Paul, who while he was 
among you taught those then living the words of truth accu- 
rately and vigorously, who also in his absence wrote letters to 
you ’ (65 Kat amay duty eypapev émcatoAds). 

That our letter is referred to here seems clear. 
Indeed, it is evident that Polycarp knew it well, as 
there are distinct echoes of it in his short epistle 
(SECIS DEIR Nica) Ua PG NSE be ge 
Oo orGal 25x l= 2228 xe =o) he aitn- 
culty is to account for the plural ‘letters.’ It is 
sometimes explained as if it were simply equivalent 
to the singular (cf. examples in Lighttoot, Philip- 
pians, p. 140ff.). Others, however, point out 
that Polvcsrp appreciates the difference between 
the singular and the plural in this epistle (cf. 
xiii. 2), and that we must here understand a real 
plural. Zahn (op. cit. i. 536) and others accord- 
ingly explain it on the supposition that 1 and 2 
Thess. and Philippians formed a Macedonian group, 
and Zahn shows that Tertullian so regarded them 
(Scorp. 13), and probably Polycarp himself (xi. 3) ;. 
ef. also Harnack, 7U, new ser., v. 3 [1900] S6f. 
It may be said, however, that a later tradition 
supports the theory of more letters than one (cf. 
Georgius Syncellus, who quotes Ph 4° as occurring 
in St. Paul’s first letter [Chronographia, i. 651]; ef. 
also Studia Sinaitica, ed. A. S. Lewis, i. (Cambridge, 
1894] 11 ff., for the mention of a Second Epistle in 
the Syrian Canon, c. A.D. 400). As we shall see later 
on, this is used freely to support modern theories 
of fusion in our extant Epistle, but it remains to be 
proved on its own merits that the present Epistle 
contains two or more letters joined together ; for 
there is every likelihood that many letters written 
by St. Paul are now lost, and possibly among them 
one or more to Philippi. It is, however, problem- 
atical if lost letters are here referred to, as it is 
quite possible to explain the plural otherwise, and 
it is not likely that if more letters than one existed 
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in Polycarp’s time they would have been lost after- 
wards. sell 

The statement in ad Phil. xi. 3—‘qui estis in 
principio epistole eius’—is difficult. Some supply 
“laudati’ (‘you who are praised’) in the beginning 
of his letter, Others, however, sel the text is 
meaningless (stinnlos) (cf. E. Hennecke, Handbuch 
zu den neutest. Apokryphen, Tibingen, 1904, 
p- 103), and translate ‘in the beginning of his 
gospel [cf. Ph 4] or his mission,’ drocrodfs (E. 
Nestle acc. to Zahn, op. cit. i. 536). Others again, 
referring to 2 Co 3%%, make ‘epistole’ plural, 
‘You who are his epistles.” The latter is not 
likely. There can be no doubt, however, that 
Polycarp (c. 125-130) knew our letter, although it is 
doubtful if-he knew of more than one. It is also 
quoted in his Martyrdom, i. 2 (=Ph 24). 

There is also cumulative evidence that both 
Ignatius and Clement of Rome were acquainted 
with our letter (see Lightfoot, Philippians, p. 75 f.). 
It is quoted by Eusebius (H£# v. ii. 2) in the 
Epistle from Lyons and Vienne. According to 
Clem. Alex. and Hippolytus it was recognized by 
the heretical Valentians and Sethites who quoted 
28, the latter to prove their own doctrine. The 
Apologists recognize it (Epistle to Diognetus, v. 9= 
Ph 3” and elsewhere), and it is found in all the 2nd 
cent. canons as well as in the Apostolicum of 
Marcion. -Iveneus, Tertullian, and Origen also 
recognize it. The fact is, the genuineness of 
the letter was never questioned till within recent 
times, and that solely on internal grounds (see 
Vincent, ICC, ‘Philippians and Philemon,’ Introd.; 
C. R. Gregory, Canon and Text of the NT, Edin- 
burgh, 1907, and, indeed, all books on the Canon 
of Scripture). 

(6) Internal evidence. —It is impossible and 
fortunately unnecessary to review in detail the 
various arguments that have been brought against 
the authenticity of the Epistle to the Philippians 
‘since Baur (Paul, Eng. tr.?, ii. 45-79). 
Perhaps the three most formidable opponents 
are Baur himself, Holsten, and van Manen. 
Baur laid special stress on Gnostic affinities, 
especially in 2°, According to him, the writer 
knew the theories concerning the eon Sophia, 
its bold actus rapiendi to gain an equality with 
the All-Father and its consequent degradation 
into the region of darkness and emptiness (év oxtais 
«Kal Kevwmaros Téros). The occurrence of words like 
poppwors and Kévwua (not aprayuds) lends colour to 
this view, and the Gnostic descent into hell was, 
itis held, well known to the writer. The whole 
passage is thus explicable only on the supposition 
‘that the writer’s mind was filled with certain 
Gnostic ideas current at the time’ (Eng. tr.’, vol. 
ii. p. 46). The writer was not, of course, advocat- 


ing these ideas, but they were employed by him 


with the necessary modifications for his own purpose. 
‘OQ. Pfleiderer still holds to this view (Das Urchris- 
tentum, Berlin, 1887, p. 320 f.), although he believes 
in the genuineness of the letter, and so is compelled 
to regard the passage as interpolated (id. p. 153). It 
was, however, given up by Holsten, and van Manen 
ee art. ‘ Philippians [Epistles]’) does not refer 
it. 

More recently attempts have been made to trace 
the genesis of the conceptions used in the passage 
to primitive apocalyptic traditions (see W. Bousset, 
Hauptprobleme der Gnosis, Gottingen, 1907) of 
an dpxdvOpwros, or Urmensch, pre-existent in the 
highest heaven, who descended to the lowest, such 
a view for instance as is given in the Ascensio 
Isaie, x. 29f. Isaiah hears God telling His Son 
to descend into the world, and the stages of this 
‘descent through the heavens are given. In the 
Testaments of the Twelve Patriarchs we have 
phrases which readily suggest affinity with Ph 26. 


(cf. Benj. x. 7: ‘worshipping the king of the 
heavens who appeared on earth, év poppy avOpdrov; 
Zeb. ix. 8: év oxrpart dvOpdrov). These, however, 
are probably borrowed from Christian traditions. 
It is well known that Philo had the conception of 
an ideal man (de Conf. Ling., ed. Mangey, i. 411), 
and that there are vague indefinite references in 
Enoch (Simile), Psalms of Solomon, Apocalypse of 
Baruch, etc. : 

Moffatt quotes (LNT, p. 172) from Poimandres 
(after Reitzenstein) the description of this Original 
Man: d@dvaros av kal rdvrwv thy e€ovclay éxwy Ta 
Ovnrod macxer Uroxeluevos TH eluapuévy’ dmepdvw yap av 
Ths apuovias évapubvios yé-yove GotAos. 

Holsten was greatly concerned with the repre- 
sentation of Christ in Philippians because it 
contradicted the ‘heavenly man’ view of Ro 5% 
and1Co15. But it is clear, on a careful examina- 
tion of these passages, that what St. Paul has in 
mind is the contrast between the glorified pneu- 
matic body of the Redeemer and the earthly bodies 
of His people. Holsten is right, however, in 
maintaining that in Philippians what we have is 
not a Christ originally man—but a Divine Being, 
and a Divine Being showing His Divinity in becom- 
ing man and in the energy of His exalted power. 
It is extremely doubtful if St. Paul has.in his writ- 
ings at all the conception of a pre-existent man 
either ideal or actual (see H. A. A. Kennedy, Exp, 
Sth ser., vii. [1914] 97 ff.). The danger in these re- 
searches into origins is to conclude that vague hints 
in popular traditions suggest to St. Paul the facts. 
The facts were prior and creative, causes not effects. 
They were not suggested by his early acquaintance 
with a Rabbinic doctrine of a Heavenly Man. 

Whatever the affinities or affiliations with vague 
traditions may be—whether he has Adam, Lucifer 
(Is 142-15) or an dpxdv@pwros in mind is very un- 
certain ; what is certain is that Christ’s life on earth 
and St. Paul’s own experience of His exalted power 
necessarily suggest to him these transcendent views 
of His worth (cf. 2 Co 8°, and especially Col.). 

The attempts of Baur to find in the yvjcte civfvye 
(4) a mediator of the two extreme parties in early 
Christianity and the identification of the Clement 
of our Epistle with Clemens Romanus and T. 
Flavius Clemens need not be further commented 
on (see above). Objections also to our Epistle on 
the ground of what Baur calls ‘the questionable- 
ness of some of the historical data ’—viz. the refer- 
ences to the Pretorium and the saints of Cesar’s 
household—are due to an inadequate exegesis, and 
Baur himself readily admits their credibility were 
it not for his theory of a conflict of parties in the 
early Church. Besides, the mention of bishops 
and deacons (17) lends no support to the theory of 
false historical references when one remembers 
that bishops are just the presbyters found in all 
churches, and the deacons servants of the Christian 
community under them. We are not to think of 
these officers as sacramentally mediating grace, 
but as spiritually guiding the community. One 
feels that the objections to such terms are to a 
large extent exhibitions of annoyance at our own 
ignorance of Ist cent. conditions, and are largely 
biased by modern associations. 

The objections on the score of doctrinal diver- 
gences from the Hauptbriefe are forcibly set forth 
by Holsten (as also by Baur) and van Manen. It 
is said that the Epistle is vague and nebulous, that 
it lacks any leading idea, that it is characterized 
by monotonous repetition, by lack of profound 
connexion of ideas, and by poverty of thought, of 
which the author himself is conscious when he 
writes 34. St. Paulissaid here also to show a desire 
for self-glorification (3417); his acknowledgment 
of the Philippians’ gift is lacking in grace; his 
acceptance of it is contrary to his statement in 
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1 Co 9. ; he shows uncertainty as to his future, 
even expressing doubt as to his participation in 
the resurrection (3"). His views of justification, 
perfection, and the Parousia are not what we 
would expect from the genuine St. Paul. He 
imitates freely and skilfully, especially 2 Cor. and 
Rom. ; but, like all imitators, wrongly (ef. his use 
of émixopyyla rod Ivevparos Incod Xpiorod, Ph 19), 
His attitude of rejoicing in the preaching of those 
who preach Christ in pretence is wholly unlike the 
real St. Paul. Holsten collects words used which 
are un-Pauline and anti-Pauline as well as non- 
Pauline. The autobiographical section is based on 
2 Co 118%. In short, whatever agrees with the 
Hauptbriefe is imitated, and whatever does not is 
invented. This kind of criticism looks too much 
like the story of the wolf and the lamb to carry 
conviction save by opposition. Let any one read 
van Manen’s column (#Bi iii. 3709) as to the views 
cf the writer of Philippians concerning Christ, 
arranged by the critic to convince us that they 
could not have been held by St. Paul, and one 
feels at once that if these were not St. Paul’s views 
we simply know not what they were. 

Van Manen feels it necessary to defend the 
writer from the charge of fraudulency, declaring 
that he wrote more from modesty than from 
arrogance. His very defence shows the uneasiness 
of his conscience. There are difficulties in the 
Epistle to the Philippians, but they are not 
difficulties like the above. One of these—perhaps 
the most serious—is the change of tone in 3!*; 
and the unsatisfactoriness of the various attempts 
to explain the ypagew ra aird reveals the difticulty 
and has given rise to various theories as to the 
integrity of the letter itself—all more or less 
motived by this so-called chasm. Many feel as if 
here two distinct strata appear ; and, although it 
is not possible to say definitely where the second 
ends, it is, they say, clear that it begins here. 
This leads us to consider various theories regarding 
the integrity of the letter. 

5. Integrity.—Various attempts since Heinrichs 
(1810) and Paulus (1799) have been made to find in 
our Epistle two or more letters fused together. 
The suggestion was first put forward in 1685 b 
S. le Moyne (Moine or Mayne), in Varia Sacra, il. 
332 ff., and it is the view (in varying forms) 
favoured still by many critics (cf. Bacon, The 
Story of St. Paul, London, 1905, p. 367f.; and 
Kirsopp Lake, Exp, 8th ser., vii. [1914] 487 f.). 
There is, however, little unanimity as to what 
portions make up the different letters, or, indeed, 
how many letters are incorporated in the single 
canonical Epistle (J. E. Symes, Interpreter, x. 2 
[1914] gives five). The view of Heinrichs is 
that 31-4! is an interpolated communication 
addressed to the leaders of the Philippian Church, 
and that 112°, 42!-23 was a letter to the church as 
a whole. It is difficult to reconcile this view with 
40 where the whole church is addressed and where 
the tone of rejoicing is again heard. Accordingly, 
Kirsopp Lake adopts the theory that the inter- 
polated letter stops at 4°. Both are genuinely 
Pauline letters. A simpler view is that we have 
two letters, chs. 1 and 2 forming the first (but in 
time the second), and 3 and 4 forming the second 
—in point of time the first (Hausrath, Paulus, 
Heidelberg, 1865, p. 486 ff. ; cf. also Bacon, op. cit. 
It may be objected to this view that neither of 
these sections is a complete letter in itself, and also 
that we have no clear mention of their gift in the 
first one save the allusion in 2%, for although the 
Apostle speaks of their ‘fellowship’ yet this is too 
indefinite in itself to be a thanksgiving for their 
contribution. Besides, it is doubtful if it really 
explains anything, although it creates fresh diffi- 
pildee It is meant to free us of 3'*-, as indeed all 
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such theories are, but with little success. It is 
surely not necessary to see any contradiction in 
what is said in 2"! regarding the brethren with St. 
Paul and what is said in 14, nor to equate those 
spoken of in ch. 3 with those referred to in 18 (so 
also Moffatt, LNT, p. 175). The view elaborated 
by D. Voélter (Theol. Tijdschrift, 1892, pp. 10-14, 
117-146) and others as to various interpolations is 
also due to a large extent to the difficulty of ex- 
plaining the ra atrd of ch. 3 and its different 
tone, as is also Ewald’s view that St. Paul wrote 
first chs. 1 and 2, and then after an interruption the 
remainder, possibly in two postscripts. This is in 
itself quite conceivable and less violent than the 
other theories of a similar kind. 

Is there any external ground for holding to the 
theory of a double letter? We have already dis- 
cussed the evidence in Polycarp (see above), of 
which so much is made, and have come to the 
conclusion that nothing definite can be found there 
to substantiate a double letter. Nor is the com- 
parison with 2 Co 10-13 wholly convincing. There 
is nothing a priori improbable in the idea that 
St. Paul wrote more letters than one to Philippi; 
indeed, there is every reason to suppose this to 
have been the case, yet it goes no way towards 
proving that we have these communications fused 
together in our extant Epistle. If this theory can 
be established, it must be established on other 
grounds, and it must satisfy the facts better than 
the one-letter theory. The chief difficulty is to 
explain the ra ara ypddew. Does this refer to the 
contents of the letter itself, or to some special 
prominent thought in it? Some find this leading 
idea to be ‘rejoicing.’ This is Baur’s idea: ‘The 
Ta alta ypdpew refers to nothing but the yalpere év 
Kupiy, that is, to the contents of the Epistle gener- 
ally, for the key-note and the leading thought of it 
are expressed in this constantly recurring yalpere’ 
(Paul, Eng. tr.?, vol. ii. p. 70). But it cannot be 
said that this is convincing although it is the 
most natural thought that one would gather from 
the words. The idea occurs often in the letter 
(Ph 128 917. 18. 28 31 44. 10 ; also ]4 25 22. 29 4}), but why 
should there be special safety in repeating it ? 

Others say that the reference is to the dangers 
of dissensions already present in the Church at 
Philippi (177 27-4) (Lightfoot), and this agrees with 
the passage following, although the language 
(éxvnpdv, aogpadés) is very strong considering the 
vagueness of the allusions to these previous dis- 
sensions. Some critics find the idea referred to in 
Oikavocvvn, OY in Tamewoppoctvyn (so Maurice Jones, 
Exp, 8th ser., viii. [1914] 471), but both these sug- 
gestions are far from self-evident. The idea that 
perhaps St. Paul was referring to previous written 
communications accordingly suggests itself, and 
perhaps satisfies the conditions better, or the 
similar idea that he was interrupted, and that in 
the meantime he had received disconcerting news 
of probable Jewish aggressiveness in Philippi. It 
may, however, be explained on subjective grounds. 
If St. Paul himself was at this point suddenly 
arrested by the experience of Jewish fanaticism 
towards himself, it might very well occasion this 
outburst, which is undoubtedly characteristic of the 
Apostle, although it, is difficult to account for ra 
aird on such a view. 

At any rate there is not here sufficient ground 
either for eliminating 3! or, what is worse, discredit- 
ing the unity of the letter itself. This unity is 
apparent in spite of the admitted difficulty ; and 
no one has recognized it more clearly than van 
Manen: ‘The epistle as a whole does not present 
the appearance of patchwork. Rather does it show 
unity of form: we find a letter with a regular 
beginning and ending (1! 4°-*) ; a thanksgiving at 
the outset for the many excellences of the persons 
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addressed (1°; cf. Ro 182, 1 Co 14°), notwith— 


standing the sharp rebukes that are to be adminis- 
tered later; personalia; exhortations relating to 
the ethical and religious life ; all mingled together 
yet not without regard to a certain order. Here 
and there some things may be admitted to interrupt 
the steady flow of the discourse’; 3! or 3!” raises the 
conjecture of a new beginning; the “things” 
Salen of here are not different from those which 
we meet with elsewhere in other Pauline Epistles 
—even in Rom., 1 and 2 Cor., Gal. There also, 
just as here, we repeatedly hear a change of tone, 
and are conscious of what seems to be a change of 
spirit. Yet even apart from this, to lay too great 
stress upon the spiritual mood which expresses 


itself in 32°, as contrasted with that of 1+, or, on’ 


the whole, of 1-2, would be to forget what we can 
read in 1'5-!7 221 and the calm composure shown in 
3f.’ (EZ Bz iii. 3708). What one has to remember is 
that in real letters we must expect such sudden 
changes. A recent editor (J. D. Duff) of Pliny’s 
Letters (bl. vi., London, 1906, Introd. p. xix) 
says: ‘. .. these letters [v.e. Pliny’s] are not 
genuine letters in the sense that they were not 
written merely for the information or pleasure of 
the person addressed but mainly with an eye to 
future publication. If they are compared with 
genuine letters such as Cicero’s the difference is at 
once apparent. Pliny never repeats himself, never 
sends news which has to be corrected in a later 
letter, never betrays a sign of real excitement or 
depression. He never jumps from one subject to 
another, and then backs again aS everyone does 
in a natural letter to a friend. . . . Few people 
are so fortunate in their surroundings that their 
letters to intimate friends contain nothing but 
praise of the persons mentioned’ (cf. Ph 274), If 
these be the criteria of a real letter, they are all 
present in this one—repetitions, excitement, depres- 
sion, Jumps from one subject to another, and pos- 
sibly expectations that were not fulfilled. 

The ra aira ypdgdew is not explained by fusion, 
for it is even more probable that a redactor would 
see the break sooner than St. Paul himself would. 
We must either hold that the reference is to earlier 
communications which have been lost, or, to ex- 
plain it of our present letter, admit that we cannot 
be sure what exactly in it is spoken of, recognizing, 
however, that the change of tone is quite in the 
manner of St. Paul. The double 76 Aardy (3! and 
4°) might lend colour to the view of amalgamation, 
but it is possible that with St. Paul it is not very 
much stronger than ody (cf. Kennedy, EGT, ‘ Phil- 
ippians,’ in locis, and G. Milligan, Thessalonians, 
London, 1908, on 1 Th 41). At any rate in a letter 
one is not astonished to find such usages. There 
is nothing in the style either to suggest spurious- 
ness or fusion. It is simple and artless, rising at 
times to a rhythmical height. ‘This is clearly seen 
in 2°" and also in 41-3 (cf. J. Weiss, Beitrége zur 
paulin. Rhetorik, Gottingen, 1897, pp. 28, 29). One 
can naturally explain this as due to emotion such 
as even an ordinary preacher often feels and which 
produces a rhythmic poetic style. 3!> is an iambic 
trimeter, éuol uev od dxvnpdv, bury be aoparés—possibly 
a quotation, more probably due to accident and 
unconscious. Baur has noticed the repetition of 
the same word (1% 18-25 917.18. 27 32 42 17) and the use 
of synonyms (17° 21. 2 16. 25), 

Certain words occurring nowhere else in St. Paul 
are suggestive, as dpern, 4°; mpoxomrn, 1); Tporpiry 
and ceuvd (only in Pastorals) as well as unusual 
combinations of common words, c.g. OAlpuw éyecpew, 
éLouodoyeto Oat bri, TH Eumpocbev (noun). The latter 
can be explained, however, by LXX usage; and 
possibly the former. There is nothing astonishing 
in St. Paul’s acquaintance with such common 
words, which perhaps came to him through popular 





Stoic usage (see Lightfoot, Philippians’, ‘St. Paul 
and Seneca,’ p. 270f.), nor can any safe general 
inference be drawn from them as to achange in his 
style away from the LXX towards a more literary 
form. 

A more thorough knowledge of inscriptions has 
revealed the fact that the Pauline vocabulary and 
style are largely the natural ones of his time 
There is no importance to be attached to the re- 
currence of 7A7jv, which in itself isa common word, 
occurring once in 1 Co1l". The quotations from 
the OT are mere echoes (2! 1516 43.18), save 11% 
from Job 13'%, which is evidently quoted with the 
original context clearly in view. Nothing is more 
precarious than arguments from style, and in this 
case account has to be taken of the directness and 
lack of dogmatic content which were uncalled for 
by the circumstances. All things considered, the 
style and vocabulary are genuinely Pauline. 

6. Date and place of origin.—The solution of 
the second question largely determines the first. 
There is no definite Abfasswngsort mentioned in 
the letter itself, so that we are thrown back on 
internal evidence, and have to determine what 
period of St. Paul’s life best suits the circum- 
stances. He was a prisoner (1’). He had been a 
prisoner for some time, for the Philippians had 
sent Epaphroditus to him with a gift of money 
under the impression that he needed it. The 
messenger had arrived and fallen ill. The news 
of his illness had reached them (either orally or 
in writing), and they had again sent communi- 
cations expressing their anxiety: Some change 
had taken place in St. Paul’s circumstances since 
he became a prisoner, which they construed pessi- 
mistically. The Apostle informs them that already 
he had made his apologia with gratifying results 
(17), evidently a preliminary defence before the 
judicial authorities. The result was that the 

rethren were thereby encouraged to resume their 
preaching of Christ with greater freedom and 
boldness. Wherever he was, there were many 
preachers, some of them opposed to his views of 
Christianity, others favourable. He rejoiced in 
the renewed energy of both as far as objective 
results went, though he could not but deplore the 
motives of those who disagreed with him. He is 
confident that the issue of his affairs at present 
will be final deliverance, and that he will soon see 
them again (2"), If, however, it should otherwise 
happen, then before he is finally condemned—the 
case is not yet settled—he will speak with such 
clearness and boldness that Christ shall be magni- 
fied in his body either by life or death. By death 
he would see Christ face to face (civ Xpicrw), their 
faith already established would be perfected (27). 
The possibility of death is always a real one, im- 
prisonment or no imprisonment, but it is no ground 
of despondency. At present he proposes to send 
Timothy to them, but let them be sure that his 
own coming will follow shortly thereafter, for he 
has every reason to regard hopefully his situation. 
In the whole Pretorium his imprisonment is viewed 
in the proper light. Misunderstandings regarding 
the nature of the charge against him have been 
removed owing to recent events, and this is the 
case generally. He is glad to tell them that, 
besides the brethren with him, the saints of Ceesar’s 
household especially send their Christian greetings. 
He deplores that he had no one to send to them at 
present, as his associates at the time refused to vo 
as envoys (2°), 

Of what place could these facts be spoken? The 
three main points are (1) his imprisonment, (2) 
Preetorium, (3) Czesar’s household. 

(1) Sé. Paul was often in prison (2 Co 11%): in 
Philippi itself (Ac 16%), in Caesarea (Ac 23), and in 
Rome (Ac 28). According to Clement (ad Jom. i. 
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56), he was no fewer than seven times in gaol: da 
gHrov kal Epw Iladros tropovijs BpaBetov évédecéer, 
émrdxis decud popéoas. Jerusalem and Philippi are 
ruled out, but there still remain the possibilities of 
Rome, Czesarea, and Ephesus if we can be sure of 
an imprisonment there. The fact of imprisonment 
then is not decisive. 

(2) Pretoriwm.—There is considerable divergence 
of opinion as to what thisterm means. Elsewhere 
it isused of the tower of Antonia (Mk 15"), and of 
Herod’s palace (Ac 23), It occurs nowhere else 
in St. Paul’s writings. If a locality is meant (and 
this is not ruled out by the phrase cai rots Aolzous 
maot; cf. CIG i. 1770), then the term indicates 
some princely building, the residence of a prince 
or procurator. There is no evidence, however, 
that the Palatium—the Roman Imperial residence 
—was so called, although it is possible that a pro- 
vincial writing in Rome might loosely describe 
it by this term. Herod’s residence where Felix 
stayed in Cesarea was a pretorium. Or the re- 
Terence is to the camp of the pretorian guards, 
built by Tiberius and situated at the Porta Vimin- 
alis. This is doubtful ; at any rate there seems no 
evidence to prove that this camp was called pre- 
torium (see Zahn, op. cit. i. 551). 

It is possible, however, that the term is used of 
persons, and even so two views have found sup- 
porters :—(a) There is no doubt, after Lightfoot’s 
researches, that the term ‘ preetorium’ may mean 
the preetorian guard, and it would admirably suit 
St. Paul’s case in Rome as we learn that from 
Ac 28. (6) Mommsen, however, believes that the 
prefectus(-t) pretoriz(-o) and associates are referred 
to, in which case the term would mean the legal 
authorities. Ramsay (St. Paul the Traveller, p. 
357) agrees with this (but he has latterly given 
his opinion in favour of the pretorian guard). The 
objection to it is that a large body is referred to— 
‘in the whole pretorium’—and on the face of it 
this does not suit well the theory of the judicial 
authorities, norisit clear that the term ‘pretorium’ 
simpliciter was so used. We are thus restricted 
either to the meaning, ‘ the soldiers of the pretorian 
guard’ or else ‘the provincial residence of a pro- 
curator,’ so that this term does not definitely decide 
the origin of the letter, although the preponderance 
of evidence is in favour of Rome. 

(3) The saints of Cesar’s household.—The mean- 
ing of this phrase seems clearly to be ‘servants 
of the Imperial house,’ not blood-relations of the 
Emperor. This appears to militate against the 
argument of many who uphold the Cesarean origin, 
who equate this term with the preetorium; on the 
other hand, it is possible that such slaves existed 
in provincial towns like Czsarea or Ephesus. It is, 
however, a strong evidence in favour of Rome. 

We are thus largely thrown back on the evidence 
furnished by the Apostle’s condition at the time 
of writing, or on the relation of this letter to other 
letters whose origin we know. On this ground 
many have defended the Cesarean origin. St. 
Paul was undoubtedly in prison here for two years 
(Ac 23%), and in a pretorium. He had been im- 
prisoned through Jewish hostility, and in Philip- 
pians (3'f) he writes with bitterness of the 
Judaizers. Butthisissurely no argument, because 
St. Paul’s experience of this hatred was so uniform 
that such an outburst as Ph 3 is explicable at any 
period in his career. It is said that we have no 

roof that Timothy was ever in Rome with St. 
Paul (outside the imprisonment letters), but have 
we any direct proof that he was with him in 
Cesarea? The greed of Felix was aroused, it is 
maintained, by the gift St. Paul received from 
Philippi. This involves a -circulus in probando. 
The impression given in Acts is that Felix thought 
St. Paul a man of standing and substance. H. 
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Bottger (Beitrdge zur historisch-kritischen Ein- 
leitung in die paulinischen Briefe, Gottingen, 
1837) urges strongly that we cannot conceive of 
such a delay in the judicial proceedings as is 
implied in the letter, taking place at Rome. It 
is sufficient to refer to what Lightfoot has said 
to the contrary (Philippians, p. 3ff.; cf. also 
Neander, Planting and Training of the Christian 
Church, Eng. tr., 2 vols., London, 1864-80, i. 
312). The strongest argument against Rome is the 
stylistic and doctrinal—the difference in doctrine 
and style between Philippians and both Colossians 
and Ephesians, and the affinities with Romans and 
1 and 2 Corinthians. It was for this reason that 
Lightfoot, who gives an elaborate list of parallels 
between Philippians and Romans, placed our letter 
early in the Roman imprisonment in order to give 
time for doctrinal development, and Haupt also 
has felt the force of this argument so keenly as to 
say: ‘wenn nur die Annahme einer rémischen 
Abfassung méglich wire, wiirde ich ohne weiteres 
die Echtheit der beiden Briefe preisgeben, obwohl 
die Annahme der rémischen Abfassung bis in 
dies Jhdt. hinein die allgemeingiiltige gewesen 
und auch noch jetzt von einer grossen Anzahl 
von Gelehrten verteidigt ist.’ He would give up 
unreservedly the genuineness of Colossians and 
Ephesians if he were compelled to regard them as 
written in Rome where Philippians was written, 
and that in spite of the fact that so many scholars 
still defend the Roman origin of all the three 
letters (Haupt in Meyer’s Kommentar’, p. 70). 

But it is not clear that either of these views 
would in any way help us out of thé difficulty, for 
on Lightfoot’s view St. Paul changed his style 
within two years and his doctrine developed and 
deepened. Two years is too short a period for 
this. On Haupt’s view St. Paul’s profound style 
and doctrine in Colossians and Ephesians were due 
to his confinement in Cesarea when he had time 
to brood and ponder such as he had not before. 
This enforced inactivity deepened and widened his 
views of Christ. But the weakness of this explana- 
tion is that St. Paul again goes back in Philippians 
to the old simple style. 

Recently, however, a theory has been advocated 
which seems to solve this difficulty. The theory is 
that Philippians was written from Ephesus, and the 
other imprisonment letters from Rome or Cesarea 
(so M. Albertz, in SK iv. [1910] 551 ff.). Thus 
the Philippian Epistle is ranged alongside Romans 
and the Corinthian Epistles ; and the mission of 
Timothy (Ac 19”, 1 Co 16") is explained. The 
initial difficulty, however, is to prove an Ephesian 
imprisonment. There is no mention of it by St. 
Luke, but does not St. Paul himself refer to it 
(1 Co 15%, 2 Co 4810 6910)? The extra-canonical 
arguments used by Albertz are of little value— 
the seven imprisonments mentioned by Clem. Rom. 
(ad Cor. 1. v. 6), the account in Nicephorus Kallisti 
of St. Paul’s fight in the arena, the testimony of 
the Acts of Paul, and the tower still in Ephesus 
known as ‘Paul’s Prison’ (see art. PHILIPPI for 
references). The real argument is, however, the 
‘fighting with beasts at Ephesus’ (1 Co 15%), 

The theory as advocated by H. Lisco (Vineula 
Sanctorum, Berlin, 1900) is sharply criticized by 
Albertz himself (especially his view that Rome 
was a Haufengebiet in Ephesus, which is a curiosity 
of criticism), though Lisco seems to have first raised 
the possibility of an Ephesian imprisonment. 
Deissmann, who claims for himself the originating 
of the theory (Licht vom Osten, p. 171 n., Eng. tr., 
p. 229 n.), unfortunately is surer of the Ephesian 
origin of Colossians and Ephesians than he is of 
the Ephesian origin of Philippians. The stylistic 
argument he explains on psychological grounds 
(ib.). Albertz’s article is worthy of serious atten- 
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tion, and Kirsopp Lake claims a hearing for it 
(Exp, 8th ser., vil. [1914] 492f.). On this view, it 
is held, it is easier to imagine St. Paul influencing 
the few pretorians in Ephesus than the 9000 in 
Rome. The house of Cesar offers no difficulty, 
for slaves of the Imperial house were scattered 
all over the provinces, and there is epigraphic evi- 
dence for their existence in Ephesus (qg.v.). St. 
Paul’s intention of going to Philippi is explicable, 
whereas if the letter was written from Rome we 
would expect him to go farther west. His expres- 
sion els dmrodoylav evaryyedtov Ketuau (11°; cf. v.7) refers 
to a real trial—an appearance before the court. 
Then, if the letter is written from Rome, the refer- 
ence to the Philippians’ gift is sarcastic (467 7oré), 
as ten years had elapsed since they had helped 
him, and this is unthinkable. The difficulties 
about this theory are to prove St. Paul’s Ephesian 
imprisonment, and especially his fighting with 
beasts, for he was a Roman citizen, and this 
indignity would accordingly not be suffered by 
him. Luke’s silence is again a serious matter ; 
and, indeed, his account militates against an 
imprisonment, nor is it likely that St. Paul would 
take for granted that the Philippians would under- 
stand the references to the preetorium and the 
household of Czsar without further explanation. 
Above all, his situation as described in Philippians 
does not easily fit anything we know of his stay in 
Ephesus. The doctrinal and linguistic argument, 
which is really the motive of all these theories, 
can well be explained on psychological grounds, 
and the different conditions of the churches 
addressed (cf. Ramsay, St. Paul the Traveller, 

. 359; Deissmann, Licht vom Osten, p. 171, Eng. 
tr., p. 229; Moffatt, LNT, p. 170). 

We know so little of the procedure in cases of 
appeal that it is difficult to be sure of the situa- 
tion St. Paul was in when Philippians was written, 
but the present writer concludes that the Apostle 
wrote Colossians, Ephesians, and Philemon earlier 
than Philippians, that when he wrote Philippians 
most of his trusted associates (see Colossians and 
Philemon) had gone on missions to churches, and 
he had difficulty in finding any one to go to 
Philippi. It was thus either at the end of his two 
years’ confinement in his hired house (Ac 28°), or 
at a later date when he was more immediately 
occupied with his appearing before the judicial 
authorities. We believe that he had already made 
a preliminary defence and that he was actually set 
free shortly after this, either because the Jews 
had no case and failed to appear, or else because 
their case broke down on examination. Whether 
we can interpret Philippians as meaning that St. 
Paul had now to undergo a stricter custody than 
that described in Acts is doubtful though not 
improbable; if it took place it was not due to a 
breaking down of his case but to judicial arrange- 
ments. Thus the dating of the letter depends on 
the view which we take of Pauline chronology 
generally. The two points to be fixed are Gallio’s 
governorship of Achaia and Festus’ stay in 
Cesarea (see C. H. Turner, HDB i. 415ff., and 
Deissmann, St. Paul, Eng. tr., London, 1912, 
Appendix I.). The present writer is of the opinion 
that St. Paul came to Rome in 60 at the latest, 
and that he was liberated towards the end of 61. 
We must therefore place the authorship of Philip- 
pians in this year, and that of the other imprison- 
ment letters earlier. 

7. Contents of the letter.—(a) The fellowship of 
the gospel (11) 41°-),—The teaching of the begin- 
ning and ending of the letter centres round the 
thought of fellowship («owwria), and this central idea 
itself is suggested to the Apostle by the liberality 
of his Philippian converts. The foundation of this 
fellowship is the grace of Jesus Christ (47%) or of 











God the Father (12), God being regarded as the 
source of this grace, and Christ as the agent 
through whom it is mediated. Peace is the result 
of grace, or grace viewed in relation to the quality 
of life which grace produces. Grace is this new 
relationship viewed as to its origin. The fellow- 
ship of Christians follows from their being in 
Christ. St. Paul and Timothy are His dofAo— 
a term expressing dignity as well as humility. 
Some of those addressed are overseers and deacons 
of His flock, all are consecrated in Him. They are 
thus united in an indissoluble union with one 
another, under the Lordship of Christ—a Lordship 
of grace. This free redeeming favour is at once 
the origin, theatmosphere, and the ideal of Christian 
life. It is a subject at once of benediction and of 
prayer (4%). Itis a common Christian possession 
(cvvKowwvods THs x4ptros), Shown not only in trust in 
Christ, but also in suffering on His behalf (1 ; cf. 
v.7), Grace as it comes with its lavish offer to men 
is the gospel, and the earnest endeavour to pro- 
claim the good news, or the support of those 
entrusted with this proclamation, is the fellowship 
in the gospel (v.°). The Philippians by sending 
monetary help to St. Paul have demonstrated 
their place in this fellowship. Their material gifts 
are effects of their spiritual communion-life, and 
the steady flow * of their liberality all along from 
their first acceptance of the gospel until now is a 
proof of their growing appreciation of this com- 
munion and a proof of its coming completed 
realization in them (vv.**). Because they are in 
Christ, at the day of Christ they shall be perfect 
sharers of the rich life which He has in glory with 
God the Father, and which is mediated through 
Him to His people (4°). This revelation of their 
character—through their liberality—is to St. Paul 
a theme of thankful prayer and rejoicing (v.*), of 
prayer which shall be answered because he knows. 
that it is really God Himself who began this work 
in them and He will complete it, of rejoicing also 
because they appreciate what the fellowship of the 
gospel is, and are not severed from it by afflictions 
(444), Their spiritual condition fills him with 
Christ-like yearning for them that their dyary 
—their spirit of Christian brotherhood—should 
develop along the Divinely appointed lines of 
practical wisdom and tactful discrimination, in a 
world where enthusiasm often fails in insight, and 
insight in kindly consideration of others (17°). 

His thankfulness and his joy are not due to his 
appreciation of their personal kindness to himself, 
nor yet to the betterment of their own material 
circumstances. It is more deeply rooted and 
grounded on deeper insight. For himself he can 
meet plenty or poverty in the sustaining power of 
Christ, who enableshim and has enabled him hither- 
to to cope with all situations. He had no need of 
any further gift to prove their attachment to him. 
The past can supply rich evidence of that. Nor is 
it this exhibition of their material prosperity that 
makes him rejoice. It is the fact rather that thus 
he has a fresh proof of the reality of their fellow- 
ship in the gospel. It is given thus to them (as to: 
him) to defend and strengthen the gospel, to offer 
to God an acceptable and pleasing sacrifice—to 
reap already the fruit of that uprightness of life 
which is produced through Christ (v.), and to sow 
the seeds of yet richer harvests. For their spiritual 
prosperity is really their willingness to support the 
gospel. Spiritual expenditure is the accumulation 
of spiritual capital. Spiritual liberality is the 
plan of campaign for God’s successful stewards, for 
the supply will be according to the demand both 
here and hereafter. Their riches are with the 
glorified Christ, and these riches are increased for 


_* Any interruption of their liberality was due to necessity, 
either poverty or impossibility of transmission (410), 


PHILIPPIANS, EPISTLE TO THE 


PHILIPPIANS, EPISTLE TO THE 225 


a a ee se 


them by appropriation and use. They will receive 
full possession of the inheritance on His day. 

Never was Christian liberality so exalted and so 
spiritually interpreted, never were donors thanked 
in such a fashion save when the Master said: 
‘Inasmuch as ye did it unto one of these my 
brethren, even these least, ye did it unto me’ 
(Mt 25%). On this is grounded his conviction as to 
their ‘ perseverance’ and his assurance of their final 
salvation. 

(6) The furtherance of the gospel (rpoxorh rod 
evayyeAlov) (1!**6).—The Philippians were afraid 
that St. Paul’s recent experiences boded ill for the 
success of the gospel. He dispels their pessimism 
(1) by an appeal to present facts. His present 
condition has not, as a matter of fact, hindered 
the progress of the gospel ; it has extended it and 
enabled it—as far as he himself is concerned—to 
shine forth in its true light, sharply defined where 
it was apt to be mingled with other issues (1}2). 
It has quickened it also into fresh activity and 
vigorous boldness in the case of others—and these 
include the majority of his brother preachers. His 
chains have not insulated the Word of God, but 
are a vehicle of its diffusion. The fact that some 
preachers (these are not included in the rovs 
mXeiovas of v.14) are motived by partisanship and 
personal opposition to himself does not lessen his 
joy, because he rejoices in the preaching of Christ, 
and the gospel is relatively independent of the 
preacher’s personal motives. The gospel then 
advances, and this advancement is due to his chains. 
Let them therefore rejoice with him. He dispels 
their pessimism in regard to the success of the 
gospel also (2) by a consideration of the future. 
A new reason is introduced in 138 (d\\a kal 
xapjcoua). At present the gospel is furthered by 
his chains, but should his condition change, what 
cause have they to fear that thereby Christ’s cause 
shall suffer? As far as he is concerned a prolonga- 
tion of his life on earth means the preaching of 
Christ, which shall be fruitful also in furthering the 
gospel; it means, besides, a strengthening of their 
own faith and a vindication of their Christian 
exultation in him. So convinced is he of their 
need of him that he is sure their prayers will thus 
be answered, and the rich supply of Christ’s Spirit 
to him will enable him in life yet to magnify 
Christ among them. But if his trial should issue 
in his death even then also Christ’s Spirit will 
enable him to speak freely and boldly, so that 
Christ shall be magnified in his death as in his life. 
This is his earnest hope, and it is a hope that will 
not be disappointed, that in either case Christ shall 
have the glory; yea, even they themselves also 
would thus have their faith completed, for his 
death would be a crowning of its reality and utter 
devotion (2!”). Besides, the present situation, 
whatever the issue, will bring nearer his own salva- 
tion either by his personal liberation or his reunion 
with Christ (cwrypla possibly but not certainly = 
‘liberation’). The latter prospect is to him over- 
poweringly attractive, so much so that he cannot 
say what actually he would desire for himself. 
To depart and see Christ is far better than any 
earthly lot, but then he knows the will of God to 
be that he should yet continue here, because they 
need him. 

(c) The faith of the gospel (y rlaris rob evaryyehtov) 
(127-25 3'-4°).—The Philippians were anxious as 
to how St. Paul’s state would affect the cause 
of Christ, and he also is anxious for them, not so 
much as to their condition viewed by itself, but as 
to its effect on the gospel as a whole. If his com- 
ing is to bring them Christian exultation, then it is 
on condition that they live worthily of the gospel 
whether he be with them or not. 

The gospel is the charter of the commonwealth 
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to which they belong, and fidelity to it is therefore 
imperative. By faith here we are to understand 
not individual trust in Christ, but a communal 
esprit de corps. The community to which they 
really belong is not simply their own church in 
Philippi, but the heavenly. This is the ideal, yet 
it is through participation in it that all existing 
Christian communities receive their value. Be- 
sides, their Lord, whom they expect, will give them 
full possession of this commonwealth and prepare 
them for it by giving them each an organism freed 
from all the weaknesses and debasing associations 
of the present body. His power to do this is un- 
limited (3? 21), 

Fidelity to the gospel then is imperative, and 
is to be exhibited negatively and positively. (1) 
Fidelity to the gospel is to be exhibited negatively 
by their presenting a strenuous united front to 
their enemies. They are to be as one single person. 
The elements of personality are spirit and soul, 
and both these in their communal life are to be 
unified in themselves and together in a determined 
stand against opponents. Their united determina- 
tion will be a proof of their salvation—a Divine 
salvation—and will terrify their enemies into a 
hastening destruction. So then let them not be 
scared as horses are sometimes scared by shadows, 
for to suffer on Christ’s behalf is a Divine favour— 
as they see in his own case—as surely as that 
Christ called them to rely on Him is a favour. 
Who these enemies were we are not told, but it is 
reasonable to believe that they are referred to in 
ch. 3, because there we have illustrations of their 
opponents, as in ch. 4 we have illustrations of 
the perils which threaten their inward unity. 
These passages are the illustrative exemplifications 
of the double warnings conveyed in 17-25, They 
were Jews and libertines. Of the former they are 
to beware. They have nothing to gain from them. 
Let them learn from his own case. He had all the 
privileges that these Jews could give, but for the 
excellency of Christ’s friendship he parted with 
them all, and he is as convinced now, as when he 
first did this, that he did right. 

For Christ gave him the power to get into right 
relations with God on the ground of faith, while 
Judaism trusts in a legal righteousness which can- 
not save. It is true that even he has not yet 
reached perfection, but Christ is leading him on, 
and he strenuously and lovingly follows Him. 
The power of Christ’s Resurrection-life is being 
gradually realized in him, inasmuch as he is able to 
follow Him into sufferings ; and the spirit which 
enabled Jesus to suffer as He did suffer is in St. 
Paul also, and when it takes complete possession 
of him then he shall perfectly participate in the 
glorified exalted life of the Redeemer. The right- 
eousness which is in Christ is not a modification of 
the present earthly statws guo—as the Jews thought 
—but a complete transformation of it by the power 
of Christ, who already has perfection and who shall 
bring His people into it as He Himself came into 
it through sufferings and death. It is thus a call 
—but not therefore like the longing of Tantalus, 
or the labour of Sisyphus; it is attainable, but it 
needs all the energy of the soul ; it demands perfect 
absorption of interest, because it is their Lord’s 
own grasp that is uplifting them out of spiritual 
death into a life of glory. This he can personally 
testify. Let them beware also of those who live 
for earthly things, forgetting their high calling, 
and their great hope, men who claim spiritual per- 
fection, but are really concerned with earthly 
gratification and spiritual liberty, meaning thereby 
sensual licence. ‘I call them,’ says the Apostle, 
‘enemies of the Cross of Christ, for they fail to 
understand to my sorrow and their own woe thas 
the flesh has no function in the spiritual common- 
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wealth over which Christ is King and from which 
He shall come to prepare His people by furnish- 
ing them with bodies like His own present glorified 
body’ (Ph 31%), 

(2) Positively they must show their fidelity to 
the gospel by inward union. In ch. 4 they are 
directly reminded of the variance between Euodia 
and Syntyche, and both these women are exhorted 
to practical unity in the Lord. Others are to help 
them to attain this end—recognizing their former 
diligence and associations with St. Paul and his 
fellow-labourers. This unity is enforced by their 
standing in Christ. From this vantage-point the 
Apostle can appeal to them with strong and tender 
persuasion. c. they not loving brethren and 
fellow-participators in the Spirit? He can also 
add his own personal appeal, for they are his 
beloved, his joy and his crown. Therefore let 
them abjure party-strife, and vainglory, and let 
them imitate their Lord in His self-denying 
humility for others. Let His example be their 
constant rule. Let them do all things without 
murmurings and disputings, for the word of life is 
theirs. Let their light shine before men, lest his 
labour among them end in shame instead of exult- 
ant joy, for he is ready even to be poured out as a 
libation to complete the self-denial of their faith, 
and he does this with joy; let them also with 
single and united effort imitate him ; for none else 
but God Himself is energizing in them to effect the 
complete salvation they long for. Let them keep 
their eye on him and those who walk as he walks, 
maintaining their place in the way, waiting for 
God’s light to shine on the path along which they 
now advance. ‘Whatever they learned, and re- 
ceived, and heard from him, whatever they saw 
in him, let them do’ (4%). Let them also think 
constantly of those moral virtues which are every- 
where recognized. Let them remember the near- 
ness of their Lord’s approach, and let them wait 
upon Him in prayer. Then shall their life be 
freed from the paralysis of distraction and graced 
with the calm sweetness and orderliness of the 
forward full vision, with the joy of singleminded- 
ness. For God gives peace—i.e. a life full of self- 
sufficiency and inward security—and this peace 
shall like a garrison safeguard them in Christ (4*7). 
Let them then rejoice in the Lord. Let all men 
see the strength, the sweetness, and the sensible- 
ness of their faith. 

We have already dealt with St. Paul’s references 
to Timothy and Epankrediins (219-8), We must 
look a little more closely at their Great Example. 

(d) The imitation of Christ (2°™).—This famous 
passage cannot be discussed with any fullness here. 
It is evident from the rhythmical structure that 
thought and language have been carefully arranged 
and elaborated, yet the whole statement is brought 
forward as a practical motive, not as an exhaustive 
theological statement. 

Christ first comes into the A postle’s vision—as he 
considers Him in this passage in His pre-incarnate 
state—before His appearance on earth. In this 
state, the Apostle says, He was in the form of God. 
What does this mean? It must mean something 
that Christ could lay aside, of which He did empty 
Himself, something that forms a direct contrast 
to the ‘form of a servant.’ From the phrase éavrdp 
éxévwoey it is not too much to say that it is equi- 
pollent to ‘Himself,’ His personality. His per- 
sonality then was essentially identical with that of 
God. Is it not absurd to say of any one, however, 
that he empties himself of his personality? Logi- 
cally it is, but really it is not. We know what is 
meant by a denial of oneself, an effacement of one- 
self. The fact is that these ethical activities tran- 
scend the bare laws of logical consistency. The 
‘form of God’ then seems to describe Christ’s pre- 
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incarnate personality in terms of the Divine nature. 
poppy is, of course, not used here as an accurate ¢ter- 
minus technicus of philosophy, but it does seem in 
St. Paul to express (cf. Ro 8%, Gal 4%, 2 Co 3%, 
Ph 3”) a personality with adequate means for the 
expression of personal activities, and to St. Paul 
Christ in His pre-incarnate state was a Divine 
Personality, with a spiritual organism perfectly 
adequate for the manifestation of His Divine glory. 
This is implied in opp7, which still retains traces 
of its original perceptual reference. St. Paul does 
not say that this op was identical with our 
Lord’s post-Resurrection spiritual body, far less 
that He had a quasi-material cua, but he does 
seem to say that it was functionally as perfect for 
the expression of His Divinity then as the latter 
is for the expression of His redemptive Lordship 
now. In this pre-incarnate state He did not grasp 
at equality with God (ovx apraypov irynoaro TO elvar 
ica 6eS). “It is difficult if not impossible to find 
here a reference to our Lord’s earthly life. That 
has yet to come before the Apostle’s mind. Psy- 
chologically, of course, the self-denying life of Jesus 
on earth was the temporal prius from which the 
Apostle developed his view of Christ’s nature, but 
here it is the ordo eventwum in the pre-earthly life 
of Christ which he describes, not the peychologi- 
cal order of his own thinking. What, however, 
does it mean to say that He did not consider equality 
with God a thing to be snatched? How could He 
seize on equality with God if He was already in the 
form of God? If the two phrases are identical is 
there not here a manifest absurdity? Lightfoot 
and others get out of this difficulty by translating 
—‘did not consider equality with God as a prize 
to be retained, to be clung to’; but the phrase 
indicates more than retaining—it indicates a posi- 
tive grasping. Others again refer this grasping to 
His future Lordship which God gave Him (as a 
gift) in virtue of His obedience. ‘He might have 
used the miraculous powers inherent in His Divine 
nature in such a way as to compel men, without 
further ado, to worship Him as God’ (Kennedy, 
EGT, ‘ Philippians,’ p. 437°). 

But the insuperable objection to this opinion is 
that the phrase expresses a pre-incarnate activity 
and not an incarnate one. The truth in this view 
is that ‘ equality with God’ is regarded as a rela- 
tion—a recognition of Divine equality from others 
—spiritual beings. Christ did not think of claim- 
ing this in heaven before His appearance on earth. 
The redemption of men being in view He on the 
contrary voluntarily determined to undertake it, 
and thereby did not snatch at this Divine recogni- 
tion. In one word the self-humiliation of our Lord 
was first transacted on the theatre of His own 
Divine mind above before it was concretely mani- 
fested here below, and it was not simply a renuncia- 
tion touching Himself only, but a renunciation in 
spite of a positive essential nisus that heavenly 
beings might in virtue of His nature have expected 
Him to have exerted. The Apostle no doubt 
argued from Jesus’ earthly activity, but he natu- 
rally projects this activity into the pre-incarnate 
state. As His action was on earth so it was 
formerly in heaven. The Apostle in the expres- 
sion oly dprayknov iyjoaro 7d elvat toa Oe@ is not con- 
cerned with defending Christ from blame, but with 
commending Him as the transcendent moral 
Example. He might—at any rate, all others 
would—have exercised self-assertion : it was, as it 
were, His right. But He did not doso. The diffi- 
culties here are not those of formal logic, but the 
ever-present difficulties of visualizing eternal in- 
finite activities in finite temporal categories. Then 
the second vision which the Apostle has of His 
Master is on earth. ‘He emptied Himself by tak- 
ing the form of a servant, being or becoming in 
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human likeness, and being found in human 
He still humbled Himself unto death —yea the 
Cross-death,’ Here we have the Apostle’s descrip- 
tion of our Lord’sincarnate life. What is involved 
in His self-emptying we cannot say. The ‘how’ 
of it is beyond our understanding, but the fact of 
it and its absolute moral value are full of force. 
The Apostle does not mean by ‘the likeness of men’ 
or ‘in fashion as a man’ that Jesus was less than 
human, but that He was truly human, tried by all 
experimental tests—yet more. The éxévwoev éaurév 
is not physical annihilation but moral effacement. 
To discuss theologically the possible theories that 
have been used to explain this is not called for here. 
They are neither useless, however, nor futile, but 
due to an essential thought-impulse in us. The 
difficulties of theory must not obscure the glory of 
the fact to be explained. Milton has this passage 
in mind when he says : 
‘That glorious Form, that Light unsufferable, 

And that far-beaming blaze of Majesty, 

Wherwith he wont at Heav’n’s high Councel-Table, 

To sit the midst of Trinal Unity, 

He laid aside ; and here with us to be, 

Forsook the Courts of everlasting Day, 
And chose with us a darksom House of mortal Clay’ 
(On the Morning of Christ’s Nativity, 8-14). 
Men saw Him here as they saw other men, subject 
to the limitations to which man as man is subject. 
The third vision is the Exalted Christ—yet still 

the same Person, but now freed from earthly limi- 


guise, 


tations, highly exalted, gifted with universal Lord- ; 


ship by God because of His obedience, possessing 
now the ineffable Name in recognizing which all are 
to worship to the glory of God the Father. The 
Apostle’s view of the imitation of Christ is not a 
slavish copying of His earthly habits or actions but 
a possession of His Spirit as the spirit of humility 





and obedience to the will of God. This Lordship | 
of Christ is central in St. Paul’s teaching. It gives | 


duty its obligation, for Christ is the law and light | 
It supplies virtue | 


of the individual conscience. 
with striving and sustaining power, guarantees it 
with the sure hope of ultimate success and reward 
in the day of Christ, the day when His Lordship 
shall be known and recognized. It supplies the 
good with its content, for the glory of the Lord— 


the riches of that glory—is the true inheritance | 


and life of the saints. It gives moral judgment 
a norm and a finality, for the Lord is the ultimate 
Judge. 
advance. It enforces sanctification because it sees 
in Christian men God Himself at work. It assures 
salvation. It gives life on earth a purpose and 
robs death of its terror and transforms suffering 
into a grace. The day of the full revelation of this 
Lordship is the day of Christ. Its date is not told, 
but it is near. The measurement used is the pro- 
phetic not the chronological. Tothe Apostle death 
means to be with the Lord—to see Hisface. There 
is no word here of a sleep of the saints (xoiwac6a:). 
The coming of Christ means the transformation of 
the body of humiliation into the likeness of Christ’s 
own body of glory, so that in contrast with that 
glorious life this life of striving, ‘pent in the body,’ 
is like death. Whether this happens immediately 
after death or after an interval isnot said. St. Paul 
does not say that the Philippian community will 
be alive at Christ’s coming. but he seems to regard 
it as a possibility (17°). 

For these reasons it is held by some that St. Paul 
changed his view of eschatology, that he gave up 
the idea of a ko.wacba of the saints, and favoured 
the idea of immediate reunion with Christ after 
death (W. Beyschlag, NZ Theology, Eng. tr., 
2 vols., Edinburgh, 1895, ii. 267 7f.). The influence 
under which this change took place, according to 
this view, is the sure prospect of his own death. 
But many others had died in Christ before him, 
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and it is impossible to think that St. Paul had not 
considered that question seriously. He is working 
with the resurrection of Christ Himself as the 
norm of his thinking on this subject as far as the 
case of Christians is concerned. He believes in a 
general resurrection for all (Ro 2° 14, 2 Co 5"), 
but for the Christian the Resurrection means a 
glorified body like to Christ’s own, which shall be 
given him at Christ’s coming. How he is clothed 
in the interval is not said. That St. Paul regarded 
this Parousia of Christ as near at hand is evident, 
but it is equally evident that he did not claim to 
know the date and that he did not lay stress on it. 
What is of value for practice and for hope is that 
‘Jesus Christ is Lord’ and that ‘ He shall come.’ 
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PHILO.—Philo of Alexandria, the Jew, a con- 
temporary of the apostles, was so highly esteemed 
by early Christian theologians as to be counted 
among the Christian authors (Jerome, de Vir. Jil. 
11), and his significance for the Apostolic Age is no 
less clearly recognized by modern scholars. 

4. Life.—About the life of Philo we have only 
very scanty information; apart from occasional 
remarks in his own writings (in particular in 
Flaccum and de Virtut. et Leg. ad Gaiwm) one 
has to refer to Josephus, Ané. XVIII. viii. 1 (259 f.], 
and, for the background, to the papyri dealing 
with persecutions of the Jews in Alexandria.* 
The Rabbinical literature does not mention this 
Hellenistic leader of Alexandria. 

Philo belonged to one of the noblest and 
wealthiest Jewish families of Alexandria. His 
brother Alexander was alabarch (or arabarch, 2.e. 
in control of the custom-houses on the Arabian 
frontier), and he presented the magnificent brazen 
doors for the inner court of the Temple in Jeru- 
salem (Jos. BJ V. v. 3 [205]). His nephew Tiberius 
Alexander took service with the Romans, and, 
renouncing his Judaism, became a high official ; he 
was governor of Judza before A.D. 48, and after- 
wards governor of Egypt. In 69-70, at the siege 
of Jerusalem, he was chief commander in Titus’ 
headquarters (Jos. Ant. xx. v. 2[100]; BJ IL. xv. 
1 [309], xviii. 7 [492]; Iv. x. 6 [616]; V. i. 6 [45], 
xii. 2 [510]; VI. iv. 3 [237]). Philo had had the3 

* E. von Dobschiitz, ‘Jews and Antisemites in Ancient Alex- 
andria,’ AJ 7h viii. 4 [1904] 728-755. 
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usual training of a Greek boy of good family: he 
had studied grammar, mathematics, music, and 
rhetoric ; he had acquired a good knowledge of 
Greek literature and obtained a fairly profound 
philosophical education. His style is near to 
Attic classicism ; he imitates Plato so much that 
people said: 4 IAdrwv dirwvited, ) Pi\wv mraravifer 
(Jerome, de Vir. Jil. 11): the one must have 
copied the other. But, in accordance with the 
prevailing literary taste, he uses any kind of style 
that may be appropriate to his purpose. He had 
also heard Jewish interpreters of the Torah, prob- 
ably in the synagogue; and it seems as if, like 
other serious young men, e.g. Josephus and Seneca, 
he had entered into temporary retreat and held 
intercourse with ascetic circles in order to gain 
pee in theosophy (de Spec. Leg. iii. 1 [ed. 

angey, li. 299]). Incidentally he mentions a pil- 
grimage to Jerusalem (de Providentia [ap. Kus. 
Prep. Evang. Vill. xiv. 64]). In his later life he 
came into publicity much against his own desire. 
In consequence of the anti-Semitic riots at Alex- 
andria under Flaccus, Philo, as the leader of a 
Jewish embassy, went to Rome to see the Emperor 
Caligula. His mission, according to his own 
report, was not successful. His opponent was the 
same Alexandrian littérateur, Apion, against whom 
Josephus wrote his two books. 

From Eus. H# I. xviii. 8 one might infer that 
Philo remained at Rome until the time of Claudius 
(Jerome thinks rather of a second voyage), and 
that under the new régime Philo was honoured by 
the Senate, while his works (in particular in 
Flaccum and de Legatione ad Gaium) found a place 
in the public library. That Philo, while at Rome, 
met the apostle Peter (id. xvii. 1) is a legend of 
the same kind as the legends of an exchange of 
letters between St. Paul and Seneca, or of rela- 
tions between St. Luke or Mary Magdalene and 
Galen the famous physician. The papyri report, 
in the time of Claudius, a hearing of the Alex- 
andrian anti-Semites against King Agrippa, but 
do not mention Philo. 

Philo’s significance does not rest so much upon 
his personality as upon his numerous writings. 
He represents a mode of thought evidently wide- 
spread at the time. 

2. Works.—Philo is (1) an interpreter of Holy 
Scripture, (2) an apologist for Judaism. The earlier 
editions of his works contain a large number of 
individual treatises of which Eusebius (E ii. 18) 
and Jerome (de Vir. Jil. 11) * give a long list. But 
it has been shown by Schiirer, Massebieau, and 
Cohn that they fall into two or three groups. The 
first and largest deals with the Pentateuch under 
three heads: a short interpretation, a long alle- 
gorical commentary, and an exposition in system- 
atic order (the second and third of these may be 
called, with O. Holtzmann, a kind of Midrash and 
Mishna). The second consists of philosophical 
tractates in dialogue form, probably belonging to 
the earliest period of Philo’s literary activity. The 
third contains apologetic works of a later period. 
They may be tabulated as follows : 

I. EXEGETICAL WORKS ON THE PENTATEUCH : 

1. Questions and Answers, 6 bks. on Gen., 5 bks. on Ex. 
(preserved partially in Armenian and in Latin): short verbal 
Se with allegorical additions. 

2. 


egum Allegoriz, i.-viii.: a scientific commentary on 
Gn 2-40. 


i.-iii. Gn 21-319 
<iv. 320-23> 
<v.> de Cherubim 32441 
<vi.> de Sacrificiis Abelis et Caini 42-4 
<vii. 2 45-7> 


48-15 
416-25 


<vii. (viii.)> Quod deterius potiort insidiari soleat 
<viii. (ix.)> de Posteritate Caint 





* This later list has no value whatever; see C. A. Bernoulli, 
Der Schriftstellerkatalog des Hieronymus, Freiburg i. B., 1895, 
pp. 115f., 182ff. It was, however, translated into Greek, and 
thus came to be used by Suidas and Photius. 


So far the commentary is continuous; the following are indi- 
vidual tracts : 


de Gigantibus (2 bks.) Ay 61-12 
(ii. =Quod Deus sit immutabilia) 
<de Foederibus (2 bks. ) 920> 
de Agricultura (2 bks.) 
(ii =de Plantatione Noe) 
de Ebrietate (2 eg gel 
ii. only fragments : 
in Sobpietate 924-27 
de Confusione Linguarum 1119 
de Migratione Abrahami 121-6 
<de Premio 151> 
Quis rerum divinarwm heres sit 15218 
de Congressu Eruditionis Gratia _ 161-5 
de Fuga et Inventione (de Profugis) 166-14 
de Mutatione Nominum 171-22 
ar Deo tia 132> 
omnis (5 bks. 

i =i, iL 9810-17 3111-13 377-11 

(extant only iv. and v.=i., ii.) per a) 


Possibly some titles are wanting; some are tentatively put 
into the list in <>. Philo seems to have dealt only with 
selected passages from ch. 6 onwards- 

. Systematic delineation of the Law. 

aa) fs Opificio Mundi.* Zee 

(b) The unwritten Law as represented by the lives of the 
Fathers. 


Abraham (virtue as acquired by learning) 
<Isaac (virtue as innate)> 
<Jacob (virtue as practised)> 
Joseph (politicus) 
(c) The written Law. 
de Decalogo 


de Specialibus Legibus (i.-iv.) 
i. de Circumcisione 
de Monarchia i., ii. 
de Premiis Sacerdotum 
de Victimis 
de Victimas Offerentibus 
ii. de Septenario 
de Cophini Festo . 
<de Colendis Parentibus> 
iii. de Adulterio 
de Nece 
iv. de Judice 
de Concupiscentia 
de Virtutibus 
de Fortitudine 
<de Pietate> 
de Humanitatet 
de Peenitentiat 
de Nobilitate 
[de Vita Contemplativa] 
de Preemiis et Penis 
de Exsecrationibus 
II. PHILOSOPHICAL TREATISES IN FORM OF DIALOGUES: 
<Quod omnis nequam servus> 
{ ood omnis probus liber 
de Providentia (2 bks.) (2) , ; 
Alexander vel quod rationem habeant bruta animalia. 
III. APOLOGETICAL WORKS: 
Vita Mosis (3 or rather 2 bks.) 
Hypothetica (i.e. moral advices) 
de Judeis (apologia) 
de Virtutibus (5 bks.) 
<i. Introductio> 
<ii. Sejanus, Pilatus ?> 
iii. in Flaccum 
iv. de Legatione ad Gaium 
<v. Palinodia> 
IV. Works oF DOUBTFUL ORIGIN : 
de Vita Contemplativa 
de Incorruptibilitate Mundt 
de Mundo 
Interpretatio Nominum Hebraicorum. 
V. Spurious WorRKES: 
de Sampsone 
de Jona. 


The text of Philo’s works has come down to us 
in an extremely unsatisfactory condition, some 
tractates being specially unfortunate. As some 
treatises are known only from one MS, others may 
still await discovery ; about some we know nothing 
but the title; of others we have only fragments ; 
some are preserved only in Armenian or in Latin. 
lt is entirely due to the Christian Chureh that 
Philo’s works have been preserved. Cohn thinks 
he can prove that all our MSS go back to the 
famous hbrary of Pamphilus at Cesarea, or rather 


* In MSS and early editions this stands with the group I. 2; 
but, since Gfrérer, the above arrangement is generally adopted. 

t Some critics, as, e.g., Dahne, Gfrérer, Massebieau, would 
transfer these two pieces to the Life of Moses (see III.); 
but Wendland and Schiirer have adduced strong reasons for 
keeping them in their present place. 
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to the work of the two presbyters Acacius and 
Euzoius, who about A.D. 350 copied the papyrus 
rolls of this library into parchment books. This 
shows the importance of the indirect transmission 
by quotations in the works of early Church Fathers, 
as, é.g., Eusebius and Ambrosius, and by Catene 
and Florilegia. 

3. Religion.—‘ Philo the Jew ’—that is his main 
characteristic. He is a faithful, nay an enthusi- 
astic, adherent of Judaism, both as a nation and as 
areligion. He is an apologist of Judaism, trying 
to convert the heathen or at least to destroy their 
prejudices. He is a Jew in his strict monotheism, 
his faith in God’s providence, and his high moral 
standard. Asa Jew he is devoted to the Law and 
the Lawgiver. Most of his writings are given up 
to the glorification of the Law. Notwithstanding 
his allegorical interpretation, he firmly believes 
the biblical stories to be historically true ; and he 
protests against the inference that the Law loses 
its claim to be observed in the letter once it is 
understood spiritually. Philo’s position does not 
differ much in this respect from that of the Pales- 
tinian Rabbis. He knows and uses their Halakha 
as well as their Haggada. One may prove from 
his writings a close affinity between the Hellenistic 
and Palestinian parts of Judaism. 

On the other hand, Philo is a typical Jew of the 
Diaspora. He feels as a Greek. To him Greek is 
his mother tongue; his Bible is the Greek transla- 
tion of the Pentateuch. We do not know whether 
he knew Hebrew, or, ifso, how much. His Judaism 
is weakened and enlarged ; it has lost its strictness 
and national narrowness. In the former respect it 
is notable how little attention Philo pays to the 
Temple at Jerusalem (he never mentions the 
temple at Leontopolis in Egypt) ; he is concerned 
with the cultus only in so far as it is prescribed in 
the Law ; the true sacrifice is prayer. Still more 
surprising is his neglect of the national hope. The 
Messiah is mentioned only occasionally (de Premiis 
et Penis, xvi. 95 [ed. Mangey, ii. 423]; cf. de 
Exsecr. viii. 164[ed. Mangey, ii. 435]). His religion 
has lost its national limitation: it has become a 
universal reasonable religion. 

But Philo’s religion has borrowed new features 
from Hellenism, as, ¢.g., the notion of mystery 
(t.¢. a hidden wisdom to be revealed only to the 
initiated [or, with Philo, the susceptible]), and 
the mystical ecstatic visions. True, there are 
examples of this in Palestinian Judaism (e.g., the 
Merkaba, God’s chariot in Ezekiel ; for visions of 
Paradise cf. 2 Co 12%4and Baba Hagiga, xiv. 6), 
but these are exceptions ; with Philo such things 
are the rule: all religion comes to perfection in 
the vision of God (Quis rer. div. her. sit, ed. 
Mangey, i. 508). ; 

In de Vita Contemplatiwa Philo describes his own 
ideal; and it is of no consequence whether the 
ascetic circles there described really existed in 
Egypt or whether he is drawing an ideal picture. 
It is unnecessary and incorrect to think that 
Christian monks are in view, as the Fathers did, 
who praised Philo as the oldest authority for 
Christian monasticism ; modern critics do the same 
even when they deny Philo’s authorship of the 
treatise. From the existence of Essenes in Eastern 
Palestine known to Philo himself (Quod omnis 
probus liber and Apologia pro Judeis (ap. Eus. 
Prep. Evang. viii. 11]) we may infer how many 
possibilities there were in Judaism at this period. 

4, Philosophy.—Philo was no prophet; he is 
interested not so much in religion as in philosophy. 
Philo the Jew has a place among the Greek philo- 
sophers. To be sure, he is not an original thinker. 
He belongs to the eclectics, deriving his notions 
from all the different schools and combining them. 
Sometimes, indeed, he does not go direct to the 


rimitive sources but to selections.* The way, 

owever, in which he combines Platonic, Pytha- 
gorean, Stoic, Aristotelian, and Sceptic elements is 
very significant—significant also for contemporary 
philosophy. Some elements Philo probably found 
already combined by Posidonius of Apamea, the 
leader of later Stoicism, in whose philosophy the 
religious element is very prominent. The char- 
acteristic feature with Philo is the combination 
with Jewish religion: as this rests on revelation, 
a certain character of authority alien to ancient 
philosophy is impressed upon Philo’s specula- 
tions. 

From Plato, whom he mentions next to Moses 
and with nearly equal reverence, Philo borrows 
the doctrine of the Ideas, combining them, how- 
ever, with the Stoic doctrine of the Logos and the 
logot, and clothing it in the form of the biblical 
doctrines of Wisdom and of angels (it is still dis- 
puted whether in this late Jewish theory, as well 
as in the Stoic theory, there is a reminiscence of 
polytheism, ancient gods being turned into divine 
attributes, or only a poetical mode of personifica- 
tion).t Platonic is the dualistic view of the world : 
spirit being strictly opposed to matter. With 
Philo, besides the one transcendental God, who 
rules over all without mixing in it, there stands a 
second Divine Being, the Logos, sometimes viewed 
as God’s plan of the world, but more frequently as 
a personal creative being: he callsit a second God, 
God’s firstborn son, or archangel, begotten, pro- 
duced, created by God. This Logos is the maker 
of the world (Demiurge) and at the same time its 
preserver: He forms the cosmos by dividing, and 
sustains it by keeping it together. He is the 
mediator between God and man: revealing God to 
man, and protecting man against God through 
priestly intercession—a true paraclete. He guards 
and governs man, being the norm of his ethical 
behaviour. In this way the Logos is pre-eminent 
in all departments of philosophy and human life. 
From the Logos come the individual Jogoz, or Ideas 
or Angels. Entering the material world and 
forming it, they produce the visible cosmos. 
Matter is not created: it is eternal in the shape 
of an unformed substance (chaos). Creation means 
form-giving (cosmos). 

From the Pythagoreans comes the symbolism of 
numbers, which finds ample support in the Penta- 
teuch: God has ordered everything according to 
measure, number, and weight, as already in Wis 
11”, The monas (one) is the divine number, the 
dyas (two) the number of creature and of sin; the 
trias (three) is the number of the body ; ¢etras 
(four) and dekas (ten) mean perfection, possible 
and real (10=1+2+3+4); five signifies senses, 
sensuality ; there is no end of speculation on 
seven. 

From the Sceptics Philo borrows the criticism of 
sense perception ; their doubts at the same time 
are helpful for refuting Stoic fatalism, which is 
incompatible with the Jewish faith in God. 

In ethics Philo accepts the doctrine of the four 
main virtues as proposed by Plato, and the Stoic 
principle of life according to nature ; he discovers 
both in the Mosaic Law, which represents to him 
the true reasonable morality. But his religion 
inclines him towards asceticism : the ideal man is 
created sexless ; sin arises when unity is split into 
male and female. , 

Complicated as this system may seem owing to 
its eclectic character, it appears to its author as a 
unity. And it is this unity which Philo finds 
represented in his Bible, z.e. in the Pentateuch, 


*P. Wendland, Eine doxographische Quelle Philo’s, Berlin, 


1897, pp. 1074-78. ; ae 
+ ie Reitesnatein, Zwei religionsgeschichtliche Fragen, Strass- 


burg, 1901. 
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compared with which the books of the prophets, 
Psalms, and other books are of but secondary 
importance. 

5. Philo as interpreter.—The most important 
point to note in Philo is his method of reading 
the above system into the Law of Moses or the 
Pentateuch by means of allegorical interpretation. 
He did not invent this allegorical method: he 
borrowed it from the earlier Stoics ; but he makes 
the most ingenious use of it. The Rabbis of Pales- 
tine were no less skilful in finding their own 
thoughts in the biblical text by means of their 
interpretations. But Philo’s allegory is of a 
different type. They try to extract from every 
word all that is possible; he has a complete 
philosophical system ready for combination with 
whatever words he is explaining. With the Rabbis 
one never knows what fresh and surprising com- 
bination will spring from their unlimited imagina- 
tion. With Philo one can tell beforehand what 
result he will reach, if only one is familiar enough 
with his writings. It is, in fact, one and the same 
system all through; it is his philosophy, his 
doctrine of the Logos, that he finds everywhere ; 
but the method of combination varies, and thus 
there is scope for ingenuity. Philo pays attention 
to every point in the text, even the smallest feature, 
and by skilful combination he always discovers 
fresh light. Long before Astruc he remarked the 
interchange of the two Divine names in the Law— 
‘God’ (8eds= Elohim) and ‘ Lord ’ («vptos=Jahweh) ; 
he explains them as indicating the two main 
powers in God—goodness and might, the former 
creating and saving, the latter judging and 
punishing. He sees that there are two accounts 
of creation in Gn 1.2: he understands the first of 
the ideal man. The use of the plural in Gn 1% 

roves that there is a Logos beside God ; he is the 
ikeness of God; and it is after this likeness that 
man is formed. It is the Logos along with the 
two main powers of God which together appear to 
Abraham as three angels. The Logos is repre- 
sented by Melchizedek ; the manna and the water 
from the rock both represent the Logos. The 
two powers of God are represented by the two 
cherubim. Paradise, ark, tabernacle are repre- 
sentations of the world. Man himself is micro- 
cosmus. It is by his identifications in connexion 
with the manifold significance of the Logos that 
Philo’s interpretation gains further variety by 
application to physical cosmology, to anthropo- 
logical psychology, and to human ethics. This 
variety is not, however, thereby reduced to a 
system. By this method the Law is spiritualized, 
on the presupposition that nothing could be 
contained in it which would not be in harmony 
with the supreme thought of God. It would be 
unfair, according to Philo, to understand the laws 
regarding food literally, whereas, in the case of 
other laws, he tries to prove that even the literal 
meaning witnesses to practical wisdom, while the 
allegorical interpretation brings out the true 
philosophy. Philo does not approve of the poly- 
gamy of the patriarchs—he Seal prefer celibacy ! 
—so he declares the wives to represent something 
spiritual: Hagar general culture (éyxv«dvos racdela), 
Sarah true philosophy: the wise man must have 
intercourse with both. Etymology of names is of 
course indispensable for this method of interpreta- 
tion: the beginnings of the Onomastica sacra may 
be found with Philo, who almost always gives 
‘seeing God’ as the meaning of the name when he 
speaks of Israel, or ‘ confession’ when he mentions 
Judah. 

It is owing to this method of interpretation that 
Philo had such an astonishing vogue in later 
centuries: almost all Christian writers of the 
early and medizval Church followed in his foot- 


steps, in particular the interpreters of the Alex- 
andrian School, from the author of the so-called 
Epistle of Barnabas down to Cyril. There is but 
one difference: Christianity, while maintaining 
the underlying allegory, nevertheless insists upon 
the historicity of the facts; for it rests upon 
historical revelation. So Origen systematizes the 
various ways of applied interpretation, by means 
of the anthropological trichotomy: historical, 
moral, and mystical interpretation are combined 
in the Scripture as body, soul, and spirit are com- 
bined in man. Historical feeling, a prerogative of 
the Semitic race as compared with the Greeks, is 
still more predominant with the Antiochene School 
of interpretation: here typological interpretation 
is favoured. The result is another combination : 
the theory of the four-fold meaning of Holy 
Scripture. It was through Augustine that this 
theory entered the Western Church. 

6. Philo’s significance for the Apostolic Age.— 
The Fathers esteemed Philo as a witness in favour 
of early Christian monasticism ; besides, they used 
his doctrine of the Logos and his method of inter- 

retation for their Christological constructions. 
Fis influence is undeniable, from the apologists of 
the 2nd cent. onwards. It is open to question, 
however, how far his influence extended in earlier 
Christianity, ¢.g. on St. Paul and St. John, and 
in particular on the author of Hebrews. Former 
generations of critics, e.g. Gfrérer and the Tubingen 
School, made the mistake of taking Philo as the 
one exponent of Hellenistic thought. They did 
not realize that he was neither the only nor the 
earliest representative of a Jewish philosophy of 
religion. They did not know, nor could they, 
that non-Jewish Hellenism had produced something 
similar, and that it also influenced early Christi- 
anity independently. As for St. Paul, it is not 
Philo but at best his forerunner, the Book of 
Wisdom, that accounts for certain Hellenistic 
thoughts ; but even this has not been proved (see, 
against, E. Grafe, ‘Das Verhaltnis der paulinischen 
Schriften zur Sapientia Salomonis,’ in Theologische 
Abhandlungen, C. von Weizsicker zu seinem 7Oten 
Geburtstage gewidmet, Freiburg i. B., 1892, pp. 
251-286 ; F. Focke, ‘ Die Entstehung der Weisheit 
Salomos,’ in Forschungen zur Religion und Litera- 
tur des Alten und Neuen Testaments, new ser., v. 
[1913] 113-126). Apollos, a certain Jew born at 
Alexandria, an eloquent man, mighty in the 
Scriptures (Ac 18%), was not necessarily a pupil of 
Philo ; there were other interpreters of the Scrip- 
tures at Alexandria besides him, as Philo himself 
mentions occasionally.* Hebrews after all shows 
more traces of Palestinian than of Alexandrian 
interpretation. In recent discussion the Corpus 
Hermeticum (or the writings collected under the 
name of Hermes Trismegistos) and Posidonius of 
Apamea are often referred to where scholars in 
former times would have referred to Philo. The 
prologue of the Fourth Gospel (Jn 18), treated 
for a long time by many scholars almost as a 
Philonean piece, is often interpreted now without 
any reference to Philo, by recurring immediately 
to the popular philosophy of the time. Thus 
Philo’s importance is becoming less and less promi- 
nent, even with those scholars who are prepared to 
find foreign influence active in primitive Christi- 
anity. Nevertheless, Philo will always be a good 
witness to the amalgamation of OT religion with 
Hellenistic thought. He is not a source of but a 
parallel to the same mixture in early Christianity ; 
ee . is certain that he prepared the soil for 
its seed. . 


_ * Inde Abrahamo, xx. 99 (ed. Mangey, ii. 15), he quotes uarcor 
avépes ; inde Josepho, xxvi. 151 (ed. Mangey, li. 63), rpomuKitepov 
axpiBovvtes; in de Cireumcisione, ii. 8 (ed. Mangey, ii. 211), 
Gearréovot avdpes of TA Muvodws ov mapepyws Sinpevynoav. 
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E. von DosscHvrtz. 

PHILOLOGUS (4.\ddo7os, a Greek name, common 
among slaves and freedmen and frequently found 
in inscriptions of the Imperial household).—Philo- 
logus is the first of a group of five persons ‘and 
all the saints that are with them’ saluted by St. 
Paul in Ro 16%. Philologus is coupled with Julia 
(q.v.), and they may have been brother and sister 
or more probably husband and wife. If this be so, 
Philologus and Julia were perhaps the parents of 
‘Nereus and his sister and Olympas,’ and this 
family were the nucleus of the Christian com- 
munity which met under their leadership in their 
house (cf. the salutation to Prisca and Aquila, 
a married couple, ‘and the church that is in 
their house’ [vv.*]; see, however, J. A. Robinson, 
Ephesians, 1909, p. 281). The relationship of 
Philologus to the persons mentioned also by name 
is, however, purely conjectural, as nothing further 
is known of any member of this group. Another 
group of five persons (none of whom are women) 
‘and the brethren that are with them’ are saluted 
in the preceding verse, and it is reasonable to sup- 
pose that in each case the persons named were, by 
virtue of seniority as Christians, either leaders of 
a single éxxAyola, or heads (jointly if a married 
couple) of separate churches. The locality to 
which we shall suppose these churches belonged 
will depend upon whether we think the destination 
of these salutations was Rome or Ephesus. 

T. B. ALLWoRTHY. 

PHILOSOPHY.—This word (¢:Ascopia =‘ the love 
and pursuit of wisdom’) is found only once in the NT 
(Col 28). But, as Christianity claims the whole realm 
of human thought and life as its sphere, it could not 
be indifferent to so important a subject. Neverthe- 
less, the gospel is supremely a proclamation of salva- 
tion, and hence itsrelation to philosophy in apostolic 
days was incidental and dependent on special cir- 
cumstances. Moreover, as Hatch points out, the 
majority of those to whom Christianity was preached 
were not concerned with philosophy, and the former 
appealed to a standard which the latter did not 
recognize (Influence of Greek Ideas, p. 124). 

St. Paul’s only recorded contact with philosophers 
occurred in Athens, where he met some Epicureans 
and Stoics (Ac 178). Unfortunately, nothing 
certain is known of this interview, though many 
believe that in his subsequent speech he showed 
friendliness towards the Stoics. In his Epistles 


several references are found to certain forms of 
‘wisdom’ or philosophy. In 1 Co 1!7-26 he asserts 
the superiority of the gospel to human wisdom, 
but the gospel wisdom was only for the mature. 
In the later Epistles to the Col., Tim., and Tit. he 
attacks false teaching of a philosophical nature. 
This insisted on some obsolete Jewish practices, 
inculeated ‘a voluntary humility and worshipping 
of angels’ (Col 2'*!8), and was concerned with 
fables and genealogies, knowledge ‘ falsely so 
called,’ and asceticism (1 Ti 14 41-4 762, Tit 114 39) 
Some suppose that we are here confronted with the 
Gnosticism of the 2nd cent., and that these writings 
belong to that period; but this is improbable. 
The ideas and practices condemned are partly 
Jewish, and the philosophy is in an undeveloped 
state. Nor does Essenism give us the clue, as it 
had not as yet extended so far. The errors are 
probably an amalgam of later Jewish speculations 
regarding an angelic hierarchy (cf. Book of Enoch) 
and the Oriental speculations which were at that 
time very prevalent in Asia Minor. The result 
was to endanger the purity and simplicity of faith 
in Christ, hence the Apostle’s alarm. 

The writer (or writers) of the Gospel of John 
and 1 John deals with the contention that Jesus 
Christ did not come ‘in the flesh’ (1 Jn 4!%)—a 
theory which is perhaps to be attributed to Cerin- 
thus, a contemporary of St. John. 

The Epistles of Jude (vv.* 7 1%) and 2 Peter 
(2 10. 21. 22) denounce a specially obnoxious type of 
antinomianism. And from the description of the 
Nicolaitans in Rev 2% it is easy to perceive 
Docetism again, and probably an early stage of 
Gnosticism. 

From these passages it appears that the writers 
of this period alluded to philosophy only when it 
was opposed to their teaching concerning Christ 
and the purity of the Christian life, and that in 
such cases it met with their uncompromising con- 
demnation. See, more fully, artt. EPICUREANS, 
GNOSTICISM, STOICS, etc. 

LitzratuRE.—Comm. on Epp., etc., mentioned above, also 
artt. on same in HDB, EBi, HBr! ; artt. on ‘Philosophy,’ in 
HDB, Smith’s DB; on ‘ Gnosticism’ in HDB, EBr11; on ‘ Gnosis’ 
in HBi; on ‘Wisdom’ in DCG; P. Wernle, Beginnings of 
Christianity, Eng. tr., 1903-04; C.v. Weizsacker, Apostolic 
Age, Eng. tr., 1894-95; A. Harnack, History of Dogma, Eng. 
tr., 1894-99; E. Hatch, Influence of Greek Ideas and Usages 
upon the Christian Church, 1890; F. J. A. Hort, Judaistic 
Christianity, 1894; A. C. McGiffert, History of Christianity 
im the Apostolic Age, 1897; W. M. Ramsay, St. Paul the 
Traveller, 1895. J. W. LicHtry. 


PHLEGON (®)éywv, a Greek name).—Phlegon is 
the second of a group of five names (all Greek) of 
persons ‘and the brethren with them’ saluted by 
St. Paul in Ro 164, probably as forming a house- 
hold church at Rome or Ephesus under the leader- 
ship of Asyncritus, the first mentioned (cf. the 
group saluted in v.'*, of which Philologus and 
Julia were perhaps the joint heads). Possibly all 
were greeted by the Apostle as leaders of the con- 
gregation by virtue of seniority as Christians. See 
artt. ASYNCRITUS, PATROBAS. 

T. B. ALLWORTHY. 

PHBE (#0/8n, a Greek name).—Pheebe is a 
woman introduced by St. Paul to his readers in 
Ro 161, presumably as the bearer of the letter. 
She is not mentioned again in the NT, and nothing 
further is known of her than may be gathered from 
this reference. The name is that of the moon- 
goddess, the sister of Phebus (Apollo). It is 
interesting to notice that a Christian woman in 
the Apostolic Age did not think it necessary to 
discard the name of a heathen deity. Two men 
among those saluted in Ro 16 also bore the name 
of a god (Hermes, v.14; Nereus, v.%). The martyro- 
logies and inscriptions testify to a similar indiffer- 
ence at least in the first three centuries. 
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Phebe is described (RV) as ‘our sister, who is 
a servant of the church that is at Cenchres’ (riv 
dderphy hav, odcav [kal] didxovoy ris éxxAnalas THs Ev 
Kevxpeais) and as one who ‘hath been a succourer 
of many and of mine own self’ (avr) mpoordres mon- 
AGv éyevnOn Kal é“od avrod). F, ’ 

Cenchrez (q.v.), a small town on the Saronic 
Gulf, was the eastern port of Corinth, about seven 
miles from the city. It is natural to suppose that 
the local church was founded during St. Paul’s first 
visit to Corinth. At the close of his stay of eigh- 
teen months he sailed from Cenchree on his way 
to Syria (Ac 1818) and (unless the latter part of the 
verse refers to Aquila) before setting out he shaved 
his head, ‘for he had a vow.’ It was during his 
second (recorded) visit to Corinth that he wrote 
the letter containing Pheebe’s introduction. A 
Jewish plot prevented him from sailing again from 
Cenchree, and he returned to Syria via Macedonia 
(203). 

We shall suppose that Phoebe herself was sail- 
ing eastward from Cenchree or westward from 
Lecheum, the port on the Corinthian Gulf, 
according to the view we take of the probable 
destination of Ro 16 (or vv.?-*, detached by some 
scholars from the rest uf the chapter). If these 
verses are an integral part of the Epistle to the 
Romans, the letter which Phoebe carried was this 
most important of the apostolic letters and her 
journey was to Rome. The Imperial post was not 
available for private correspondence, and such a 
letter could be sent only by special messenger or 
by a trusted friend who happened to be travelling. 
St. Paul bespeaks for Phoebe not only a welcome 
‘in the Lord’ but assistance ‘in whatsoever matter 
she may have need’ (év @ dy duav xpntn mpdypuart). 
If wpayua bears here its common forensic sense 
(1 Co 6! [G. A. Deissmann, Bible Studies, Eng. tr., 
1901, p. 233]), business at the law-courts necessi- 
tated for her avisitto Rome(E. H. Gifford,‘Romans,’ 
in Speaker's Commentary, iii. [1881] 231), and the 
Apostle, hearing of her projected journey, seized the 
opportunity of writing and dispatching his letter. 
The impossibility, however, of istermantag the ob- 
ject of Phoebe’s journey from the use of mpayua 
may be illustrated by Mt 18% The ‘matters’ in 
which she would require assistance might well 
have been connected with the church, and indeed 
she may have been specially sent to Rome by St. 
Paul, charged with the duty of ‘reinforcing and 
supplementing the Apostolic message’ with which 
she was entrusted (G. Milligan, Thessalonians, 1908, 
p- 130). If, on the other hand, Ro 16!-! (or 1-23) 
was addressed to the Church at Ephesus, Pheebe’s 
destination was that city. According to some 
scholars who hold this opinion, these verses are only 
a part of a letter the remainder of which has been 
lost. Others regard them as forming a complete 
letter of recommendation (2 Co 3!), written expressly 
for the purpose of introducing Phceebe, whatever 
her errand may have been, to the persons greeted 
in it (C. von Weizsicker, Apostolic Age, Eng. tr., 
1.7 [1897] 381), among whom, it may be noted, were 
a number of Christian women. Such letters were 
a characteristic feature of the Apostolic Church, 
as were the frequent journeys which necessitated 
them and the generous hospitality which they called 
forth. They were a protection against impostors 
and falseteachers. They formed one of the strongest 
bonds which held together the separateand scattered 
Christian communities. The verb used by St. Paul 
(cuvicrnut dé duiv PolBnv) is the regular technical 
term in classical Greek and in the Greek of the 
papyri for introductions by letter. If we suppose 
that Phoebe was commissioned by the Apostle to 
visit the Ephesian Christians, we may perhaps find 
in the warning which he included in the letter 
(vv.!7-2°) the reason for her mission. 


That Phoebe was evidently preparing to travel 
alone suggests that she was a widow (Conybeare- 
Howson, The Life and Epistles of St. Paul, new ed., 
1877, ii. 189n.). The term mpoordris indicates that 
she was a woman of means. LIIpoordris is the fem. 
of mpocrdrns, in its strictly legal sense the wealthy 
and influential citizen who acted as representative 
and guardian of the uérocco: (‘resident aliens’) and 
others who had no civie rights. It corresponds to 
the Latin patronus. The term is not found again 
in the NT nor does it occur in the LXX. It was, 
however, in use to denote the ‘patrons’ of the 
pagan religious societies, ‘who were frequently 
ladies of rank and wealth’ (T. M. Lindsay, The 
Church and the Ministry in the Early Centuries, 
1902, p. 124n.). It is closely related to the terms 
mpotcrdpmevos and mpoecrés, applied to leadership in 
the Church in 1 Th 5!, Ro 128, 1 Ti5”. Descrip- 
tive of Pheebe’s relation to ‘many,’ presumably at 
Cenchree (perhaps at Corinth also), rpoordrts must 
mean at the least that, in a special degree made 
possible by her circumstances, she discharged the 
duties of ‘ communicating to the necessities of the 
saints’ and of ‘pursuing hospitality,’ which belonged 
to all Christians alike (Ro 12). Gifford (op. cit. 
p. 231) conjectures that the personal reference (‘ and 
of mine own self’) may be to an illness in which 
Pheebe ministered to St. Paul at Cenchree, and 
that his recovery was the occasion of his vow. 
Certainly we may assume that she received him 
into her home when he visited or passed through 
Cenchree (cf. Lydia at Philippi, Ac 16%), and 
that she ‘mothered’ him as did the mother of Rufus 
(Ro 16%). The house in which the Apostle stayed 
naturally became a centre for the community, and 
if it was also used as the meeting-place of the church 
(cf. Gaius at Corinth, ‘my host and of the whole 
church,’ Ro 16”), the owner must have been looked 
up to as a kind of ‘president,’ to whom the term 
‘patron’ might suitably be applied. In some such 
way as this Phoebe devoted herself and her means 
to the service of the Church, and earned thereby the 
title of didxovos, which no more means ‘ deaconess’ 
in the later sense than it means ‘deacon’ when 
used to describe Apollos, Tychicus, Epaphras, 
Timothy, or the Apostle himself. The case of 
Pheebe may not be cited as evidence of the inclu- 
sion of women in the technical diaconate. With 
that of Prisca and others, it witnesses to the very 
important part played by women in the organiza- 
tion of the Church before informal ministries had 
given place to definite offices, and when rule and 
leadership were based only upon willingness to 
‘serve’ (cf. the household of Stephanas at Corinth, 
1 Co 164-6), Parallel with the term didkovos is the 
term dde\g7} (F. J. A. Hort, The Christian Ecclesia, 
1897, p. 208, where the «ai is said to be ‘almost 
certainly genuine’). ‘ Brother’ and ‘sister’ in the 
NT simply mean ‘fellow-Christian.’ St. Paul uses 
the term here and calls Phebe ‘our’ sister, 7.e., 
ours and yours, to remind those to whom he would 
introduce her that all Christians, whether person- 
ally acquainted or not, are already members of the 
same great spiritual family, of which God is Father 
and Jesus Christ the Elder Brother, and that they 
only-need to be made known to one another to 
realize their close relationship in mutual love and 
helpfulness. T. B. ALLWORTHY. 


PHENICIA (AV ‘ Phenice,’ So.vixn).—Pheenicia, 
the coast-land between Mt. Lebanon and the 
Mediterranean Sea, was about 120 miles in length 
and rarely more than 12 in breadth. It presented 
to the eye a succession of hills and valleys, well- 
watered and fruitful; and it had the best harbours 
in the whole Syrian coast-line. It became the 
home of one of the great civilizations of the ancient 
world, achieving success chiefly owing to the skill 
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of its people in the art of navigation, ‘in which 
the Pheenicians in general have always excelled 
all nations’ (Strabo, XVI. ii. 23). The OT (like 
Homer) styles them ‘ Sidonians,’ from the name of 
their principal town (Jg 3%, Dt 3%, etc.). They 
established colonies and commercial agencies all 
along the Mediterranean, and exerted a great influ- 
ence on Western culture. From the time of Alex- 
ander the Great onward, the country was one of 
the stakes in the chronic warfare between the 
Seleucids and the Ptolemys. In 65 B.c. Pompey 
made Syria-Pheenicia a Roman province under a 
ae or propretor. He did not, however, 

eprive of autonomy the ancient cities of Tyre 
and Sidon, or the recently founded Tripolis. For 
centuries the people had been gradually adopt- 
ing the language, manners, and customs of Greece. 
‘From the beginning of the imperial period the 
sole rule of Greek is here an established fact’ (T. 
Mommsen, The Provinces of the Roman Empire, 
Eng. tr., 1909, ii. 122). : 

No detailed account is given in the NT of the 
introduction of Christianity into Pheenicia, but 
hints are not wanting. The dispersion which 
followed Stephen’s death brought travellers 
thither, ‘speaking the word to none save only to 
Jews’ (Ac 112%), St. Paul and Barnabas at the 
end of their first missionary tour ‘passed through 
Phenicia and Samaria, telling the whole story 
{éxdinyovuevot) of the conversion of the Gentiles’ 
(15%). At the end of the third journey St. Paul 
sailed for Phenicia and spent a week among ‘the 
disciples ’ of Tyre (212°; see TYRE and Sipon). It 
should not be forgotten that many Pheenicians had 
come to Galilee to hear Christ Himself (Mk 35), 
that He returned their visit by going into ‘the 
borders of Tyre and Sidon’ (7%), and that He 
expressed the conviction that the people of this 
country could have been more easily moved to re- 
pentance than those of the most highly favoured 
cities of His native land (Mt 117). 

Phenicia continued to flourish under the 
Romans, but ceased to have any political import- 
ance, and gradually lost its national identity. 
The conflict between the old and the new civiliza- 
tions lasted long, and down to the 2nd cent. A.D. 
Greek and Pheenician characters sometimes appear 
together on coins, while Latin was the language 
of government and law. _ In the end, however, 
it was neither of the Western tongues, but 
Aramaic, that displaced Phenician, which was 
still spoken in North Africa till the 4th or 5th 
century. The fragmentary writings of Philo of 
Byblos—of the time of Hadrian—contain an inter- 
esting attempt to trace the mythology of Greece to 
that of Phcenicia, which was itself largely Baby- 
lonian. 


LivERATURE.—F. C. Movers, Die Phénizier, 1841-56; G. 
Rawlinson, Phenicia, 1889; G. Maspero, Histoire ancienne 
des peuples de Vorients, 1886; E. Meyer, Geschichte des Alter- 
thums, 1884 ff.; W. von Landau, Die Bedeutung der Phonizier 
im Volkerleben, 1905 ; K. Baedeker, Palestine and Syria4, 1906, 
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PHENIX (oinz).—When the lateness of the 
season made it dangerous for an Alexandrian corn- 
ship, which had lain weather-bound for ‘much 
time’ in Fair Havens, to continue her voyage to 
Italy, the question of a wintering-place arose (Ac 
971°), Following the advice of the majority (ol 
melous), who had the experts—the captain and the 
ship-master (‘owner’ [RV] conveys a wrong idea) 
—on their side, and disregarding that of St. Paul, 
who thought it would be more prudent to remain 
where they were, the centurion, who was the senior 
officer in an Imperial corn-ship, decided to make a 
run for the haven of Phoenix in order to winter 
there. Taking advantage of a soft south wind, 
they set sail, but had no sooner rounded Cape 


Matala, and entered the Gulf of Messara, than 
they were caught by a hurricane, which drove 
them far out of their course and ultimately wrecked 
them on the coast of Malta. The harbour which 
they thus failed to reach has to be identified from 
data supplied by ancient geographers and modern 
navigators. 

Strabo says: ‘Then there is an isthmus of about 
100 stadia [the narrow part of Crete to the west of 
Mt. Ida], having the settlement of Amphimalia on 
the northern shore, and Phcenix of the Lampeans 
on the southern’ (xX. iv. 3). Ptolemy names a 
harbour, Pheenikous, and a town, Pheenix, on the 
S. coast (III. xvii. 3); and Hierocles (Synecdemus, 
14) speaks of Phoenix as near Aradena, which still 
retains its name, while Stephanus Byzantinus 
makes Aradena synonymous with Anopolis (‘ Upper 
City’), a name which is now attached to ruins 
slightly farther north. As Aradena is a little 
over a mile, and Anopolis about 2 miles, from the 
harbour of Loutré, the latter is naturally identified 
with the haven of Phcenix. It is on the east side 
of the neck of land which ends in Cape Muros. 
Captain Spratt maintains that it is ‘the only bay 
to the westward of Fair Havens in which a vessel 
of any size could find any shelter during the winter 
months’ (J. Smith, The Voyage and Shipwreck of 
St. Paul4, 1880, p. 92); and G. Brown, the dis- 
coverer of Lasea, also convinced himself that 
Phenix ‘is the only secure harbour in all winds 
on the south-coast of Crete’ (2b. p. 261). Brown 
found at Loutré an inscription of the time of 
Trajan, containing a record of some work done by 
the crew of a ship which evidently wintered in the 
haven. The inscription contains the words guéer- 
nator and parasemum, corresponding to xuBepyyrns 
and mapdonpov, which are used by St. Luke (Ac 27% 
2814). a 
But there is a serious objection to the proposed 
identification. St. Luke describes the harbour of 
Phoenix as Pdérovra xara& AlBa Kal Kara xBpov (Ac 
272), This is one of the most discussed phrases 
in Acts. If it is translated ‘looking toward the 
south-west and north-west? (AV), it is quite in- 
applicable to Loutré, which opens eastward. It 
would verbally fit the Bay of Phenika, on the 
other side of the promontory, facing the west ; but 
navigators deny that this affords any shelter 
worthy of the name of haven. The RV translates 
the phrase ‘looking north-east and south-east,’ 
i.e. in the direction to which the S.W. and N.W. 
winds blow—looking down these winds. No satis- 
factory parallel to such an idiom is found in any 
ancient writer, and it is difficult to imagine an 
educated Greek expressing his meaning in that 
manner; still it is possible that St. Luke is faith- 
fully reproducing the peculiar language of men of 
the sea. Conybeare and Howson (The Life and 
Epistles of St. Paul, new ed., 1877, ii, 400) note that 
‘sailors speak of everything from their own point 
of view, and that such a harbour does ‘‘look ”— 
from the water towards the land which encloses it— 
in the direction of ‘‘south-west and north-west.”’ 
It is surmised by W. M. Ramsay (St. Paul the 
Traveller, 1895, p. 326) that as St. Luke never saw 
the harbour in question, but merely described it 
from hearsay, he may have received the wrong 
impression that it looked N.W. and S.W. 

JAMES STRAHAN. 

PHRYGIA (pvyia).—Phrygia, the land of the 
Phryges, was the western part of the central 
plateau of Asia Minor. Its boundaries were vague 
and varying. At one time it extended from the 
/Egean to the Hal s, and from the mountains of 
Bithynia to the Thora, but it was gradually 
contracted on every side. To the early Greeks 
Phrygia was the home of a heroic and conquering 
race, who have left in the country drained by the 
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upper Sangarius many astonishing monuments of 
their greatness. 
‘In Phrygia once were gallant armies known 
In ancient time, when Otreus filled the throne, 


When godlike Migdon led his troops of horse’ 
(Hom. J. iii. 185f.). 


. . 

But to the later Greeks and the Romans Phrygia 
was politically unimportant, and the once illustri- 
ous names of Midas and Manes were given to 
Phrygian slaves. The Kimmerian inundation in 
the 7th cent. broke the spirit of the race, who 
sank into a state of peaceful indolence, disturbed 
only by fits of wild religious excitement. ‘Their 
land became an easy prey to every apes! and in 
278 B.C. the Gauls took possession of N.E. Phrygia, 
which was henceforth known as Galatia. AttalusI. 
of Pergamos (241-197 B.C.) seized the territory in 
which lay the towns of Ketiaion and Dorylaion, 
and which was thereafter called ‘Acquired Phrygia’ 
(Phrygia Epictetus). Inthe S.E. was Iconium (g.v.), 
which the natives continued to regard as Phrygian, 
while Roman writers assigned it to Lycaonia. In 
the S. was Pisidian Phrygia (Ptol. v. v. 4) or 
Phrygia towards Pisidia (pds Io1dig [Strabo, xii. 
pp. 557, 566]), the most important town of which 
was called Antioch towards Pisidia; but as Pisidia 
gradually extended northwards this Antioch ceased 
to be Phrygian and was called Pisidian Antioch 
(q.v.). Only in the S.W. did the Phrygians show 
any sign of expansion. Hierapolis was apparently 
once Lydian, and Laodicea Carian; but in the 
Roman period all the cities of the Lycus Valley 
were regarded as Phrygian. ‘The Gate of Phrygia’ 
was below the junction of the Lycus and Meoantlcr 
Polemon of Laodicea was known as ‘the Phrygian’ ; 
and ‘ Phrygian powder’ was a Laodicean prepara- 
tion. 

In the Roman provincial system of government 
Asia Minor was cut and carved with but little 
regard for old national and historical distinctions. 
While the eastern part of Phrygia (with Iconium) 
and the southern (with Pisidia) were attached to 
the province of Galatia, the western part, which 
was much the larger, was included in the province 
of Asia. The former was called Phrygia Galatica 
and the latter Phrygia Asiana. 

Phrygia was traversed by the great route of 
traffic and intercourse which joined the Mgean 
with Syria and the Euphrates. Along this line 
the early Seleucids planted a series of Greek cities 
for the defence of their Empire and the diffusion 
of Hellenic culture. Here the Greek language 
gradually aay ee the Phrygian, which was 
‘perhaps similar in character to the Armenian’ 
(T. Mommsen, The Provinces of the Roman Empire, 
Eng. tr., 1909, i. 328), but the latter continued to 
hold its ground in the rural districts down to the 
3rd cent. of our era. A striking feature in the 
life of these cities was the presence of Jews in 
large numbers. 


Their status is indicated by Josephus (Ant. xu. iii. 1). ‘The 
Jews also obtained honours from the kings of Asia, when they 
became their auxiliaries; for Seleucus Nicator made them 
citizens of those cities which he built in Asia... and gave 
them privileges equal to those of the Macedonians and Greeks, 
who were the inhabitants, insomuch that these privileges 
continue to this very day.’ Antiochus the Great (223-187 B.c.) 
‘thought proper to remove 2000 families of Jews, with their 
effects, out of Mesopotamia and Babylon’ to Lydia and 
Phrygia (x11. iii. 4). 


In these Hellenistic cities the Jews relaxed their 
strictness so much that the orthodox counted them 
degenerate. There is a bitter saying in the 
Talmud to the effect that the baths and wines of 
Phrygia had separated the ‘Ten Tribes’ from the 
brethren (A. Neubauer, La Géogr. du Talmud, 
1868, p. 315). This very liberalism, however, 
probably made the reaction of the Jews on their 
environment all the greater, and St. Paul found in 


the cities of Phrygia numerous proselytes, whose 
minds proved the best soil for the seed of the 
evangel. The case of Timothy of Lystra, the son 
of a Greek father and a Jewish mother, uncircum- 
cised and yet acquainted from his childhood with 
the Scriptures, was probably typical. . 7 

Phrygia was one of the first parts of Asia Minor 
to be generally Christianized. Not afew Christian 
monuments of the 2nd cent., and very many of the 
3rd, have been found in the country. Eusebius 
(HE viii. 11) says that in the time of Diocletian 
there was a Phrygian city in which every single 
soul was Christian. The enthusiasm with which 
the pagan Phrygians were in the habit of throwin 
themselves into the worship of Cybele re-appeare 
in the Phrygian type of Christianity, which gave 
birth to Montanism with its spiritual ecstasies and 
prophetic visions. 

For the difficult phrases rv Spuyiay cai Darharicny 
xdépav (Ac 16%) and rv Tadarcnny xapay kal Ppvyiav 
(18%) and the rival theories of the North and 
South Galatians see GALATIA, and GALATIANS, 
EPISTLE TO THE, § 5. 


LiITERATURE.—C. Ritter, Die Erdkunde von Asien, 1822-59 ; 
W. M. Ramsay, The Church in the Roman Empire, 1893, 
p. 74f., St. Paul the Traveller, 1895, p. 194f., Hist. Com. on 
Galatians, 1899, The Cities of St. Paul, 1907; G. and A. K. 
Korte, Gordion, 1904; C. v. Weizsacker, The Apostolic Age of 
the Christian Church, Eng. tr., 1894-95, i. 273f.; A. C. McGiffert, 
A History of Christianity in the Apostolic Age, 1897, p. 235; 
J. Moffatt, LNT, 1911, p. 93 f. JAMES STRAHAN. 


PHYGELUS.—Phygelus is mentioned with Her- 
mogenes in 2 Ti 1° as among the disciples in pro- 
consular Asia who had turned away from (i.e. 
repudiated) the writer, afraid or ashamed to recog- 
nize him (being a prisoner), and are thus contrasted 
with Onesiphorus (g.v.). The pseudo-Dorotheus of 
Tyre makes both Phygelus and Hermogenes to be- 
long to the seventy disciples, and the former to be a 
follower of Simon Magus and afterwards bishop of 
Ephesus, and the latter bishop of Megara. In the 
Acts of Paul and Thecla, Demas and Hermogenes 
are named as Paul’s fellow-travellers, full of hypo- 
crisy, when he fled from Antioch to Izonium and 
enjoyed the hospitality of Onesiphorus. 

W. F. Coss. 

PHYSICIAN.—Oursources of knowledge of Greek 
medicine and physicians are (1) works of ancient 
physicians ; (2) notices of early writers concernir.g¢ 
Greek medicine and physicians, as Plato, Aristotle, 
Plutarch, Pausanias, and Galen; (3) various medi- 
cal instruments in the great musenms of Athens, 
Berlin, Paris, and London, such as knives, probes, 
needles, balsam cups ; (4) inscriptions and papyri ; 
(5) altars, temples, and caves; (6) images of gods 
and votive offerings. 

Our earliest account of Greek medicine and 
physicians isin the Homeric poems. There were 
two sources of disease—supernatural, referred to the 
wrath of gods, as plague and melancholia; and 
natural, as from drugs or wounds. Already phy- 
sicians were called demiurges and were recognized 
as public servants. The most famous were Askle- 

ios and his two sons. According to Homer and 

esiod, Asklepios was a Thessalian prince who had 
learned from Cheiron about drugs. Later, Apollo 
was assigned as his father, and a snake became the 
symbol of his healing power. His two sons—‘ the 
cunning leeches’— were Machaon, to whom he 
taught surgery, and Podaleirios, to whom he taught 
medicine, which he himself preferred. Homer said, 
‘a physician outweighs many other men’ (JJ. xi. 
514). Drugs were used for poison, charms, sooth- 
ing pain, and healing wounds. Battlés were 
occasion for many bodily injuries and became an 
incentive for medical and surgical tact. Ana- 
tomical knowledge was slight, and was gained from 
sacrificial victims and from those wounded in battle. 
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‘There was no connexion between priests and medi- 
cal men; only as priest was Calchas summoned 
during the plague. Women, as Helen and Agamede, 
had medical knowledge. 

The cult of Asklepios flourished widely in Greece 
and Asia Minor. In the traditions concerning him, 
that which associated him with Epidaurosfinally pre- 
vailed. Shrines were dedicated to him ; one might 
even call these asklepia hospitals, Heilstdtte. Of 
these there were more than 300 at Athens, Cnidos, 
Cos (the ruins of which have been uncovered within 
the last few years), Delphi, Pergamos, Rhodes, and 
Troezen. They were usually situated in salubrious 
places, on mountain-sides, a pure fountains or 
streams, by mineral or hot springs. They were 
cared for with fastidious cleanliness. None could 
get the benefit of them without preliminary rites 
—shampooing, baths, friction, fasting, abstinence 
from food and wine ; nor were religious rites of an 
impressive character, including music, overlooked. 
Those who were to be treated were shown votive 
offerings and inscriptions of those who had been 
healed. To the divinity there was the sacrifice of 
a goat or ram, a cock or hen, accompanied by 
fervent prayer for succour. In an attitude of in- 
tense expectancy the sutterer slept in the batons 
near the statue of Asklepios on a bed, or in the 
neighbourhood of the temple on askin of the sacri- 
ficial victim, where, as he fell into a deep slumber, 
the divinity awaited him. Whatever of surgery 
was applied, as of binding or anointing, was prob- 
ably performed by temple attendants, whom the 
patient’s dream identified with supernatural power. 
‘Theurgy was thus joined to natural means of cure. 
The death of a patient was attributed to his Jack 
of confidence. In the asklcpia were case-books left 
by the patients which recorded symptoms, treat- 
ment, and result. 

Gymnasia existed in Greece before the Askle- 
piadz began to practise medicine. These provided 
three orders of service: the director-gymnasiarch ; 
the subordinate who had charge of pharmacy with 
reference to the sick ; those who gave massage, put 
up prescriptions, bled, dressed wounds and ulcers, 
and reduced dislocations. Gymnasts by reason of 
their experience were often called in to treat in- 
juries, dislocations, or fractures before the arrival 
of the physician. Naturally the influence of these 
men increased. They were of special use where 
baths, dietaries, and physical manipulations were 
indicated. 

In addition to the priests and the gymnasts, 
there were earlier Asklepiadse—hereditary phy- 
sicians whose medical art was handed down from 
father toson. Later, promising youths from out- 
side were trained for this practice. Physicians 
were put in charge during epidemics, gave expert 
testimony in courts, accompanied armies and fleets, 
and practised at places provided at public expense. 
Anatomy was learned from oral and written tradi- 
tion, from sacrifices and domestication of animals, 
injuries in the gymnasia, from bodies long exposed 
to the elements or to wild animals, and from dis- 
section of wild animals. Many gatherers and dis- 
tillers of roots and herbs set themselves up in busi- 
ness. Druggists also with various remedies claimed 
the curative worth of their prescriptions. There 
were survivals of folk-medicine. Women practised 
as midwives, when they were past the age of child- 
bearing. They treated diseases which it was not 
proper for men to know or for women to divulge 
to men. Some of these announced themselves as 
‘beauty’ doctors. 

The chief centres of medicine were Cyrene, 
Crotona, Cnidos, and Cos—the last the home of the 
dogmatists. Pythagoras (born c. 575 B.C.), founder 
of a gild at Crotona, appears to have studied the 
structure of the body and reproduction, but knew 


very little of surgery, advocated poultices and 
salves, inculcated dietetic and gymnastic practices, 
and advised a limited amount of meat but no fish 
or beans. The Pythagoreans were the first to visit 
their patients at home; they also went from city 
to city, and thus gained the name of ambulant 
physicians. Following Pythagoras, whose order 
was dissolved by law about 500 B.c., were Alkmaion 
of Crotona, who from his dissection of animals was 
reported to be the first Greek anatomist, and 
Demokles (c. 520 B.¢.), the first physician of whom 
we have a reliable account. e migrated from 
Crotona to Aigina, where he was made medical 
officer with a salary of one talent (about £240) a 
year. Later, at Athens, he received £406; later 
still, at Samos under Polykrates, £480. After- 
wards, taken captive and brought to the court of 
Dareios, he cured the king of a sprained ankle 
and treated his gum for mammary abscess. 

Particular occasion for the rapid advance in 
Greek medicine is contact with Egypt and the 
East, knowledge of drugs, rivalry of centres of 
culture, and separation of the priestly class from 
medicine. 

An account of the history of physicians in general 
would be incomplete without at least a cursory 
reference to the great philosophers of the 5th and 
4th centuries B.c. They furnished the philosophy 
on which physicians often based their theories of 
disease. ristotle (384-322 B.c.), descended from 
a long line of pees investigated anatomy, 
embryology, and physiology, and for the first time 
held that See life is spontaneous movement. 
Anaxagoras of Clazomene (c. 555 B.C.) practised 
dissection of animals and even dissected the brain. 
Empedokles (490-430 B.c.) followed Pythagoras, 
and also professed magical powers of healing. He 
resolved all conditions into warm, cold, moist, and 
dry ; held the doctrine of the four substances, fire, 
air, water, and earth, to which he assigned a soul— 
hylozoism. Love and hate rule development and 
dissolution. At Selinosand Agrigentum he put an 
end to two pestilences by seeking for and remedy- 
ing the natural causes. He discovered the laby- 
rinth of the ear. 

The name, however, which stands out above all 
others in the history of Greek medicine is that of Hip- 
pokrates. Born at Cos about 460 or 459 B.C., son of 
Porakleides: his descent was traced on his father’s 
side from Asklepios, on his mother’s from Herakles. 
He was the second of seven of this name. He was 
a contemporary of Pheidias, Perikles, Sophokles 
and Euripides, Thukydides, Praxiteles and Zeuxis. 
Plato assigned him a place alongside of Pheidias 
and Polykleitos. Aristotle called him ‘the Great,’ 
Galen, ‘the Divine’ ; and from that day to this he 
has been acclaimed ‘the Father of Medicine.’ Of 
the writings attributed to him in the Corpus 
Hippocraticum, it seems impossible to decide which 
portions are genuine, and which belong to an 
earlier or later period. They form, however, a 
tolerably compact body of writings, and for 2,000 
years have turned attention away from speculation 
to observation, and thus have profoundly influenced 
the medica] ideal. So far as his character can be 
made out from these treatises and from tradition, 
he was a man of great genius and noble character, 
with an unsullied regard for his art, his patients, 
and his pupils. The peculiarities of his system 
may be summarized. (1) He followed Em edokles 
in holding to the four elements and the four con- 
ditions, but added the four humours—black bile, 
yellow bile, blood, and phlegm. He recognized no 
supernatural cause of disease: ‘none is more 
divine or human than another,’ and ‘none arises 
without a natural cause.’ (2) He held a ey 
of crises or critical days. Diseases pass through 
three stages to a climax; the crude humours are 
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‘cooked,’ and finally resolved, either being excr: ted 
or causing death. Sometimes nature eliminz.tes 
the disease by sweating or vomiting, sometimes the 
physician aided by bleeding, or administerir g pur- 
gatives and diuretics. (3) To physis and dynamis, 
which is really the vis medicatria nature, in dis- 
tinction from the power of tite gods, all recovery 
is referred. ‘Natural powers are the healrs of 
disease.’ The task of the physician isto observe 
the progress of the disease, to interfere, direct, 
divert. ‘Nature suffices for everything under all 
conditions.’ (4) Prognosis is recommendec for 
securing and retaining the esteem of others, for 
freeing the physician fron blame which might 
arise, and as an aid towards effecting a cure through 
its appeal to Ses ‘3y prognosis is meant a 
complete knowledge of the patient together with 
the tendency of the disease. ‘The best physician is 
the one who is able to establish a prognosis, pene- 
trating and exposing, first of all at the bedside, 
the present, past, and future of his patients, and 
adding what they omit.’ An essential aspect of 
his practice was appeal to suggestion in the patient. 
One-eighth of the entire Corpus Hippocraticum is 
occupied with the subject of prognosis. (5) Hippo- 
krates emancipates medicine from all but practical 
aims, In his hands it was freed from theurgy and 
speculation, and placed on a secure empirical basis, 
not that of casual observation, but of taking 
account of all facts which have bearing on the case. 
He left forty-two histories of clinical cases, twenty- 
five of which cases issued fatally—a practice almost 
wholly neglected for 2,000 years until the 17th 
century. His treatises on ‘ Fractures’ and ‘ Dislo- 
cations’ have been claimed as the ablest works 
ever written by a physician. A Hippokratic 
maxim runs, ‘ Life is short, art is long, opportunity 
fleeting, experiment fallacious, and judgment 
difficult.’ e laboured under serious limitations. 
Naturally he had no knowledge of either ele- 
mentary and physiological chemistry or of 
bacteriology ; he took no account of pulse, tempera- 
ture, respiration, or analysis of urine. Owing to 
customary reverence for bodies of the dead, autop- 
sies were unknown, unless indeed a criminal or a 
traitormay have furnished material, and anatomical 
knowledge, apart from that concerning bones, had 
to be derived from dissecting animals, from sacri- 
ficial animals, and surgical cases. Two significant 
designations have survived: ‘Hippokratic suc- 
cession,’ and Facies Hippocratica. 

The Hippokratic Oath is herewith given : 

“I swear. by Apollo, the physician, by Asklepios, by Hygeia, 
by Panakeia, and by all gods and goddesses, that I will fulfil re- 
ligiously, according to the best of nry power and judgment, the 
solemn vow which I now make. I will honour as my father 
the master who taught me the art of medicine ; his children I 
will consider as my brothers, and teach them my profession 
without fee or reward. I will admit to my lectures and dis- 
courses my own sons, my master’s sons, and those pupils who 
have taken the medical oath ; but no one else. I will prescribe 
such medicines as may be best suited to the cases of my patients, 
according to the best of my judgment; and no temptation 
shall ever induce me to administer poison. I will not give to a 
woman an instrument to procure abortion. I will religiously 
maintain the purity of my character and the honour of my art. 
I will not perform the operation of lithotomy, but leave it to 
those to whose calling it belongs. Into whatever house I enter, 
I will enter it with the sole view of relieving the sick, and 
conduct myself with propriety towards the women of the 
household. If during my attendance I happen to hear of any- 
thing that should not be revealed, I will keep it a profound 
secret. If I observe this oath, may I have success in this life, 
and may I obtain general esteem after it ; if I break it, may the 
contrary be my lot.’ 


The other school of medicine in Greece, the 
Cnidian—empiric—were adepts in clinical examina- 
tions, auscultations of the chest, and gynecology. 
They were, however, handicapped by lack of 
anatomical and physiological knowledge. They 
employed analogy of men with cosmic, vegetable, 
and animal existence. The two chief physicians 
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were Euryphon and Ktesias. Euryphon described 
pleurisy as affection of the lungs, explained the 
cause of disease as insufficient elimination of waste 
products, and hemorrhage as from the arteries as 
well as from the veins, contrary to the general 
opinion. He was probably influential in compiling 
the Cnidian Sentences. Ktesias (after 398 B.C): 
for seventeen years a prisoner at the Persian court 
of Artaxerxes Mnemon, showed a general interest 
in poisons, and wrote a book on hellebore. ‘ 

In the Alexandrian era under the Ptolemys medi- 
cine was transplanted from Cos and Cnidos to Alex- 
andria, Asaliteraryandcommercialcentreit offered 
great attractions. Here was one of the largest 
libraries of the world, with 600,000 MSS, and here 
philosophers of all sects had established themselves. 
Commerce brought from all quarters a vast supply 
of new medicaments. Interest in botany, zoology, 
and mineralogy flourished. - Physical discoveries 
were made which could be pressed into the service 
of medicine. At the beginning of the 3rd cent. 
B.C. the collection of books attributed to Hippo- 
krates had been brought together and edited by 
scholars commissioned by the Ptolemys; other 
medical MSS also invited study. Patients from 
many quarters were attracted by the treatment 
offered by Greek, Jewish, and Egyptian practi- 
tioners. Fresh inquiry had opened up a deeper 
interest in diagnosis, pharmacology, and toxicology. 
Anatomy received an impulse hitherto unknown. 
Not only animals but cadavers were dissected ; 
vivisection was reported as performed on criminals. 
The Ptolemys encouraged and even themselves 
engaged in dissections. Objects exhumed in 
Pergamos disclose the accuracy of anatomical 
knowledge. In Alexandria medicine was divided 
into surgery, dietetics, and rhizotomy or pharmacy. 

Two names stand out in this period (c. 300 B.c.). 
Herophilos of Chalcedon in Bithynia, one of the 
most distinguished physicians ofantiquity, followed 
closely the methods of Hippokrates. With him 
anatomical science may be said to have had its 
beginning ; he investigated the brain, the nerves, 
the eye, the vascular system, the liver; he named 
the duodenum. He first regarded the nerves as 
the organs of sensation, and first operated for 
cataract by extracting the crystalline lens. He 
made use of the amazing number of new drugs 
available by commerce. He practised venesection 
freely. He taught obstetrics and wrote a book tor 
midwives. ‘The most perfect physician is he who 
distinguishes between the possible and the im- 
possible.’ Erasistratos of Julis, of the island of 
Ceos, son of a physician, left the court of Seleucus 
Nicator and went to Alexandria, where he wrote 
on fevers, paralysis, hygiene, and therapeutics. 
He was an anatomist, and described the brain as 
seat of the soul and centre of the nerves, distin- 
guished the cerebrum from the cerebellum, and gave 
the trachea its name; disease was ‘ plethora ’—an 
overfilling of the vessels of the body with alimentary 
matter, giving rise to fever. He opposed venesec- 
tion. 

By reason of the special conditions of the time, 
toxicology exerted a powerful fascination over 
verymany experimenters in Asia Minor. WKrateros 
at the court of Mithridates v1., Eupator, a rhizo- 
tomist, Mithridates himself, Nikandros of Colo- 
phon, dealing with animal and vegetable poisons, 
cultivated and experimented with various toxic 
agents, 

Greek physicians and midwives made their ap- 
pearance in Rome in the 38rd. cent. B.c. Pliny, 
writing in the Ist. cent., said that for 600 years 
Rome had been without physicians. The Romans 
were a sturdy race and had had little occasion for 
the physicians who flourished elsewhere ; in this 
respect they were behind all other civilized peoples. 


PHYSICIAN 


PHYSICIAN 237 


a 


Sickness was referred to supernatural agencies. 
The cult of Asklepios was transferred to Rome in 
291 B.c., and the worship was with ‘superstitious 
ritesand ceremonies.’ Every function of life was pre- 
sided over by a divinity ; therapeutic agencies were 
magical, through sin-offering, invocations, omens, 
and the like. There was no scientific medicine. 
In his Natural History Pliny devotes many pages 
to a description of the ancient popular medicine, 
a crude empiricism mingled with fantastic and 
superstitious formule; but even he makes no dis- 
tinction between scientific and purely traditional 
domestic methods. Medicine was partly in the 
hands of priests, and partly consisted of popular 
practice and rough surgery. Votive offerings of 
bronze and alabaster disclose the limitations in 
Etruscan anatomical knowledge. Gymnastic as- 
sistants in Greece came to Rome and set up in the 
practice of their profession. Other Greek arts 
had come to Rome, but owing to Roman prejudice 
medicine lagged behind. Archagathos was among 
the first, although not the first Greek physician, as 
Pliny states (HN xxix. 6), to come from the Pelo- 
ponnesos ; he arrived in 219 B.c. Extraordinarily 
successful, and at length emboldened by his fame, 
he undertook so many serious cases of cutting and 
burning that he was dubbed ‘ carnifex’ and driven 
from the city. Later, Asklepiades of Prusa 
(Bithynia), born about 124 B.c., reconciled the 
Romans to Greek medicine. An adherent of 
atomism, he won the favour of the influential 
Epicureans at Rome. Herejected the Hippokratic 
axiom that nature is the healer of disease ; often 
nature does not help but even hinders recovery. 
His principal significance lay in therapeutics ; he 
relied mainly on diet, hygiene, and physical and 
medical treatment. 

In 49 B.c. all Greeks, and therefore Greek 
physicians, were made freedmen by Julius Ceesar. 
This action led to two results: it increased the 
number of Greek physicians in Rome, and it gave 
them a prestige which they had not betore 
enjoyed. a his Natural History (xxix. 8) Pliny 
wrote that those who adopt the Greek language 
in their prescriptions, no matter what their pre- 
tensions, nor how serious the peril, are fully 
believed. For a century and a half after 25 B.C. 
a galaxy of Greek physicians practised in Rome, 
all of whom were natives of Asia Minor. Themi- 
son of Laodicea (born c. 50 B.C.), founder of the 
methodic sect, sought for the symptoms of disease 
with a common sign, in distinction from Asklepi- 
ades, who inquired after the cause. He recognized 
only three forms of disease—rigidity or congestion, 
relaxation, and a combination of these two with 
one or other condition preponderating. The treat- 
ment was to relax for congestion, to constrict for 
relaxation. Prophylactic measures were also prac- 
tised. He was the first to make use of leeches. The 
strict methodists conceded neither specific disease 
nor specific remedies, and disallowed such medicines 
as purgatives, emetics, diuretics, and emmen- 
agogues. The school increased rapidly, since it was 
so easy to complete the preparation. Thessalos of 
Tralles in Lydia announced himself as able to 
train physicians in six months. Among his pupils 
were smiths, dyers, and cobblers. He dedicated 
to Nero his writings, in which he treated of diet, 
chronic disease, and surgery. He taught his 

upils at the bedside of his patients. Scribonius 
acne (c. A.D. 47) dedicated to Claudius, whom 
he had accompanied on an expedition to Great 
Britain, a collection of 271 formule for treatment 
of every portion of the body, from head to foot. 
These were in part from Greek sources, and in 
part from secret remedies got by bribery from 
physicians and quacks at health resorts; some 
were popular, others magical and fantastic. 


He was the first to describe the method of abstract- 
ing opium and of applying electricity for severe 
headache. Dioskurides of Anazarba-near Tarsus 
in Cilicia, perhaps a contemporary of Pliny, 
simplified pharmacology, relieving it of all super- 
stitious remedies, and wrote the first book on this 
subject, Ilepi tAns tarpixfjs, in A.D. 77 or 78. This 
consisted of five books, and included the three 
kingdoms. He also wrote on poisons and anti- 
dotes, and on poisonous beasts. He was familiar 
with all the plants of Arabia and Asia Minor, and 
in a single book he describes these with such 
exactitude that they have been identified by 
modern botanists. To him we owe descriptions 
of ginger, pepper, gentian, aloes, and wormwood, 
and also metallic agents such as quicksilver, 
acetate of lead, and copper oxides. A. Cornelius 
Celsus, not indeed of Greek birth, drew all his 
inspiration from Greek sources. Probably not a 
practising physician, not perhaps even medically 
trained, he wrote in the first half of the century 
eight books on medicine, including diet and 
hygiene, general and special:pathology, and surgery. 
Particularly famous are his descriptions of litho- 
tomy, operation for cataract, and obstetrics. 

In the middle of the Ist cent. there arose a new 
school, the Pneumatics, who would explain all 
diseases by reference to ‘vital air’; pneuma takes 
the place of humours in disease and health. The 
school was founded by Athenaios of Attaleia in 
Pamphylia. He paid much attention to air, water, 
food-stufis, influence of different climates on health, 
exercise, baths, mineral waters, dietetics rather 
than drugs. For the sake of its value in sexual 
development he advocated physical as well as 
mental training for youth. Framen were to find 
in their domestic and social activity a means of 
health. Archigenes of Apamea in Syria completed 
the study of the pulse, wrote on drugs, especially 
hellebore. He was skilful as a surgeon and phar- 
macologist. In therapeutics he made use of amu- 
lets for their value in suggestion. He was not 
above preparing hair-dye for ladies of high rank. 
He operated for cancer and used the vaginal specu- 
lum. Aretaios (at the close of the lst cent.) was 
equalled only by Hippokrates in the description of 
diseases and in the principles of therapy. For the 
most part he advocated mild remedies, and held 
that even if the patient were hopelessly and pro- 
tractedly ill, the duty of the physician toward him 
was not relaxed. inthe of Ephesus, who also 
practised medicine in the reign of Trajan, was. 
educated at Alexandria. He derived his anatomi- 
cal knowledge from the dissection of monkeys. 
Soranos of Ephesus, who received his medical and 
anatomical training in Alexandria, was the most 
famous obstetrician of antiquity. One learns from 
him what were the most approved methods of 
practice in this department of medicine. In him 
the methodic school culminated. 

If Luke was a physician (Col 4"), as Harnack 
has adduced strong reasons for maintaining (Lukas 
der Arzt, Leipzig, 1906, p. 122ff., Eng. tr., Luke 
the Physician, London and New York, 1907, 
Appendix, p. 175ff.; cf. W. K. Hobart, The 
Merlical Language of St. Paul, Dublin, 1882; T. 
Zahn, Einleitung in das NT, Erlangen, 1897-1900, 
ii. 435 ff., Eng. tr., Introduction to the NT, Edin- 
burgh, 1909, iii. 160 ff.), and, further, if Luke was 
a Greek either of Antioch or of Antiochian descent, 
he may have had such training as was character- 
istic of Asia Minor at that time. 

—Hi enuine Works, Eng. tr.,London, 
ise: Edward Ft bol peo viet of Medicine, do., 1861 ; 
H. E. Handerson, Outlines of the History of Medicine and the 
Medical Profession, New York, 1889; T. Puschmann, History 
of Medical Education, Eng. tr., London, 1891 ; A. Harnack, 


Medicinisches aus der dltesten Kirchengeschichte, Leipzig, 1892 ; 
Edward Berdoe, The Origin and Growth of the Healing Art, 
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do., 1893; J. Pagel, Einfiihrung in die Geschichte der Medicin, 
Berlin, 1898; Max Neuburger and J. Pagel, Handbuch der 
Geschichte der Medizin, Jena, 1901-05; Roswell Park, An 
Epitome of the History of Medicine, Philadelphia, 1906; Max 
euburger, Geschichte der Medizin, Stuttgart, 1906; J. S. 
Milne, Surgical Instruments in Greek and Roman Times, 
Oxford, 1907; W. M. Ramsay, Luke the Physician, London, 
1908; David Allyn Gorton, Zhe History of Medicine, New 
York, 1910; J. E. Sandys, A Companion to Latin Studies, 
Cambridge, 1910, p. 715 ff. C, A. BECKWITH. 


PILATE, PONTIUS.—The name of the Roman 
procurator of Judea, Samaria, and Idumea (A.D. 
26-36), whose part in the crucifixion of Jesus is re- 
counted in the Gospels, occurs four times elsewhere 
in the NT, and always in reflexions upon that 
event. Its first mention (Ac 31%) is in the speech 
of Peter after the healing of the lame man at the 
Temple gate. There the emphasis is laid upon the 
sin of the Jews in denying Jesus and delivering 
Him up to Pilate, of whom it is said, in exoneration, 
that he was determined to let Him go. Some ex- 
tenuation of their guilt, however, is found in the 
fact that they sinned in ignorance; and, as God 
has glorified Jesus and made their wickedness to 
serve the fulfilment of His purpose in Him, the 
hope of pardon is presented to them. With this 
reference may be taken that (Ac 13%) in Paul’s 
address at Antioch in Pisidia, which somewhat 
resembles the earlier speech of Peter. Here, while 
the same view is taken of the Divine significance 
of Christ’s death and its fulfilment of prophecy, 
the sin of the Jews is not so strongly insisted upon, 
and on the other hand a less favourable conception 
of Pilate’s action seems to be implied. Of the 
Jews it is only asserted that, though they found 
no cause of death in Jesus, yet they desired Pilate 
that He should be slain; to Pilate no determina- 
tion to release Him is ascribed, or even a disin- 
clination to yield to their request. The Jews 
accused Christ wrongly through not understanding 
their own Scriptures; Pilate, so far as appears, 
callously put Him to death at their bidding. His 
guilt is accentuated in the remaining reference to 
him in Acts (4%). The context is a prayer of the 
early believers on the release of Peter and John 
from prison, which proceeds upon a Messianic in- 
terpretation of Ps 2 and its application to the 
death of Christ. Pilate is represented as a ruler 
of the earth who conspired with King Herod (Lk 
23), the Gentiles, and the people of Israel against 
the Lord’s Anointed. Again his action is conceived 
as overruled by God for His own purpose; but his 
guilt is neither extenuated nor left to be inferred. 
It is explicitly stated and regarded as consisting, 
not merely in the sacrifice of an innocent person, 
but in an act of rebellion against God. This view 
of Pilate’s conduct, with regard to Christ, probably 

revailed in the inner circles of the gospel, since 
it found expression so early in the intimacy of their 
religious fellowship. It would be strengthened by 
the appearance of Divine retribution in the disgrace 
that befell Pilate in A.D. 36, when he was recalled 
to Rome at the instigation of Vitellius, and in later 
years would help to mould the legends that gathered 
round hisname. The last mention of him in the 
NT (1 Ti 6%) is unimportant, so far as he is con- 


cerned. It is an allusion to Christ’s virtual con- 
fession of His Messiahship in Pilate’s presence, 
when He claimed to be a king. D. FREw. 


PILGRIM.—See STRANGER. 


PILLAR.—The pillar (orv/\os) is the symbol of 
stability and firmness, that which upholds and 
sustains. Its figurative use is confined to the 
NT, in the following passages. 

1. Gal 29.—Id«wBos kal Kydas cal “Iwdvns, ol 
doxodvres orvAot elvar, ‘ James and Cephas and John, 
they who were reputed to be pillars.’ orvAo., which 





was used quite commonly as a descriptive title for 
the great Rabbis, here refers to those already 
mentioned (Gal 2?) ‘who were of repute’—the 
recognized leaders, and (v.°) ‘those who were 
reputed to be somewhat’—considerable persons, 
‘those who are the great authorities with you 
Galatians now’ (Ellicott, im loc.). 

2.4 Ti 3%—#ris (sc. olkos) éorly éxxAnola Geod 
{Gvros, orvdos Kal édpalwua THs ddnOelas, ‘which is 
the church of the living God, the pillar and ground 
(stay) of the truth.’ ¢dpalwua is drat dey. in both 
classical and NT Greek. ‘House of God’ in the 
OT denoted, in the first place, the Temple, and 
then, by metonymy, the covenant people—familia 
Dei. nae it stands for the congregation of be- 
lievers among whom God dwells. Hort (The 
Christian Ecclesia, p. 172 ff.) renders, ‘a household 
of God, which is an Ecclesia of a living God, a 
pillar and stay of the truth,’ and contends that 
the absence of the article is not immaterial, and 
says, in opposition to the rendering in the RV: 
‘There is no clear evidence that the rare word 
édpaiwua ever means “ ground ”=“‘foundation.” It 
is rather, in accordance with the almost universal 
Latin rendering firmamentum, a ‘‘stay” or ‘* bul- 
wark.” St. Paul’s idea then is that each living 
society of Christian men is a pillar and stay of 
‘‘the truth” as an object of belief and a guide 
of life for mankind, each such Christian society 
bearing its part in sustaining and supporting the 
one truth common to all’ (ef. ExpT viii. [1896-97] 
471). The reference would then be to the local 
Church of Ephesus. But a large body of inter- 

reters favour the rendering of the AV and the 
RV—the whole society of believers, the Church 
universal, is regarded as the ground and stay of 
the truth (cf. J. Strachan, Westminster NT, ‘The 
Captivity and the Pastoral Epistles,’ London, 1910, 
p. 218). The Church is first pictured as a house, 
inhabited by a living God, and then, by a quick 
change of metaphor, is described as orvdos kai 
édpatwua, holding up the truth, the saving truth of 
the gospel. Attempts have been made to avoid 
the mixture of metaphor by referring ‘ pillar’ and 
‘stay’ to Timothy himself. But, though there is 
no insuperable objection to this, it is not needful. 
‘There is no intolerable mixture of metaphors in 
speaking of Christians first as a house and then as 
a pillar, any more than in speaking of any one as 
both a pillar and a basis. In 1 Ti 6° we have the 
covetous falling into a snare and hurtful lusts such 
as drown men’ (A. Plummer, Ezpositor’s Bible, 
‘The Pastoral Epistles,’ London, 1888, p. 131 n.). 

3. Rey 3!2.—6 vixdv rojow atrov crvdov ev TS vaw 
Tov Geod pov, kal &w od wh eF€XOy eri, ‘He that over- 
cometh, I will make him a pillar in the temple 
(sanctuary) of my God, and he shall go out thence 
nomore.’ The letter to the Church of Philadelphia 
. ee the pledge of safety from the hour of trial, 
of steadiness like the pillar of a temple, of ever- 
lasting guarantee against disaster and eviction, of 
exaltation above the enemies who now contemn 
and insult. . . . It was always in dread of the last 
hour 2 trial, and was always kept from it. It 
stood like a pillar, the symbol of stability and 
strength’ (Ramsay, The Letters to the Seven 
Churches of Asia, p. 411f.). The history of Phila- 
delphia does not belie the splendid promise made 
to its church. It stood like a pillar against the 
troubles of the times, and a bulwark of civiliza- 
tion. The town is still largely Christian (ef. EBi 
ill, 3692). ‘Philadelphia alone has been saved 
by prophecy, or courage. . . . Among the Greek 
colonies and churches of Asia, Philadelphia is still 
erect, a column in a scene of ruins: a pleasing 
example that the paths of honour and safety may 
sometimes be the same’ (E. Gibbon, Zhe Decline 
and Fall of the Roman Empire, vii.? [1902] p. 27). 
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It has been said that among the few ruins of 
Philadelphia there are four strong marble pillars 
standing in one spot, and on the sides of these 
pillars inscriptions are found. W. M. Ramsa 
(op. cit.) traces in the promise to this chure 
suggestive references, which, he thinks, a Phila- 
delphian could not fail to discover, e.g. to the 
disasters and earthquakes common to the district: 
‘he that overcometh shall never again require to 
go out and take refuge in the open country. The 
city which had suffered so much and so long from 
instability was to be rewarded with the Divine 
firmness and steadfastness.’ 

Augustine (quoted by R. C. Trench, Commentary 
on the Epistles to the Seven Churches in Asia®, 
London, 1867, p. 188) says: ‘Quis non desideret 
illam civitatem, unde amicus non exit, quo inimicus 
non intrat ?’ 

The majority of commentators, followed by the 
RV, take the name as written upon the victor and 
not on the pillar (the metaphor being dropped), but 
De Wette adopts the latter rendering, so that 
oriko become also orfia. As to the inscription 
itself, Ramsay (op. cit.) contends that there are not 
three names, but one ‘which has all three char- 
acters, and is at once the name of God, the name 
of the Church, and the new name of Christ.’ 


LireraTuRE.—F. J. A. Hort, The Christian Ecclesia, London, 
1897; W. M. Ramsay, The Letters to the Seven Churches of 
Asia, do., 1904; P. Pecos. The Candle of the Lord, do., 
1881, p. 60f.; C. J. Ellicott, NZ Commentary, 1884, in loc. 

W. M. GRANT. 

PIPE, FLUTE (avAés, from avez ‘to blow’).—The 
word and its cognate forms appear five times in 
the NT. Two of these have been noted under art. 
MINSTRELS, where it is pointed out that avAnrijs in 
Mt 9* is translated ‘minstrel’ and in Rev 18” 
‘piper,’ though in each case the RV has the more 
correct ‘ flute-player.’ avAés and avAovmevov occur in 
1 Co 147: ‘. . . whether pipe or harp, except they 
give a distinction in the sounds, how shall it be 
known what is piped or harped?’ By this musical 
illustration St. Paul expounds his teaching regard- 
ing the apostolic gift of speaking with tongues. 
atAéw occurs in Mt 11” and its parallel in Lk 7”: 
‘we have piped unto you, and ye have not 
danced. .. .’ 

The three traditional wind instruments of 
Hebrew music (which must guide us in a dis- 
cussion of the instruments of the Apostolic Age) 
were the flute, horn, and trumpet; and of these 
the flute was most often used. From very early 
days the ‘ peaceful finte’ had an important part in 
the observance of Jewish ritual. As welearn from 
Is 30%, it was played during the procession to the 
Temple of the pilgrims who kept the Veast of 
Tabernacles, and its use at other national festivals 
can be proved. On the more domestic occasions of 
rejoicing, such as marriages and dances, the flute- 
player was also considered necessary for their 
proper celebration; and Mt 11” shows that the 
musical accompaniment of festivity was continued 
in NT times. But the flute was also the charac- 
teristic instrument in the ritual of mourning. 
Evidence of this may be found in the literature of 
most ancient nations. Amongst the Romans the 
designator and his lictores made the tibicines and 
other musicians take the forefront of the funeral 
processions. As Ovid, in Fasti vi. 657 ff., wrote : 

‘Temporibus veterum tibicinis usus avorum 

Magnus, et in magno semper honore fuit. 

Cantabat fanis, cantabat tibia ludis, 

Cantabat niestis tibia funeribus.’ 
In Jer 48 there is allusion to funereal flute- 
playing, and there were minstrels, as we have seen, 
at the raising of Jairus’ daughter (Mt'9%). In the 
time of Christ even the poorest households pro- 
vided flute-players at the funerals of their dead. 


Perhaps the best instance of this use of the flute is 
given by J. Wellhausen in his Appendix to Psalms 
(Haupt’s PB, 1898, p. 219), where he cites the 
Jewish lamentation at the fall of Jotapata as 
recorded in Josephus, BJ Ill. ix. 5. 

When we attempt to describe these flutes, we 
must not think of the modern keyed flute intro- 
duced by Theodore Boehm, but of something much 
more primitive. Yet there were in the earliest 
times several distinct varieties of flute-like instru- 
ments which roughly correspond to the fldte a bev 
and the flite traversiére. These were made of reed 
and wood, though in later times bone and ivory 
were used; and they varied in length as in the 
number of their finger-holes. Ancient monuments, 
Egyptian and Assyrian, have representations of the 
long flute blown at one end—a type that has 
developed into the flageolet—and of the kind that 
had a lateral hole near the end of the instrument. 
Double flutes are also depicted, i.e. a variety that 
consisted of two fairly long tubes united at the one 
mouthpiece, which probably made possible notes 
of considerable compass. 

It cannot be said with certainty which types 
are represented by the $n and the 12 of the Jews., 
According to tradition, the latter was in the form 
of a Pan’s pipe. ARCHIBALD MAIN. 


PISIDIA (Il:o.dta).—Pisidia was a rugged and 
mountainous country in the south of Asia Minor, 
bounded on the N. by Phrygia, on the S. by the 
coast-land of Pamphylia, on the W. by Lycia, and 
on the E. by Isauria. Its length from W. to E. 
was about 120 miles, and its breadth 50 miles. 
It was a land of beautiful lakes—Limnai, Caralis, 
Ascania, and others—and of torrents growing into 
rivers—the Cestrus, the Eurymedon, and the Melas 
— which discharged themselves into the Pam- 
phylian Sea. The semi-savage Pisidians, wholl 
untouched by the Hellenizing influences whic 
were gradually affecting the other Anatolian races, 
had their homes in the upper valleys and strong 
fastnesses of this secluded region. Strabo (XII. 
vii. 1-3) gives details which enable us to realize 
their life. ‘Among the summits of Taurus is a 
very fertile tract capable of maintaining many 
thousand inhabitants. Many spots produce the 
olive and excellent vines, and afford abundant 
pasture for animals of all kinds. Above and all 
around are forests containing trees of various 
sorts.’ The mountaineers were ‘governed by 
hereditary chieftains,’ and followed ‘a predatory 
mode of life,’ carrying on a continual warfare 
with the kings to the N. and the S. of their 
territories. 

The task of subjugating them was at first en- 
trusted by the Romans to Amyntas, a brave and 
capable Galatian officer whom Mark Antony made 
king of Galatia in 36 B.c. His work was advan- 
cing towards success, when he lost his life in an 
expedition against the Homonades, to the W. of 
Lycaonia (25 B.C.).. The Romans themselves were 
then obliged to complete the task of reducing the 
refractory highlanders. About 6 B.c. Augustus 
established a series of garrison towns on the 
flanks of Pisidia and Isauria. Supplying Antioch 
with veterans and re-organizing it in Roman 
fashion, he built one military road to connect it 
with the colonia which he planted in Olbasa, 
Comama, and Cremna for the control of the western 
region, and another to join it with Parlais and 
Lystra, which were intended to hold the eastern 
tribes in check. 


‘The newly-founded towns remained indeed unimportant, 
but still notably restricted the field of the free inhabitants of 
the mountains, and general peace must at length have made 
its triumphal entrance also here’ (T. Mommeen, The Provinces 
of the Roman Empire?, Eng. tr., 1909, i. 887). 
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In St. Paul’s time Pisidia formed part of the 
province of Galatia. In his first missionary 
journey he traversed this wildly picturesque 
region (Ac 13"), then comparatively settled, but 
still by no means free from ‘perils of robbers’ 
(see 2 Co 11%). His route through it can only be 
conjectured. Conybeare and«Howson (The Life 
and Epistles of St. Paul, new ed., 1877, i. 204) 
think that he chose the steep pass leading from 
Attalia to Lake Ascania (Buldur Gol). W.M. 
Ramsay (The Church in the Roman Empire, 1893, 
p. 19) holds that ‘the natural, easy, and direct 
course is along one of the eastern tributaries of 
the Cestrus to Adada.’ On the return journey 
St. Paul and Barnabas ‘ passed through Pisidia’ 
(SteAOdvres THv Iuordtay, Ac 14%4), a phrase which, 
according to Ramsay, implies that some missionary 
work was attempted on the way. But it must 
have been difficult to get into touch with mountain 
tribes who did not know the Greek language, and 
apparently no church was founded in this part of 
Roman Galatia tilla much later date. Yet a trace 
of the journey seems to be found in the name of 
Kara Bavio—the modern equivalent of ‘ Paul’— 
which is borne by the ruins of Adada. It is im- 
possible to decide whether the name is based upon 
a genuine tradition or is merely a conjecture 
hazarded after the town was Christianized, but 
the latter supposition is perhaps the more likely. 
In a forest about 1 mile S. of Adada stand the 
ruins of a church of early date. The modern 
town, 5 miles S. of the ancient site, is also called 


- Bavlo. 


In A.D. 74 Vespasian transferred a great part 
of Pisidia to the new double province of Lycia- 
Pamphylia. The name Pisidia was gradually 
extended northward till it included most of 
Southern Phrygia. Thus Antioch, which in St. 
Paul’s time was not strictly ‘ Pisidian’ (though 
St. Luke so describes it in Ac 134) but only 
‘Antioch towards Pisidia’ (Avridyea, 7 pos 
Ilioidig [Strabo, XII. viil. 14]), was at a later 
time correctly designated ‘Antioch of Pisidia’ 
(rAs ILidlas; so the TR of Ac 13%, following 
the Codex Bez, which reflects the usage of the 
2nd century). 

The mountainous parts of the country are to- 
day inhabited by Karamanians who are as wild 
and rapacious as the Pisidians of two thousand 
years ago. 


Lireratore.—C. Lanckoronski, Les Villes de la Pamphylie 
et de la Pisidie, 1890; W. M. Ramsay, The Church in the 
Roman Empire®, 1897, p. 18 ff. JAMES STRAHAN. 


PIT.—See ABYSS. 


PITY, COMPASSION.—The noun ‘pity’ occurs 
only once in the AV of the NT (Mt 183, RV 
‘mercy ’), and once in RV (Ja 5"). The adjective 
‘pitiful’ occurs in AV (Ja 5% and 1 P 38, RV 
‘tender-hearted’). The Greek equivalents for 
these words are éNeciy (édeadv), evomdayxvos, moNv- 
omdayxvos. The word ‘compassion’ is of much 
more frequent occurrence, being represented in the 
following 21 passages of the two versions: Mt 96 
1414 158 1877 20%, Mk 141 5! (RV ‘mercy ’) 64 8? 922, 
Lk 73 10 15”, Ro 9%, Ph 2! (AV ‘mercies’), Col 
32 (AV. ‘mercies’), He 5? (RV ‘bear gently’) 10% 
(AV ‘mercy ’) 10%, 1 Jn 3!” (AV ‘ bowels’), Jude 2 
(RV ‘mercy’), The adjective form ‘compassion- 
ate’ occurs in 1 P 38 (AV ‘having compassion’). 
The Greek words corresponding to these are 
omhdayxva, omrayxviferbat, olxrelperv, oixripuds, édeety 
(dea), cummabys, werprorabeiv. It should be noted 
that the noun orhdyxva is found in the original 
with different translations in the following cases : 
Lk 1% (‘tender mercy’), 2 Co 6!2 (AV ‘bowels,’ 
RV ‘ affections’), Ph 18 (AV ‘bowels,’ RV ‘tender 
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mercies’), Philem 732 2 (AV ‘bowels,’ RV 
‘heart’). The noun olkripyés occurs in Ro 12! 
(‘mercies’), 2 Co 13 (‘mercies’), the adjective 
olxripywv in Ja 5 (RV ‘merciful,’ AV ‘of tender 
mercy’). éAeetv and é\eos occur numerous times 
with the standing translation ‘to have mercy,’ 
‘mercy.’ ouumadety occurs in He 4” (‘ to be touched 
with the feeling of’). 

Of these several Greek words perpiomabeiy may 
be left out of account, since in the one passage 
where it occurs (He 5?) it has nothing to do with 
compassion. It signifies literally ‘to have a 
medium-emotion.’ While this may be in contrast 
to utter lack of sympathy, the context in our 
passage compels us to understand it in contrast to 
excess of indignation against sin. Hence RV has 
the correct rendering ‘who can bear gently,’ 
whereas AV, ‘who can have compassion,’ trans- 
lates the word as if it .were equivalent to 
oupTadeiv, 

The other words are distinguished in their mean- 
ing as follows: orhayxviferdac is from omddyxva= 
the viscera nobilia of the chest (heart, lungs, liver, 
spleen). This word denoted in classical Greek the 
seat of all violent passions, and the passions them- 
selves, but the Hebrew om for which the LXX 
orddyxva is the equivalent, stands only sensu bono 
for the seat of the tender affections and then for 
the affections themselves. Both in classical and 
in biblical Greek, therefore, cr\dyxva covers more 
than ‘compassion.’ Tittmann (de Synonymis in 
Novo Testamento, p. 68) is quite correct in claim- 
ing this wider sense for Lk 178 and Col 3”, where 
omhdyxva is the generic concept, which is more 
specifically determined by the genitives édéous and 
olxripnwv. Wemay add Ph 2!, where omAdyxva and 
oixripuol are co-ordinated (‘bowels and mercies’). 
othdyxva is also used in a general sense in 2 Co 
62 7, Philem 73220, The verb omdayxviferdar 
seems to be a coinage of the later Greek. It does 
not even occur in the LXX except in the active 
form omdayxvifey in 2 Mac 68§=‘to eat the in- 
wards.’ Its specific sense in the NT is that of a 
strong inward movement of sympathetic feeling 
aroused by the sight of misery. The notion of 
intentness upon affording relief remains in the 
background, much more so than in édeciv. From 
this strong emotional colouring of the word is to 
be explained the fact that in the Gospels it does 
not occur in the appeals addressed by suffering 
persons or their friends to Jesus, except in Mk 9”, 
where the critical nature of the case necessitates 
an appeal to the profoundest compassion of Jesus. 
In ordinary cases the appeal naturally employs 
the word in which the impulse to help is most 
clearly connoted, and this is é\eeiv. To express 
the strength and inward character of the feeling 
the English versions often render ‘to. be moved 
with compassion,’ but neither AV nor RV con- 
sistently (cf. the two versions in Mt 20% and 
Mk6*). The verb is predicated both of God (Jesus) 
and of man. Its object is not merely physical but 
also spiritual distress (cf. Mk 6*4, Mt 9°° with 1414). 
*Edceiv and é\eos are distinguished from om\ayxvit- 
ecu by the implication of the intent to help. The 
same difference exists between é\eet and olxrelpety, 
the latter being the word that in classical Greek 
comes closest to omdayxvifer@a. So far as the ele- 
ment of feeling is concerned, both omdayyvifer@ar 
and olkrefpew are stronger words than édeeiy. 
olxrelpe.v is connected with of and ofkros and de- 
notes such sympathetic feeling as seeks expression 
in tears and lamentation. On the other hand, 
édeciv, being connected with YAaos, ikdoKecOa, is 
the stronger word, so far as the impulse and readi- 
ness to afford relief require expression. A criminal 
begs @\eos of his judge, whereas hopeless suffering 
can be the object of oixripuds (cf. Grimm-Thayer?, 
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1890, p. 203). This is, however, a valid distinction 
between édcetv and olxrelpew for classical Greek 
only. In biblical Greek it scarcely holds true that 
oixreipew carries no implication of the intent to 
help. In the LXX itis not seldom equivalent to 
é\eev in this respect (cf. Ps 10214), For the NT 
oixrelpew is almost a negligible quantity, the verb 
occurring only in Ro 9% (=Ex 331). It is there 
predicated of God ; the adjective occurs of men in 
Lk 6%, of God in Ja 5". 

That édeos, notwithstanding its strong practical 
connotation, has none the less a rich ideal con- 
tent appears from its frequent equivalence to 1p, 
‘lovingkindness.’ It is not bare pity aroused by 
the sight of misery, but has a background of ante- 
cedent love and affection. In this respect it also 
differs from oixreipew, which in the LXX stands 
usually for om. This feature is of importance 
soteriologically. Trench (Synonyms of the NT, 
pp. 166-171) represents the é@\eos as preceding the 
xdpis in the movement of the Divine mind towards 
the sinner, whereas in the order of manifestation 
the xdp:s would come first. This overlooks the 
association of @\eos with 197. The word was not 
colourless but had acquired from 197 the sense of 
pity inspired by affection. Inasmuch as the same 
element of affection is present in xdpis likewise, 
the latter also can be said to underlie the éXeos (cf. 
Eph 2*: God is rich in @deos 61a thy woddyv ayarhy). 
The order in the epistolary salutations (ydpis kai 
éXeos) is therefore not merely the order of mani- 
festation, but also a reflex of the order in the 
Divine mind (1 Ti 1’, 2 Ti 1’, 2 Jn’). As in the 
case of cmdayxvitecGar so with édectv, the exciting 
cause can be spiritual distress as well as physical. 
Heine (Synonymik des neutest. Griechisch, p. 82) 
observes that @\eos cannot have reference to sin. 
It would be more accurate to say that é\eos has no 
reference to sin as such, but can have reference to 
sin in its aspect of misery, as is proved by Mt 57 
(AAenOjoovrat, eschatologically) 18% (with parabolic 
allusion to God’s forgiveness), Ro 91° 16-18 ] 130-31. 32. 
2 Co 41,1 Ti 13-16 1 P 2 Particularly in the 
Epistle to the Hebrews the ‘sympathy’ of Christ 
has primary reference not to the suffering of be- 
lievers in itself, but to the suffering in its moral 
aspect as exposing to temptation, whence also its 
first effect is the shielding from sin or the propitia- 
tion of sin: 2!7- 18 (‘amerciful . . . high priest to 
propitiate the sins of the people’) 4’: 76 (‘that we 
may obtain mercy and grace’) 5*° (sympathetic 
appreciation of the nature of obedience on Christ’s 

art for the benefit of those who have to obey). 
Wherever @teos is applied to spiritual salvation the 
aspect of sin as misery inevitably enters into the 
conception, and with this the further idea of the 
unworthiness of the recipient and the gracious 
character of the Divine mercy. It is perhaps 
different, as regards the latter element, in the 
miracles of the Gospels. Here the question may 
be raised, whether the regular translation by 
‘mercy’ does not unduly suggest the moral un- 
worthiness of those who were helped, and whether 
‘pity’ would not more faithfully reproduce the 
associations of the original. 


Lirerature. — Cremer-Kégel, Bibl.-theol. Wéorterbuch der 
neutest. Grdzitdtl9, 1912ff., pp. 420-423; J. A. H. Tittmann, 
De Synonymis in Novo Testamento, 1829-32, i. 68-72; R. C. 
Trench, NT Synonyms®, 1880, pp. 166-171, 393; J. H. H. 
Schmidt, Handbuch der lat. und griech. Synonymik, 1889, 
pp. 750-755; G. Heine, Synonymik des neutest. Griechisch, 
1898, p. 82; B. B. Warfield, ‘The Emotional Life of our Lord,’ 
in Princeton Biblical and Theological Studies, 1912, pp. 40-45. 

GEERHARDUS Vos. 

PLACE (HIS OWN).—The expression occurs in 
the ordination prayer for Matthias (Ac 1%) where 
St. Peter states that Judas, into whose place he 
was being appointed, ‘fell away’ (rapéBy, Vulg. 
prevaricatus est) from the ministry and apostle- 
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ship, to ‘ go to his own place.’ The phrase seems 
to remind us of the frequent OT phrase ‘to go (or 
return) unto his place,’ though no doubt with a 
special significance of its own here, to which the 
case of Balaam (és pucddv ddixlas yydmnoev, 2 P 2'8) 
supplies the nearest but still inexact parallel 
(Nu 24%) ; cf. also Job 214, where the three friends 
came each ‘from his own place.’ In both passages 
Rabbinic interpreters appear to have taken this to: 
mean hell, though, of course, without any justifi- 
fication according to our modern methods (see J. 
Lightfoot, Hor. Hebr., ed. Oxford, 1859, iv.19). In 
the present passage, nevertheless, the proper place 
of the apostate is evidently conceived to be that 
spoken of by our Lord Himself (Mt 254"; ef. Lk 12°). 
A. Plummer has pointed out (HDB ii. 798) that 
some of the early Fathers, notably Origen (Com. in 
Matt. 35) with his characteristic ingenuity and 
large-heartedness, have suggested that Judas’s 
motive for hurrying away from this world to the 
other was not remorse but contrition ; having failed 
to obtain Christ’s pardon here, he hastened to meet. 
Him and obtain it in the place of the departed. 
At all events, if, as St. Matthew seems to indicate, 
the act of suicide took place before the Cruci- 
fixion, it is a striking thought to dwell upon, that 
the souls of the Saviour and His betrayer did meet 
for a brief space and perhaps held commune év 
gudaky (1 P 31°); and if so, with what merciful 
consequences to the latter, who shall say ? 
C. L. FELTOE. 

PLAGUE.—The word Anyi, ‘stroke,’ occurs in 
the NT only in the Apocalypse (88 91: 20 11 133. 12. 14 
151; 6 8 16% 21 18% 8 219 2918), It was used by the 
LXX for the ‘ plagues’ of Egypt and the later visita- 
tions of God upon His people and their enemies, 
which made a profound impression upon the Heb- 
rews (cf. Lv 267-74, Nu 25%, 2 § 2421), In the 
Apocalypse the plagues are unforeseen, sudden 
occurrences, greater and more terrible than those 
in Egypt, which will disclose God’s purpose and 
providence concerning His own. However violent 
the opposition, or bitter the persecution, or extreme 
the danger to which God’s people are exposed, 
they have nothing to fear. The Seer beholds 
successive Divine judgments fall upon the earth, 
the sea, the rivers, the sun, moon, and stars. 
Instruments of Divine punishment are insects, 
beasts, angels, hail-stones, death, mourning, want, 
and fire. In a word, all the forces and agencies. 
of the world which are naturally friendly to man 
are turned into hostile and destructive action 
against those who dishonour God and would de- 
stroy His Kingdom. Even the people of God are 
secure against the same fate only by faith and 
obedience. C. A. BECKWITH. 


PLAITING.—See Harr. 
PLEROMA.—See FULNEsS. 
PLOT.—See CoNnsPIRACY. 
POETS.—See QUOTATIONS. 


POISON.—The poison referred to in Ro 3%, Ja 3° 
is animal, not vegetable. From the first the 
Hebrews had been but little interested in the 
medicinal, military, or malicious use of poisons. 
Their experience of venomous reptiles had fur- 
nished them with a vivid symbol of sin (ef. Nu 
2169, Dt 8%, Jn 34, Ps 584 140°). The NT singles 
out for mention the part of the body which corre- 
sponds to the serpent’s weapon of attack, the 
mouth, z.¢. the lips and tongue. Here the poison 
is concentrated and active. Attention is directed 
to the stored-up venom which awaits its chance to 
inject itself into its victim, the insidiousness and 
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sting of the attack, the fierce and uncontrollable 
pain, the violence and deadliness which mark its 
effects. C. A. BECKWITH. 


POLITARCH.—See MAGISTRATE. 


POLLUTION (d4\oynua, only found as noun in 
Ac 15®; as verb in Dn 18, Mal 17-4, Sir 40% 
[LX X]).—dAloynua is probably from a root mean- 
ing ‘smear with fat or blood’ (cf. dAlvew, Lat. 
linere), and is therefore a natural word for Jews to 
use of idol offerings (Lv 3"). It is a real ‘Jewish 
Greek’ word, very rare, and is a translation of bua 
(ga@al, root-meaning ‘loathe,’ afterwards ‘ pollute 4 

ossibly it is also a partial transliteration of bya, 
combining this and the Greek root dhw-. It would 
then be a similar formation to Eng.-Fr. ‘crayfish,’ 
‘Rotten Row’ (for instances of this principle see 
F. J. A. Hort, 1 Peter I. 1-II. 17, 1898, p. 77, LXX 
translation of Jer 9°, A. Edersheim, £7 i. 448, 
n. 3; cf. also d-yar4 as a sound- as well as sense- 
translation of 733%). This would make St. James 
use a peculiarly biting word, ‘a loathed smearing.’ 
Its use in the LXX suggests also that it referred 
to the ordinary food of Gentiles (Dn 18, Sir 40”) as 
well as to idol offerings. The Council did not 
adopt it, and changed it to the more colourless 
eldwdd8urov, ‘idol offering,’ wishing perhaps to avoid 
a racial word which might suggest a separation in 
the matter of ordinary food between Jew and 
Gentile, such as afterwards actually happened 
(Gal 2°) under the influence of those who ‘came 
from James.’ 


LiITERATURE.—R. J. Knowling, in HGT7, ‘ Acts,’ 1900, p. 324 ; 
Conybeare-Howson, The Life and Epistles of St. Paul, new 
ed., 1889, ch. vii. esp. pp. 162,172. SHERWIN SMITH. 


POLLUX.—See Dioscuri. 


POLYCARP.—1. Life.—In a polemic treatise 
entitled Iep! wovapxias and addressed to a Roman 
priest named Florinus, Irenzeus (c. A.D. 190) 
speaks of Polycarp, bishop of Smyrna (the part 
relating to Polycarp is given in Eus. HE V. xx. 
4-8). lIreneus remonstrates against the doctrines 
professed by Florinus, which Florinus cannot boast 
of having received ‘from the presbyters who 
were before us and who lived with the apostles,’ 
Trenzus states that he knew Florinus formerly év 
Ty Kkdrw ’Acla mapa IoAvkdpry (‘in Lower Asia in 
company with Polycarp’). Ireneus was quite 
young (mats ér dv) when Florinus, while still a 
layman but older than Irenzeus, endeavoured to 
ingratiate himself with Polycarp. Irenzeus re- 
members Polycarp very clearly ; fe ean describe 
the very place in which the blessed Polycarp used 
to sit when he discoursed, how he came in and 
went out, his personal appearance, the speeches 
that he addressed to the Christian community, 
how he would describe his intercourse with John 
and with the rest who had seen the Lord (ri pera 
"Iwdvvov cwvavacrpophy . . . Kal werd rev éopaxdrwv 
Tov xtptov), how he recalled their words and the 
things that he had heard them relate concerning 
the Lord, His miracles, and His teaching, how 
Polycarp had received all that from eye-witnesses 
of the Word of life. Irenzeus ‘affirms that he has 
neither lost nor given up any of the teaching of 
Polycarp, and that, if Polycarp were still alive 
and heard the things that Florinus teaches, he 
would stop his ears, as he did before, and say, as 
he often said: ‘O good God, for what times hast 
thou kept me that I should bear all this?’ Ireneeus 
adds as confirmation that ‘the letters which Poly- 
carp sent to the neighbouring churches to strengthen 
them, and to certain brothers to warn them and 
arouse them, show it clearly.’ Again, Irenzus 
(Haer. Ul. iil. 4, reproduced by Eusebius, HE tv. 


xiv. 3-8) knows that Polycarp, who was taught 
by the apostles and who lived with several persons 
who were eye-witnesses of the Lord, received his 
appointment in Asia from the apostles as bishop 
in the Church of Smyrna (1d rév drocré\wy Kara- 
orabels els Thy’ Alay ev rn év Zudbpyy éxxdnola érloxoros). 
It is hardly possible to take these words literally : 
Polycarp could not have been old enough to be 
made bishop by the apostles (in the plural); the 
apostle John at the most could have taken part. 

or was Polycarp made bishop for Asia, since 
Asia had other bishops in other cities besides 
Smyrna. These words of Ireneus therefore are 
not without verbal emphasis. The fact remains 
that Ireneus is the principal historical witness of 
Polycarp. He knew him at a time when he him- 
self was a youth. As the birth of Irenzeus cannot 
have been before 130, and must, to all appearances, 
be placed c. 140, it would therefore be about the 
year 150 that Irenzus as a child could have known 
Polycarp as an old man at Smyrna. If, as we 
shall see, Polycarp was eighty-six years old when 
he died in 155, his birth must be dated A.D. 69. 

We may compare this information of Irenzus 
with that of Papias (Eus. HZ 1. xxxix. 4) on the 
apostles and the presbyters whose evidence he has 
collected. Papias knew Polycarp; so, at least, 
Irenzeus assures us (Haer. V. xxxiil. 4, quoted in 
Eus. HE 1. xxxix. 1): ‘ Papias,’ he says, ‘was 
a hearer of John and a companion (€7aipos) of Poly- 
carp.’ When Ireneeus quotes as evidence of the 
Catholic doctrine words of the presbyters who 
were disciples of the apostles, and especially of the 
apostle John, it cai be taken for granted that he 
sometimes quotes the words of Polycarp (see the 
‘Presbyterorum reliquiz ab Irenzo servate,’ 
collected in F. X. Funk, Patres apostolici*, Tiibin- 
gen, 1901, i. 378-389). What is possible for Iren- 
zeus is equally possible for Papias, who among the 
presbyters that he mentions as hearers of John 
could name Polycarp (see the ‘ Papie fragmenta,’ 
Funk, op. cit. pp. 346-379). But critics should give 
up identifying what may properly be from Poly- 
carp in the various quotations (A. Harnack, 
Chronologie der altchr. Litt., Leipzig, 1897, 1. 333- 
340). 

In a letter to Victor, bishop of Rome, Irenzus 
mentions the fact of the journey to Rome of Poly- 
carp, bishop of Smyrna, in the time of Anicetus, 
i.e. at the very end of Polycarp’s life and just at 
the beginning of the episcopate of Anicetus, as 
Polycarp must have died at the beginning of 155, 
and the promotion of Anicetus to the See of 
Rome must have been about 154-155 (see below). 
At that time the controversy about the date of 
Easter was in progress: Polycarp, who could only 
be a quartodeciman, came to confer with the 
Roman Church. The text of Irenzus, cited by 
Eusebius (HE Vv. xxiv. 16 f.), states that the blessed 
Polycarp himself also paid a visit to Rome in the 
time of Anicetus (émi ’Avxjrov). (On the use of 
the names of the Roman bishops as chronological 
marks in the time of Ireneus and Tertullian see 
L. Duchesne, Le Liber Pontificalis, i. [Paris, 1884] 
2.) Anicetus and Polycarp had several other 
disagreements between them of very little import- 
ance, continues Irenzeus; they immediately made 
peace with one another ; but on the subject of the 
date of Easter they did not fall out. As a matter 
of fact, Anicetus could not persuade Polycarp not 
to observe what he had always observed in con- 
formity with the apostle John and the other 
apostles with whom he had lived (pera ’Iwdvvou 
- +. kal ré&v owrev dmrooridwy ols cuvdierpiev). 
Polycarp, on his side, did not convert Aricetus to 
an observance contrary tothat of the presbyters who 
(at Rome) had preceded him (7&v mpé aitod rpecBu- 
Tépwv), Matters remained thus. They communi- 
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cated with each other, and in the Church (at 
Rome) Anicetus conceded to Polycarp as a mark of 
respect the honour of presiding at the Eucharist. 
They parted from each other in peace. 

Treneus (Haer. Il. iii. 4) says that Polycarp 
when in Romie attracted to the Church of God a 
number of heretics belonging to the sects of Valen- 
tinus and Marcion. He taught them, says Iren- 
zeus, that there was only one truth left by the 
apostles and transmitted by the Church. These 
words of Ireneus are quoted by Eusebius (HE Iv. 
xiv. 5). Irenzeus reports in the same passage that 
one day, when Polycarp met Marcion, the latter 
said to the bishop, ‘ Recognize us,’ and the bishop 
answered, ‘Ay, ay, I recognize the first-born of 
Satan’ (ib. 7). Irenzeus does not say that this 
meeting of Marcion and Polycarp took place at 
Rome. As Marcion flourished about 140-150, it 
is possible that Polycarp had quarrelled with him 
long before coming to Rome to visit Anicetus. 
As regards the reply given by Polycarp to Marcion, 
it is quite in the manner of Polycarp (cf. the 
following words in his letter to the Philippians 
[vii. 1]: ‘ Whosoever shall not confess the testi- 
mony of the Cross is of the devil ; and whosoever 
shall pervert the oracles of the Lord to his own 
lusts and say that there is neither resurrection nor 
judgment, that man is the first-born of Satan’). 

The death of Polycarp is exceedingly well known 
through the letter written by the Church of 
Smyrna to the Church of Philomelium and ‘to all 
the Churches of the holy and catholic Church in 
all places’ (see Harnack, Ueberlieferung der altchr. 
Litt., Leipzig, 1893, pp. 74-75). Parts of the 
Martyrium Polycarpi are quoted at some length 
by Eusebius (HZ iv. 15). At the end of the 4th 
cent. a hagiographer, who writes under the name 
of Pionius, a martyr at Smyrna at the time of the 
Decian persecution, composed a Vita Polycarpi, 
devoid of any historical value, in which he in- 
serted the complete text of the Martyriwm Poly- 
carpi. This Greek Vita, mentioned as early as 
1633 by Halloix, published in Latin by the Bollan- 
dists in 1734, was edited in Greek by L. Duchesne 
in 1881: the Greek text will be found in Funk, ii. 
291-336, and in Lightfoot, The Apostolic Fathers, 
pt. ii? vol. iii. pp. 4383-465). The text of the 
Martyrium Polycarpi, complete and not connected 
with the Vita, is given besides in several Greek 
MSS, which have been utilized for critical editions 
of the Martyriwm, that of Zahn in the Patruin 
apostolicorum opera, ii. (Leipzig, 1876) 132-168, 
that of Lightfoot, op. cit. ii. 947-986, that of Funk, 
op. cit. i. 314-345. It is reproduced in O. von 
Gebhardt, Acta martyrum selecta, Leipzig, 1902, 
pp. 1-12. This beautiful fragment forms the oldest 
known example of acts of martyrdom. As early 
as 177 the letter of the Christians of Lyons relat- 
ing the martyrdom of Lyons and Vienne depends 
for several editorial details on the Martyriwm 
Polycarpi. The authenticity of the Martyriwm 
is no longer contested (Harnack, Chronologie, i. 
341). 

ho the minute details which the Martyrium 
Polycarpi gives on the arrest, the trial, and the 
execution of the bishop of Smyrna, there appears 
a valuable date: ‘The martyrdom of, the blessed 
Polycarp,’ we read in 21, ‘ took place on the second 
day of the first part of the month Xanthicus, on 
the seventh day before the Kalends of March, on 
a great Sabbath, at the eighth hour. He was 
apprehended by Herodes, when Philip of Tralles 
was high-priest, in the proconsulship of Statius 
Quadratus, but in the reign of the Eternal King 
Jesus Christ.’ The martyrdom took place, there- 
fore, on a Saturday which fell on 23rd February. 
The proconsul Statius Quadratus is identified 
with the person of the same name who was consul 


in 142 and who, according to inscriptions, was pro- 
consul of Asia between 151 and 157: the year 155 is 
the only one in which the 23rd of February falls on 
a Saturday (Harnack, Chronologiec, i. 334-356, 
completed by Stihlin, Christi. griech. Litteratur, 
Munich, 1914, p. 977). 

The proconsul, interrogating Polycarp, said to 
him (ix. 3): ‘Swear the oath, and I will release 
thee ; revile the Christ’; to which Polycarp re- 
plied: ‘Fourscore and six years have I been His 
servant (dydonxovra Kal é érn Sovrevw arg), and 
He hath done me no wrong. How then can I 
blaspheme my King who saved me?’ We conclude 
from these words that Polycarp was eighty-six 
years old at the time of his martyrdom, not that 
he had been a Christian for eighty-six years (Har- 
nack, Chronologie, i. 323, 342 ff.). 

Other Christians suffered martyrdom at Smyrna 
at the same time as Polycarp ; cf. the data supplied 
by Wright’s Martyrologe: ‘Und am xxiii. (Feb.) 
in Asia von den friiheren Miartyrern, Poly- 
karpos der Bischof, und Azotos und Koskonios 
und Melanippos und Zenon’ (H. Lietzmann, Die 
drei aeltesten Martyrologien, Bonn, 1903, p. 10). 
The Martyrium Polycarpi (1-4) mentions the 
tortures that were inflicted on them, and gives the 
name of one of them, Germanicus, whose heroism 
went the length of attracting the wild beast to him 
and inciting it to devour him, whereupon the 
pagan multitude shouted with fury: ‘Away with 
the atheists’ (atpe ros a0éous). This is the ery by 
which popular hatred designated the Christians as 
enemies of the gods. The people loudly demanded 
Polycarp (f{nrelc@w IodvKapros); the people there- 
fore knew Polycarp as the most notable of the 
Christians of Smyrna, as their chief (iii. 2). Poly- 
carp remained at Smyrna, in spite of the advice 
that his friends gave him to flee secretly. He re- 
tired to a small farmhouse (dypidvov) near the town. 
There ‘ night and day he did nothing but pray for 
all men and for the churches of the inhabited world 
(rav Kata Thy olkoupévny éxxAnorov), as he had been 
accustomed to do’ (v. 1). Polycarp was arrested 
on the Friday towards evening in a house (é ru 
dwuariw) in which he had found shelter: the by- 
standers marvelled ‘ at his age and his constancy,’ 
and wondered ‘ why there should be so much eager- 
ness for the apprehension of an old man like him’ 
(vii. 1-2). The bishop requested one hour to pray 
before following them ; they consented. Then Poly- 
carp ‘stood up and prayed, being so full of the grace 
of God, that for two hours he could not hold his 
peace’ (vii. 3), and in his prayer he mentioned ‘all 
who at any time had come in his way, small and 
great, high and low, and all the universal Church 
throughout the world’ (kai mdons rhs kara Thy olxov- 
pévnv kadoruijs éxxdnolas). At last he was taken to 
Smyrna on the Saturday morning (viii. 1). Herod 
the irenarch (the chief of the municipal police) 
pressed him to do sacrifice: ‘ What harm is there 
in saying: KvUpios xaicap (‘‘ Cesar is lord”)?’ He 
evidently wanted to suggest an equivocation to 
Polycarp, to save him (cf. Tertullian, Apol. 34, 
‘Dicam plane imperatorem dominum, sed more 
communi, sed quando non cogor ut Dominum Dei 
vice dicam’), Polycarp was brought els 76 ordd.ov, 
where the people were assembled and the proconsul 
was present (ix. 1). Let us remark in passing that 
this appearance of Polycarp before the proconsul 
in the open stadium is very unusual from the point 
of view of the forms of proconsular justice. This 
is not the only surprising detail, for, as P. Allard 
says: ‘Tout dans cette procédure est irrégulier’ 
(Histoire des persécutions, i. [Paris, 1885] 303). 
The proconsul called upon Polycarp to swear by 
the fortune of Cesar (3uocov ri Kaloapos Téxnv) and 
to say: ‘Away with the atheists’ (alpe rovs a6éous). 
Polycarp, casting his eyes on the multitude of 
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pecene who filled the stadium, ‘sighs, and, raising 
nis eyes towards heaven, says, ‘‘ Away with the 
atheists!”’ But he refused to curse the Christ 
(ix. 2-3). The proconsul insisted in vain. ‘I am 
a Christian,’ replied the bishop ; ‘if thou wouldest 
learn the doctrine of Christianity, assign a day 
and givemeahearing.’ ‘ Prevail upon the people,’ 
answered the Roman magistrate sarcastically. 
‘As for myself,’ said Polycarp, ‘I should have 
held thee worthy of discourse ; for we have been 
taught to render, as is meet, to princes and authori- 
ties appointed by God such honour as does us no 
harm ; but as for these, Ido not hold them worthy, 
that I should defend myself before them’ (x. 2)—a 
reminiscence of St. Paul, Ro 13!"’._ The proconsul 
threatened to throw him to the wild beasts if he 
did not abjure. ‘Call for them,’ answered the 
bishop, ‘for the repentance from better to worse is 
a change not permitted to us; but it is a noble 
thing to change from untowardness to righteous- 
ness’ (xi. 1). The proconsul threatened him with 
the stake; Polycarp replied: ‘Thou threatenest 
that fire which burneth for a season and after a little 
while is quenched : for thou artignorant of the fire 
of the future judgment and eternal punishment, 
which is reserved for the ungodly. But why delayest 
thou? Come, do what thou wilt’ (xi. 2). The pro- 
consul ordered his herald to proclaim in the middle 
of the stadium : ‘ Polycarp hath confessed himself 
to be a Christian’ (xii. 1). The whole multitude, 
composed of pagans and of Jews living in Smyrna 
(lovéalwv rev Thy Zudtpvay karotxovvyTwv) (on the hos- 
tility of the Jews towards the Christians see Har- 
nack, Mission und Ausbreitung, Leipzig, 1906, i. 
400), began to shout: ‘ This is the teacher of Asia 
(odrés éorw 6 Tis "Actas diddoxados), the father of the 
Christians, the puller down of our gods, who 
teacheth numbers not to sacrifice nor worship !’ 
Notice the expression 6 warhp trav Xpicrivdv to 
denote the bishop. The multitude begged that 
Polycarp should be burned at once (xii. 2-3). 
They brought fuel; the Jews were in the greatest 
haste. When the pile was ready, the bishop laid 
aside his clothes and was placed against the stake. 
They wanted to nail him to it ; herefused : ‘ Leave 
me as I am,’ he said, ‘ for He that hath granted me 
to endure the fire will grant me also to remain at 
the pile unmoved, even without the security which 
ye seek from the nails’ (xiii. 3). Fixed to the 
stake, his hands behind his back, he was ‘like a 
noble ram out of a great flock for an offering’ (xiv. 
1). The account goes on to say that the bishop 
then repeated in a loud voice a very remarkable 
prayer, for it is in the manner of a eucharistic 
prayer, and gives the impression of what we call 
a praefatio (xiv. 1-2). While dying, the bishop 
prayed in the ritual from which the liturgy is 
derived. Thus died ‘the glorious martyr, Poly- 
carp, who was found an apostolic and prophetic 
teacher (diddoxKaNos droarodixds kat rpopyriKéds), bishop 
of the holy Catholic Church which is in Smyrna 
(émloxomos Tihs év Dudpyvy xaborixhs éxxdyolas). For 
every word which he uttered from his mouth was 
acgomplished and will be accomplished’ (xvi. 2) 
(on the gift oF ee pneny attributed to the bishops 
see Harnack, Mission, i. 289). 

The Martyrium Polycarpi. adds that, at the 
instigation of the Jews, the Christians were 
refused permission to take away the body of Poly- 
carp (xvii. 2), which was burned by the soldiers 
of the proconsul, according to the pagan custom 
(xviii. 1). The Christians therefore got nothing 
but the ashes, which they interred ‘in a suitable 
place,’ says the Martyrium in terms which do not 
reveal the locus depositionis: ‘Where the Lord 
will permit us to gather ourselves together, as we 
are able, in gladness and joy, and to celebrate the 
birth-day of his martyrdom for the commemoration 


of those who have already fought in the contest” 
(xviii. 3). Here we have the most ancient evidence 
of the custom of celebrating the birthday of a 
martyr (riv tod paprupiov abrod nuépay -yevé@\ov). 
We have also the testimony that a similar anni- 
versary would be celebrated for Polycarp when 
possible ; that means that it had not been possible 
at the time when the Martyrium was edited— 
which proves that this redaction was made shortly 
after Polycarp’s death. ; 

The supplementary paragraphs of the Martyrium 
Polycarpi state that Polycarp was the twelfth to 
suffer martyrdom at Smyrna, counting the Chris- 
tians of Philadelphia, but that the martyrdom of 
Polycarp was the most memorable, ‘so that he is. 
talked of even by the heathen in every place’ (xix. 
1). By his suffering, Polyearp glorifies God and 
‘our Lord Jesus Christ, saviour of our souls, pilot 
of our bodies, shepherd of the Catholic Church in 
the whole inhabited world’ (zoiuéva ris xara ri 
olkoupévnv kaborxhs éxkAnolas, xix. 2; ef. verses 3-5 
of the epitaph of Abercius: Otvow ’ABépxios dy, 6 
padnrhs mopévos avo, ||os Booxe: rpoBdTwy ayéhas otpect 
medlots Te, || 6POadpovs bs exer weydAous mavTyn Kafopar- 
ras). The appendix (xxii. 1-3), which seems to be 
entirely a forgery by the hand of pseudo-Pionius, 
author of the Vita, has no historical interest. 

Must we believe that the mention on several 
occasions of the Catholic Church is an indication 
of later touches? We might get rid of this 
difficulty if the phrase 4 xaOoduxy éxxrAyola had not 
already occurred in Ignatius, and moreover in his 
Epistle to the Smyrnzans (viii. 2), with the mean- 
ing of ‘ universal Church,’ geographically universal, 
in contrast to ‘local Church.’ This, same geo- 
graphical meaning is the one which the Martyrium 
Polycarpi retains in all the passages where the 
Church qualified by ‘Catholic’ is that which is. 
over the whole inhabited world (xafodcx} =KaTa 
Thy olxoupévyv ; Martyrium Polycarpi, inscriptio, 
viii. 1, xix. 2). Qnce only (xvi. 2) the Church 
seems to be qualified by ‘ Catholic’ as a legitimate 
predicate: Polycarp is called émicxoros ris év 
Zuvpvy Kabodxys éxkd\nolas. This is the earliest 
example of the use of xafodrxés in contrast with 
aipertxds. This early occurrence may besurprising, 
but it is clear that every formula appears some- 
where as the need for it arises. At the time of 
Polycarp the heretics were fairly numerous and so- 
far separated from the great Church that the 
great Church distinguished itself from them by 
calling itself ‘the Catholic.’ There is therefore 
no reason for seeing signs of interpolation in the 
use of xafodixés with this new meaning. 

We need not be surprised that the Martyrium 
Polycarpi takes up ie task of comparing the 
Passion of Christ and the martyrdom of the bishop. 
It endeavours to show that the martyrdom is ‘ac- 
cording to the Gospel’ (i. 1, xix. 1). It is a model 
martyrdom, and the author explains this by say- 
ing that Polycarp ‘waited to be given up, as the 
Lord also did’ (repiéuever yap iva wapadobg, bs Kal & 
kdp.os), to teach the faithful not to think only of 
their individual safety, but to think of all the 
brethren (i. 2). He waited to be given up, i.e: he 
didnot accuse himself and present himself before 
the magistrate of his own free will. The ardour 
of the faithful had to be restrained in times of 
persecution, and they had to be warned against 
prea eoms The author of the Martyrium 

olycarpi explains it (4): ‘But one man, Quintus 
by name, a Phrygian newly arrived from Phrygia, 
when he saw the wild beasts, turned coward. He 
it was who had forced himself and some others to. 
come forward of their own free will. ... For 
this cause therefore, brethren, we praise not those 
who deliver themselves up, since the Gospel doth 
not so teach us.’ It is impossible to establish a 
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comparison between the death of Christ and the 
death of a martyr. The Christ ‘suffered for the 
salvation of the whole world of those that are 
saved — suffered though faultless for sinners’ 
(xvii. 2). We love the martyrs because they are 
‘the disciples and the imitators of the Lord,’ and 
they are worthy of our love for their ‘ unconquer- 
able fidelity to their real king and their master. 
May we share their fate and be their co-disciples’ 
(xvii. 3). 

2. Writings and doctrine.—We noted above that 
Treneeus mentions several letters of Polycarp, 
‘either to churches or to individuals. It is not 
impossible that Irenzeus really knew several letters 
of Polyearp. Only one has been preserved, how- 
ever—the letter of Polycarp to the Philippians. 

We know that Ignatius, bishop of Antioch, 
during the journey that led him a prisoner to 
Rome, stopped at Smyrna. We have a letter of 
Ignatius to the Smyrnzans, in which the prisoner, 
on arriving at Troas, thanks them for the kindness 
with which they received him : ‘ You have lavished 
all kinds of comforts on me: may Jesus Christ 
reward you for it! Both far and near you have 
shown me your kindness: I pray God to recom- 
pense you’ (ad Smyrn. ix. 2). Ignatius thanks 
them also for the welcome which they accorded to 
his three companions (x. 1). He requests them to 
‘send a messenger to Antioch with a letter con- 
gratulating the Christians of Antioch on having 
restored concord in their church (xi. 2). We may 
note in passing that a similar letter must have 
been written by the bishop of Smyrna. Further, 
Ignatius wrote: ‘I salute the bishop worthy of 
God (dsmdfouat tov dkié0eov éricxorov), who is your 
bishop.’ He adds several other salutations to 
certain Christians of Smyrna whom he names— 
Tavia, Alike, Daphnos, Euteknos (13). In the 
Martyrium Polycarpi, xvii. 2, an Alce“is men- 
tioned, whose brother Niketes is an influential 
Smyrnean pagan, and very hostile to the Chris- 
tians. Before leaving Troas, Ignatius wrote his 
epistle to ‘Polycarp, bishop of the church of the 
Smyrneans.’ The tone of this letter recalls 
the Pastoral Epistles: Ignatius gives Polycarp 
advice, as Paul did to Timothy, but in it the 
authority of Ignatius is tempered by a tender 
reverence for the bishop of Smyrna, who was evi- 
dently still a young man. ‘I give exceeding 
glory,’ says Ignatius to Polycarp, ‘that it hath 
been vouchsafed me to see thy blameless face’ (ad 
Polye. i. 1). And again: ‘In all things I am de- 
voted to thee—I and my bonds which thou didst 
cherish’ (ii. 3). We must be careful not to think 
that the virtues which Ignatius recommends to 
Polyearp are so many virtues wanting in the 
latter! Ignatius insists that the Christians of 
Smyrna should send a messenger to Antioch: ‘It 
becometh thee, most blessed Polycarp, to call 
together a godly council and to elect some one 
among you who is very dear to you and zealous 
also, who shall be fit to bear the name of God’s 
courier—to appoint him, I say, that he may go to 
Syria and glorify your zealous love unto the glory 
of God’ (vii. 2). Ignatius apologizes for not being 
able to write to all the churches. ‘Thou shalt 
write to the churches in front, as one possessing 
the mind of God, to the intent that they also may 
do this same thing’ (viii. 1). The letter ended 
with salutations to some Smyrnean Christians, 
the house of Epitropos, Attalos, and Alke once 
more. We shall see how the Epistle of Polycarp 
to the Philippians fits in with the story of 
Ignatius. , } : 

This epistle is attested by the mention of it 
and the extracts from it made by Eusebius (HE 
Ill. xxxvi. 13-14), and better still by the descrip- 
tion given of it by Irenzwus (Haer. iii. 3, 4), cited 





by Eusebius (HE tv. xiv. 6): ‘There is another 
letter of Polycarp to the Philippians, which is very 
important. Those who wish and who have any 
care for their salvation may learn from it the 
character of his faith and his «jpuyuo THs adndelas.’ 
Jerome mentions the Epistle to the Philippians 
and claims that ‘usque hodie in Asi conventu 
legitur’ (de Vir. Ill. 17)—which means that at the 
end of the 4th cent. the Epistle of Polycarp was 
read in the liturgical assemblies of the province of 
Asia; but the assertion remains unconfirmed, and 
everybody knows that Jerome often wrote very 
hurriedly. The written tradition of the Epistle 
of Polycarp is very deficient, for the Greek MSS of 
it which are extant all stop at ch. 9; chs. 10-14 
(with the exception of 12, which is cited by 
Eusebius) have been preserved only in the old 
Latin version of the Epistle (Harnack, Ueberlief- 
erung der altchr. Litt., pp. 69-72). The Latin 
text was edited for the first time in 1498 by 
Lefévre d’Etaples, the Greek text in 1633 by 
Halloix. The critical editions are those of Zahn, 
Funk, and Lightfoot. These editors have re- 
translated into Greek the parts which existed only 
in Latin. The authenticity of the Epistle of 
Polycarp, formerly contested by the same authors 
who contested the Epistles of Ignatius, has now 
been firmly established. The same may be said 
of the Epistles of Ignatius (Stihlin, Christl. griech. 
LIitt., p. 977). 

Polycarp addressed this letter to the Philippians 
a short time after hearing of the reception which 
the Church of Philippi had given Ignatius and his 
companions in captivity: ‘I rejoiced with you 
greatly in our Lord Jesus Christ, for that ye 
received the followers of the true Love and escorted 
them on their way, as befitted you—those men 
encircled in saintly bonds which are the diadems 
of them that be truly chosen of God and our Lord’ 
(i. 1). He exhorts the Philippians to show that 
enduring patience which they have seen ‘in the 
blessed Ignatius and Zosimus and Rufus’ (ix. 1) 
—apparently Ignatius’ companions in captivity. 
The Philippians invited Polycarp to write to them 
(iii. 1); they wrote to him at the same time as 
Ignatius, and charged him witha letter to Antioch 
(xiii. 1). They asked him to send to them the 
letters that he had received from Ignatius: ‘The 
letters of Ignatius which were sent to us by him, 
and others as many as we had by us, we send 
unto you, according as ye gave charge ; the which 
are subjoined to this letter ; from which ye will 
be able to gain great advantage. For they com- 
prise faith and endurance and every kind of edifica- 
tion, which pertaineth unto our Lord’ (xiii. 1-2). 
Polycarp adds: ‘Concerning Ignatius himself and 
those that were with him, if ye have any sure 
tidings, certify us’ (xiii. 2). These last words 
prove that Polycarp did not know the fate of 
Ignatius at the time when he wrote to the Philip- 
pians, and it has been concluded from this that 
Ignatius had quite recently left Philippi en route 
for Rome. The text (ix. 2) often alleged as a sign 
that Ignatius must have been already dead is 
not, in the present writer's opinion, convincing. 
Ignatius’ journey from Antioch to Rome belongs 
to the last’years of the reign of Trajan (A.D. 98- 
117); the Epistle of Polycarp is contemporaneous 
with this journey. 

The historical interest of the Epistle of Polycarp 
is very great, inasmuch as it is a proof of the exist- 
ence of letters of Ignatius. The literary interest 
of the epistle is mediocre, especially if 1t is com- 
pared with the exceptional value of the Ignatian 
epistles. The style of the bishop of Smyrna is 
without personal character. is epistle is in 
reality something like a cento. For that very 
reason, however, it is a witness, since the majority 


246 POLYCARP 


POLYCARP 


Se ae 


of the texts which it utilizes can be recognized— 
the three Synoptics, the Fourth Gospel, the Acts, 
the principal Pauline Epistles (Rom., 1 and 2 Cor., 
Gal., Eph., Phil., Col., 2 Thess., 1 and 2 Tim.), the 
Epistle to James, 1 Peter, 1 and 2 John. From 
the fact that Polycarp says (iii. 2) that the apostle 
Paul wrote letters to the Philippians (ipiv éypayer 
émicro\ds), it would be unwise to conclude that 
Polycarp knew several letters of Paul to the 
Philippians. The OT, which Polycarp confesses 
he does not know well (xii. 1), is represented by 
only a few references (Is., Jer., Ps., Prov., Job, 
Tob.). Polycarp knew 1 Clem., and made numerous 
very evident borrowings from it(Harnack, Ueberlief- 
crung, p. 40; Funk, i. pp. xli-xliii). 

The address reads: ‘ Polycarp and the presbyters 
who are with him to the Church of God which is 
in Philippi.’ The letter speaks (v. 3) of the sub- 
jection of the Philippians to their presbyters and 
their deacons, to whom they submit ‘as to God 
and to Christ.’ This is a very Ignatian thought, 
but Ignatius would have spoken of the bishop also, 
while Polycarp does not once mention the word 
‘bishop’ in his letter. It has been concluded 
from this that the Church of Philippi did not at 
that time have a bishop distinct from the mpec- 
Burepx (A. Michiels, L’Origine de lépiscopat, 
Louvain, 1900, p. 367f.). This is a possibility 
which cannot be altogether ignored. The non- 
mention of a bishop at Philippi, however surprising 
it may be after the Ignatian language, may be a 
sign that in Thrace the distinction between the 
éricxoros and the mpecBurepor émicxorodvres had not 
yet ended in the monarchical episcopate so clearly 
realized in Antioch, in Smyrna, in the churches 
made known to us in the Ignatian epistles (cf. 
P. Batitfol, Htudes @ histoire et de théologie positive®, 
Ist ser., Paris, 1907, pp. 258-266). C. Gore (The 
Ministry of the Christian Church”, London, 1889, 
p. 329) says: ‘The hypothesis of a superior order 
in the Church, such as Clement’s letter has been 
seen to imply, of which no representation was yet 
localized in the Church at Philippi, seems to meet 
the conditions of the problem. . . . This would 

ostulate a state of things at Philippi which 
gnatius could at once have recognized as agreeable 
to his standard of apostolic requirements. .. . 
What we would suggest is not exactly that 
Philippi was in the diocese of Thessalonica or of 
some other see, but that we have still to do with a 
state of things which is transitional.? Harnack 
(Entstehung und Entwickelung der Kirchenver- 
fassung, Leipzig, 1910, p. 59f.) also thinks that 
Philippi has a collegial government, and that the 
bishop or bishops are included in the mrpecBirepa. 

Among these mpecBirepo Polycarp mentions one 
called Valens who greatly horrified his colleagues 
by his greed (xi. 1); the wife of Valens was as 
guilty as he (xi. 4). ‘He who cannot govern him- 
self in these things,’ writes Polycarp, ‘how doth 
he enjoin this upon another?’ (xi. 2). Polycar 
exhorts the presbyters to bring back Valens aad 
his wife as members who were weak and had gone 
astray, for the good of the whole community (xi. 
4). The sinner, though offensive, is not to be 
despaired of and abandoned by the community. 
The presbyters must be merciful to all, bring back 
the erring, visit the weak, neglect neither the 
widows, the orphans, nor the poor; avoid unjust 
judgments, not believe evil readily (vi. 1). The 
deacons must be beyond reproach, remembering 
that they,are ‘deacons of God and Christ and not 
of men,’ avoid evil-speaking, duplicity, cupidity 
(v. 1). Married women must be faithful to the 
virtues of faith, charity, chastity, love their 
husbands, bring up their children in the fear of 
God (iv. 2). Widows are the altar of God, ductac- 
thpov Geo (iv. 3), in the sense that there must be 


nothing in them that would not be worthy of being 
offered to God, and also in the sense that they live 
on the offerings of the charity of the faithful. 
H. Achelis (Das Christentum in den ersten dret 
Jahrhunderten, Leipzig, 1912, i. 192) shows that 
widows are always in the first rank of the people 
to whom alms are given. Virgins (t.e. young 
Christian girls in general, not virgins consecrated 
to God) must lead a perfectly pure life (v. 3). 
Young people must flee from all evil, all the sordid 
pagan vices branded by St. Paul in 1 Co 6%, 
and they must be under the subjection of the 

resbyter and the deacons (v. 3). The Epistle of 
Polyentp is above all a moral exhortation, which 
recalls the manner of 1 Clem. more than that of the 
Ignatian epistles. It undoubtedly gives a fairly 
accurate idea of what ought to be the preaching of 
a bishop (vov@ecia). 

Its speculative and dogmatic contents are very 
poor, but there are some elementary features 
worthy of notice. 

God is called ‘the Father of our Lord Jesus 
Christ,’ as Jesus Christ is said to be the ‘Son of 
God,’ and ‘Eternal Pontiff’ (sempiternus pontifes: 
[xii. 2]). Cf. the doxology with which in the 
Martyrium Polycarpi (xiv. 3) the prayer of Poly- 
carp ends: ‘For all things I praise Thee, I bless 
Thee, I glorify Thee, through the eternal and 


heavenly High-priest, Jesus Christ, Thy beloved 
Son, through whom with Him and the Holy Spirit 


be glory both now [and ever].’ The idea of the 
Priesthood of Christ is also found in Ignatius, ad 
Phil. ix. 1, and in Clem. ad Cor, xxxvi. 1, Ixi. 3, 
Ixiv.; it is the fundamental idea of Hebrews. 
Jesus Christ deigned to descend even to death for 
our sins (i. 2). Give up vain speeches and the 
errors of the majority, 7.e. paganism, to believe in 
the Risen One to whom God has given a throne 
at His right hand, and to whom all has been sub- 
jected in heaven and on earth: God will demand 
an account of His blood from those who do net 
believe in Him (ii. 1). God will also raise us from 
the dead if we observe the precepts of Christ (ii. 2). 
The error of Docetism is denounced by Polycarp as 
an imminent danger: ‘ Whosoever shall not con- 
fess the testimony of the Cross, is of the devil’ 
(vil. 1); so also is the perversion of Christian 
morality by false teachers: ‘Whosoever shall 
pervert the oracles of the Lord (7&4 Adya Tod Kupiov) 
to his own lusts and say that there is neither 
resurrection nor judgment, that man is the first- 
born of Satan’ (vii. 1). Let us avoid ‘the false 
brethren and them that bear the name of the Lord 
in hypocrisy, who lead foolish men astray’ (vi. 3). 

Faith is our mother in all things, ‘while hope 
followeth after and love goeth before—love toward 
God and Christ and toward our neighbour’ (iii. 3). 
Let us reject the folly of the majority.(i.e. pagan- 
ism) and false teaching (WevdodidacxaNlas, the new 
doctrines of the heretics), and return to the teach- 
ing which has been given us from the beginning (ém 
Tov €& dpxfs huly mapadobévra Aédyor, the teaching of 
the apostles and of the gospel), tradition being the 
criterion of Christian truth (vii. 2). Let us have 
our eyes constantly fixed on our hope and the 
pledge of our justice, 7.e. on Jesus Christ, who has 
‘endured all things, that we might live in Him’ 
(viii. 1). Lastly, let us pray for all the saints, for 
the magistrates and princes, for our persecutors, 
and for the enemies of the Cross (xii. 3). The 
Church is not mentioned, but Polycarp says: 
‘May God give you a share in the inheritance of 
the saints, may He let us participate in it with 
you, we and all those who are under heaven, who 
believe in our Lord Jesus Christ and*in His 
Father’ (xii. 2). Prayer does not go without 
fasting (vii. 2). The prayer recommended is the 
Lord’s Prayer (vi. 2, vil. 2). 
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The eschatology is confined to the resurrection 
of the dead (ii. 2, v. 2, vii. 1), to the judgment of 
the living and the dead by the Christ who comes, és 
&pxerat (il. 1; ef. vi. 2, vil. 1, xi. 2), to the reward 
of the just in heaven (v. 2, ix. 2). 

The Epistle of Polycarp to the Philippians 
closes with the mention of Crescens, whom Poly- 
carp presents as the bearer of the letter; and 
whom he recommends, as well as his sister, to the 
hospitable reception of the faithful of Philippi. 

In the editions of Zahn (p. 171f.) and Lightfoot 
(pt. ii. vol. iii. p. 421 f.) will be found five Latin 
fragments attributed to Polycarp: they were first 
published by the editor of Irenzeus, Feuardent 
(1639), who found them in a group now lost, which 
itself gave them as quoted in Victor of Capua 
(t 554). Supposing that these five fragments of 
scholia on the Gospels are ancient (3rd cent. 2), they 
show no sign that Polycarp was the author of 
them (Harnack, Ueberlieferung, p. 73). 

Suidas (Lexicon, s.v. Iodvcapros, ed. G. Bern- 
hardy, Halle and Brunswick, 1834-1893, ii. 345) 
mentions a letter of Polycarp to Dionysius the 
Areopagite, of which there is no other trace. Maxi- 
mus the confessor, in the prologue of his comment- 
ary on the Areopagitica, also mentions a letter of 
Polycarp to the Athenians in which he speaks of 
Dionysius (PG iv. 17). Lastly, the seventh of the 
ten letters of pseudo-Dionysius is addressed to 
Polycarp. We need not dwell here on the value of 
the Areopagitica and all that may be connected 
with it (Harnack, Ueberlieferwng, p. 73). 

LiITERATURE.—The chief references are given in the course of 
the article. For general bibliography see O. Bardenhewer, 
Gesch. der altkirchi. Litteratur, 1.2 [Freiburg i. B., 1913]. 
Critical editions: T. Zahn, ‘Ignatii et Polycarpi Epistule,’ in 
Patrum apostolicorum opera, ii. (Leipzig, 1876]; F. X. Funk, 
Opera patrum apostolicorum, Tiibingen, 1878 and 1901; J. B. 
Lightfoot, Apostolic Fathers, pt. ii.2, London, 1889. See also 
the elementary edition of A. Lelong, /gnace d’Antioche et Poly- 
carpe de Smyrne, Paris, 1910-(Gr. text, Fr. tr., Introduction, 
and notes on Ep. ad Phil. and Martyrium Polycarpt). 

P. BATIFFOL. 

POLYGAMY.—See MARRIAGE. 


PONTUS (Ilév70s).— To early Greek writers, 
Pontus vaguely denoted any coastland of the ‘In- 
hospitable Sea ’—Ilévros déevos, afterwards changed 
into Ildvros evéevos—beyond the Bosporus. To 
Herodotus (vii. 95) it meant the southern littoral 
of the Euxine, and to Xenophon (Anab. V. vi. 15) 
the south-eastern. It had not a definite geo- 
graphical meaning till the founding of the kingdom 
of Pontus by Mithridates in the troubled period 
which followed the death of Alexander the Great. 

‘The Macedonians obtained possession of Cappadocia after it 
had been divided by the Persians into two satrapies, and per- 
mitted, partly with and partly without the consent of the 
people, the satrapies to be altered to two kingdoms, one of 
which they called Cappadocia proper, ... the other they 
called Pontus, but according to other writers Cappadocia on 
Pontus’ (4 mpds to Udvrw Kamrodoxia) (Strabo, xi. i. 4). 
Polybius names the kingdom ‘ Cappadocia towards the Euxine’ 
(Karrasoxia 4 rept rov Evéevov) (V. xliii. 1). In popular usage 
the single word Pontus displaced the more cumbrous nomen- 
clature. 

This kingdom attained its greatest prosperity 
and power in the reign of Mithridates 1v. Eupator 
(111-63 B.C.), who extended it to Heracleia on the 
border of Bithynia in the west and to Colchis and 
Lesser Armenia in the east (Strabo, XII. ili. 1) ; 
but his wars with the Romans ended in his over- 
throw. The western part of his kingdom was 
joined to Bithynia to form the double province 
Pontus -Bithynia, which existed for three cen- 
turies. The eastern part was broken up into 
possessions for a number of native dynasts, and one 
of the larger fragments passed in 36 B.C. from the 
family of Mithridates to Polemon of Laodicea, the 
founder of a new dynasty of Pontic kings, which 
lasted till A.D. 63. Other portions were added one 
by one to the province of Galatia, forming together 
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Pontus Galaticus, whose chief towns were Amasia 
and Comana. In A.D. 63 the Romans, thinkiny 
that Polemon’s vassal kingdom had become civil- 
ized enough to be incorporated in the Empire, 
added part of it, including the cities of Trapezus 
and Neo-Cesarea, to the province of Galatia as 
Pontus Polemonaicus, a name which it retained 
for centuries. Polemon I. was consoled for his 
loss by receiving the kingdom of Cilicia Tracheia, 
and he afterwards married Berenice (g.v.), the 
sister of Herod Agrippa. Still another fragment 
of the old kingdom of Pontus was added to the 
brovsngs of Cappadocia, and called Pontus Cappa- 
ocicus. From A.D. 78-106 the provinces of Galatia 
and Cappadocia were united for administrative 
purposes. When they were separated again by 
Trajan, Pontus Galaticus and Pontus Polemonaicus 
were permanently joined to Cappadocia. 

Philo (Leg. ad Gaiwm, 36) testifies that in his 
time the Jews had penetrated dyp: Biduvias cai Tov 
rod IIlévrov pvxdv. Pontus stands in the list of 
countries from which Jews and proselytes came to 
Jerusalem to attend the Feast of Pentecost (Ac 2%). 
As the geographical names in this list have their 
popular rather than their Imperial meaning, Pontus 
may either denote the province of Pontus alone, or 
may include Galatic and Polemonian Pontus; but 
Polemon’s kingdom was scarcely settled enough to 
be likely to attract Jewish colonists. ‘The elect 
who are strangers of the Dispersion in Pontus’ are 
named as the readers ofthe First Epistle of St. 
Peter (1), and here the language is strictly Roman, 
for the three provinces Galatia, Cappadocia, and 
Asia, together with the dual province Pontus- 
Bithynia, are meant to sum up the whole of Asia 
Minor north of the Taurus. The severance in this 
passage of Pontus from Bithynia, as well as the 
order in which the provinces are named, requires 
an explanation, a the best has been suggested 
by G. H. A. Ewald (Sieben Sendschreiben des 
neuen Bundes, 1870, p. 2f.). The order indicated 
is that of an actual journey, which the bearer of 
the Epistle—probably Silvanus, the amanuensis 
(1 P 5")—is about to undertake. Landing at one 
of the seaports of Pontus (Sinope or Amisus) he 
will make a circuit of Galatia, Cappadocia, and 
Asia, and work his way through Bithynia to 


-another port of the Euxine (cf. F. J. A. Hort, The 


First Epistle of St. Peter, I. 1-II. 17, 1898, p. 17). 

The first cities of Pontus to receive Christianity 
were doubtless those of the seaboard, from which 
it must have rapidly spread inland. Pliny the 
Younger was sent to administer Pontus and 
Bithynia in A.D. 111, and his correspondence with 
Trajan gives a clear idea of the changes already 
being wrought by the new religion—in his view a 
‘superstitio prava immodica’—not only in the great. 
towns but in remote country places (Hp. x. 97). 
His reference to renegades who professed to have 
renounced their Christian faith as much as twenty- 
five years previously indicates that some parts of 
the province had been evangelized some time 
before A.D. 87 or 88. The First Epistle of Peter, 
even if it was not written till A.D. 80, carries the 
date of the introduction of Christianity into Pontus 
a good deal further back. 

Aquila, the fellow-worker of St. Paul, was a 
native of Pontus (Ac 18”). Another Aquila, the 
translator of the OT into Greek, who lived in the 
time of Hadrian, belonged to the same province. 
An inscription to an Aquila of Sinope (Simwb) has 
recently been found. Sinope was the birthplace of 
Marcion, whose father is said to have been a bishop. 


LivpratuRE.—W. M. Ramsay, The Church in the Roman 
Empire, 1893, Hist. Geography of Asia Minor, 1890; J. G. C. 
Anderson, ‘ Exploration in Pontus,’ in Studia Pontica, 1903, and 
F. and E. Cumont, ‘ Voyage d’exploration archéol. dans le Pont 
et la petite Arménie,’ 2b., 1906. JAMES STRAHAN. 
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POOR, POYERTY.—The terms used in the NT 
to describe the poor are évys, mevixpéds, évdejs (once 
each), and wrwxés. In the great majority of in- 
stances it is obvious that these words describe the 
man who has little material wealth, but there are 
certain passages which suggest larger meaning. 

In the Epistle of James and in the Gospel of 
Luke the word ‘ poor’ (r7wxés) is used occasionally 
in a manner which suggests that, while it has in 
part its literal sense, it may also denote one who 
possesses certain virtues which may have been con- 
ceived of as usually associated with poverty. ‘Did 
not God choose them that are poor as to the world 
to be rich in faith, and heirs of the kingdom which 
he promised to them that love him? But ye have 
dishonoured the poor man. Do not the rich op- 
press you, and themselves drag you before the 
judgement-seats?’ (Ja 2° 6). Our Lord’s words 
‘Blessed are ye poor: for yours is the kingdom of 
God,’ and ‘Woe unto you that are rich! for ye 
have received your consolation’ (Lk 6? 4) may be 
thought to convey the same suggestion. In Mt 5* 
our Lord’s words are repeated in a different form— 
‘Blessed are the poor in spirit’; and while we may 
be inclined to think that Luke gives us the more 
original form of the words, the gloss, if it be such, 
of Matthew’s Gospel is very possibly just in sub- 
stance. When we examine the OT literature we 
find that it is possible that the word ‘ poor’ is often 
used rather in a spiritual than in a literal sense, e.g. 
Ps 351° 40", 

It has been suggested that this points to some 
relation between the NT conception of the poor and 
some supposed body of Ebionites or pious men who 
are also called poor, but the material is too scanty 
to enable us to form any very positive judgment. 

For the question of the position and treatment 
of the poor in the Apostolic Church see the artt. 
ALMS and CoMMUNITY OF GooDs. 

A. J. CARLYLE. 

PORCH.—When ‘ porch’ is a translation of ood, 
it denotes a portico (so Ac 34% RVm), covered 
colonnade, or cloister, where people could walk and 
talk, protected from sun or rain, and where liberty 
of public speaking and teaching was generally en- 
joyed. Round the entire area of Herod’s Temple 
there ran a succession of magnificent porticoes built 
against the enclosing wall. Solomon’s Porch, which 
adorned the eastern side—hence called also the croa 
dvaronixn (Jos. Ant. XX. ix. 7)—and faced the 
entrance to the Women’s Court, was a double 
portico, about 50 ft. wide, formed by three rows of 
white marble monolithic columns, each about 40 ft. 
high. It was roofed by cedar beams, richly carved, 
and its aisles were paved in mosaic fashion with 
stone (Jos. Ant. XV. xi. 5, BJ V. v. 2). Josephus 
appears to have believed that it had survived from 
the time of Solomon (Ant. Xx. ix. 7, BJ Vv. v. 1), but 
in all probability its name implied no more than 
that on the same foundations there had stood 
a previous structure which partly dated from 
Solomon’s time. The porch in which Jesus walked 
on the Feast of Dedication (Jn 10%), to which the 
people ran together after witnessing St. Peter’s 
miracle at the Beautiful Gate (Ac 3"), and which 
was a rendezvous of the early Church (5”), was 
certainly modern. It was in the style of contem- 
porary Hellenistic architecture, and was only less 
magnificent than the triple colonnade known as the 
‘Royal Porch ’—orod Bacidixj}—which ran along the 
south side of the Temple court. 

Litzraturn.—A. Edersheim, L7 i. 244f., ii.151; A. R.S 


Kennedy, ‘Some Problems of Herod’s Temple,’ in EapT xx. 
[1908-09], art. ‘Temple’ in HBrll; B. Kleinschmidt, art. 


‘Temple’ in JE. JAMES STRAHAN. 


POSSESSION.—In the earlier period of his career 
man did not realize, as we do, the difference 


between himself and the animals, plants, and 
objects around him. He thought, and in the lower 
palbare still thinks, of these as in many respects 
like himself. When, therefore, through dreams 
and other experiences, he realized that his body 
was inhabited and animated by a spirit, he also 
thought that the falling rock, the running river, 
the waving tree, the sun moving through the sky, 
were each inhabited by a spirit or spirits like that 
within himself ; every thing and every affair were 
animated by their own particular spirit. ‘This ani- 
mistic belief was, and is still, held by the men of 
the lower culture, by the primitive Semites and 
Aryans and the races springing from them, by the 
modern Chinese, and even by educated Europeans 
to-day.* 

Some spirits, like vampires, were corporeal, but 
the majority, if not all, were free to move about, 
and able, nay anxious, to enter into some relation- 
ship with man. As a person’s ordinary speech and 
action sprang from the action of his own spirit 
(minor differences arising because each had his own 
individual spirit), so extraordinary conduct of any 
kind was due to the impact of a spirit other than 
his own. The man was not himself, he was out of 
his mind, and consequently another was in.t 

The contact of a spirit and a person might be 
at the instance of the person, through his eating 
laurel leaves, inhaling fumes or incense, drinking 
blood or an intoxicant, drumming, dancing, steady 
gazing.t It might, again, be on the initiative of 
the spirit. The contact might be either obsession, 
in which the spirit acts from without, or embodi- 
ment, in which it actually enters into the person.§ 
Such expressions, in regard, ¢.g., to the Holy Spirit, 
as ‘come upon,’ ‘was upon,’ ‘fell upon,’ ‘ poured 
out on,’ ‘ baptized with,’ pointing in the direction 
of obsession, others, as ‘filled with,’ ‘God gave 
them,’ ‘they received the Holy Spirit,’ pointing in 
the direction of embodiment, indicate that the 
spirit took the initiative. || 

The conception of spirits underwent development 
along two distinct, though not quite independent, 
lines. Certain spirits, coming to be recognized as 
stronger than others, gradually attained a higher 
dignity, a more elaborate ritual, and a wider sway. 
They got names and became deities. Further, 
some of these becoming more important than 
others, came to be the chief deities of tribes and 
nations, and then, like Zeus, the head of a pan- 
theon. A strong belief in such a deity in some 
cases almost attained to, and in the case of Jahweh 
actually reached, monotheism, or at least what 
Hogarth calls ‘super-Monotheism.’{ In some re- 
ligions, as Zarathustrianism and the cults of Meso- 
potamia, the inferior spirits were grouped into 
grades as angels, archangels, principalities, and 
powers, at whose head there sometimes stood a 
supreme spirit as the Satan. Again, as primitive 
man, believing that all things which occurred to, 
or within, him arose from the action of a spirit— 
generally a minor spirit—distinguished between 
things pleasant, beneficial, or according to his 
standard, good, and the reverse, he came to dis- 
tinguish between spirits benevolent and beneficent, 


* See, ¢.g., OC. H. Toy, Introduction tothe History of Religions, 
Boston, 1913, p. 293; G. T. Bettany, Primitive Religions, 
London, 1891, pp. 107, 122, 133; J. H. King, The Supernatural, 
2 vols., do., 1892, i. 177, 199; JH iv. 516 (*R. Johanan knew of 
300 kinds of shedim living near the town of Shihin’); J. L. 
Nevius, Demon Possession and Allied Themes, London, 1897, 
p. 6; R. Howton, Divine Healing and Demon Possession, do., 
1905, p. 1; the writings of E. Swedenborg; J. Duncan, Col- 
dorune Peripatetica?, Edinburgh, 1871, pp. 89, 40; DCG i. 


t EBrl xxii. 175. tb, xxii, 174. 
§ HDB iv. 22%. 
|| Lik 195 225, Ac 1044 1115 1045 1116, Lk 141, Ac 24 431 158 192, 
10. H. Toy, Introd. to. the Hist. of Religions, p. 293; EBril 
vill. 7; D. G. Hogarth, The Ancient East, London, 1914, p. 23. 
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and others malevolent and maleficent.* When one 
-is so fortunate as to be able to predict future 
events (Ac 217), or to indicate the will of God 
(13? 15° 168), then clearly one is filled with the Holy 
Spirit. This, rightly called ‘inspiration,’ is not 
found in the lower culture, except occasionally, 
when it is due to the spirits of the dead, though it 
has been maintained that the deliverances of the 
classic oracles were given by a divine being.+ On 
the other hand, a person who becomes hot and 
burning, is twisted or tortured, slowly pines away 
as if being eaten up, is thrown helpless on the 
ground, into water or fire, writhing and jerking, 
exhibits the strength of a giant or the fury of a 
wild beast, strips off his clothes, raves in a voice 
not his own—such a one seems to be, and was 
by the men of the lower culture believed to be, 
possessed by a maleficent spirit.t This belief acted 
intwo ways. When the seizures were intermittent 
the sulferer believed that at the period of seizure 
he became possessed by a malevolent spirit, and 
even gaveitaname. Again, a person who imagined 
that a harmful spirit had entered into him acted 
in the way possessed people were conceived inevit- 
ably to act, and this became in its turn a proof 
positive of such possession.§ The entry of sucha 
hurtful spirit is of course involuntary. || 

The Greeks called a supernatural being inter- 
mediate between the gods and men daluwy, ‘demon.’ 
This was used in the LXX and the Apocrypha, as 
in Tobit, to translate an’ and ovyy. The word 
thus came to get a bad meaning. The later Jews 
and Christians, in their hatred of the pagan cults, 
emphasized this view, and it has ever since been 
retained as in the English word ‘demon.’{1 The 
Greek term da:uovifecbac means ‘to be possessed by 
a maleficent spirit.’ Our word ‘epilepsy’ is the 
English form of éiAnys, meaning ‘seizure’ by a 
superhuman agent, while epilepsy itself was called 
by the Greeks iepa vécos, ‘ the divine illness.’ ** 

While, therefore, ‘demonism’ and ‘demonist’ 
indicate belief in and a believer in demons, 
‘demonology’ is the science which treats of 
demons, ‘demonolatry’ is the worship of demons ; 
‘demonopathy,’ or, better, to use the term of the 
Sydenham Society Lexicon of 1883, ‘demonomania’ 
is the pathological condition in which the patient, 
a ‘demoniac,’ believes, and his conduct would in- 
duce others to believe, that he is possessed by a 
maleficent spirit. 

Anthropological research shows that demono- 
mania prevails or has prevailed among the Amerind 
tribes from the furthest North to Patagonia, 
throughout Polynesia, in New Zealand, the Aus- 
tralian and Tasmanian regions, in all parts of 
India and Africa, among the Egyptians, Greeks, 
Romans, and all the Semitic nations. tt 

But the facts as to demonism and demonomania 
will become clearer by a consideration of these as 
we find them present in the life of one nation. 
The primitive Semites believed in demons, and 
this racial faith was inherited and developed by 
the Arabians, and the nations which swarmed from 
the desert cradle-land — Mesopotamians, Phe- 
nicians, Canaanites, and Hebrews.t} The last, in 


* T. W. Davies, Magic, Divination, and Demonology, London, 
1898, p. 7. 

+ EBrl) xxii. 174. 

+ A. Edersheim, L7'4, London, 1887, ii. 762, 774; E. B. Tylor, 
PC4, do., 1903, ii. 124, 180; R. R. Marett, The Threshold of 
Religion2, do., 1914, p. 24f.; Bettany, Primitive Religion, pp. 
19, 57, 58, 69. 

§ Tylor, PC4 ii. 132. 

| HBr) xxii. 175. 

{ Davies, Magic, Divination, and Demonology, p. 7; ERE 


. 565. 
** JE iv. 517; Edersheim, LT! ii. 762; Tylor, PC4 ii. 137. 
tt See, e.g., Tylor, PC4 ii. 123,137; DCG i. 438; HRE iv. 590, 
619, 620, 723, etc. ; cf. art. ExoRcISM, 3. 

tt K. Marti, The Religion of the OT’, London, 1907, p.50; Hap, 
“th ser., iii. [1907] 325, 319 ; JH iv. 515 ; Edersheim, LT4 ii. 759, 
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their nomadic state and their sojourn in Egypt, by 
their settlement in Palestine and intercourse with 
neighbouring nations, and during the Exile, were 
subjected to influences which, while modifying, 
tended to intensify the ancestral belief.* They 
recognized not merely the existence of demons but 
their classification into the two great groups, bene- 
ficent and maleficent, the latter being our special 
conceri.; The demons in the earliest culture had 
no names, but gradually, e.g. in Mesopotamia, they 
were divided into classes with distinct names. 
Among the Hebrews we have these classes. 

(1) The avryy, field spirits, like satyrs, so called 
because of their resemblance to hairy he-goats. 
To these sacrifices were offered in the open field, 
and for their worship Jeroboam appointed priests.§ 
A further reference to these may be found in 2 K 
23°, where for o yy there should be read|| o-ryy. 
One of these spirits became prominent enough to 
receive a personal name vixyy, and to have a dis- 
tinctive ritual of his own in which a goat was 
offered. 

(2) In Mesopotamian mythology one of the most 
prominent of the groups of demons was the shédim, 
storm-deities. They were represented in an ox- 
like shape, and from being used as the protective 
genii of palaces became, in Mesopotamia, propitious 
deities. From Chaldzea their worship passed to 
Palestine, and the name ow was applied by the 
Hebrews to the Canaanite demons whom they re- 
cognized and worshipped.** If 70 ‘33x (Job 578) 
be a corruption for ajv7 ‘x, then ‘the lords’ were 
field-demons of this kind. A further reference to 
them is found in Gn 14°: ® 2, where o¥ should be 
printed o-wn; ++ and in Hos 12!23n3y ow $2533 should 
be /; nw? ’33, ‘at Gilgal they sacrifice to the false 
gods (la-shédhim).’=t Three of these demons at- 
tained to such eminence as to receive names. These 
were m5, Lilith (the night-hag, Is 34%: 14), a female 
night-demon who sucked the blood of her sleeping 
victims ;§§ npn, a demon servant of Jahweh 
warded off by a blood-talisman (Ex 12**);|||| Asmedai, 
the Asmodeus of To 3%}’, who is called in the 
Aramaic and Hebrew versions of To 3° ‘ king of the 
Shédim,’ a demon borrowed from Zarathustrianism, 
who is identitied with’ Amo\\vwy (Rev 9"').97 Indica- 
ERE iy. 568, 570, 741; and, generally, R. C. Thompson, The 
Devils and Evil Spirits of Babylonia, London, 1903-04. 

* ERE iv. 755; Marti, The Religion of the OT, p. 90. 
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Eng. tr., do., 1892, ii. 270; A. H. Japp, Some Heresies dealt 
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Japp, Some Heresies dealt with, p. 25; H. G. Tomkins, Studies 
on the Times of Abraham, do., 1878, p. 149; Sayce, HL, pp. 441, 
450, 463; Hap, 7th ser., iii. 322, iv. [1907] 135; HDB i. 965, 591, 
y. 617; ERE iv. 598. 3 a 

8§ ERE iv. 571, 598; HDB i. 590, iii. 122, v. 618, 553; A. 
Réville, The Devil*, Eng. tr., London, 1887, p. 10; T. K. Cheyne, 
The Prophecies of Isaiah4, do., 1886, i. 197 ; Sayce, HL, p. 145; 
G. Maspero, The Dawn of Civilization®, London, 1896, p. 682 ; 
E. Schrader, V’he Cuneiform Inscriptions and the OT, Eng. tr., 
2 vols., do., 1885-88, ii. 811; Hap, 7th ser., iv. 142, 3rd ser., v1. 
[1887] 460; Ps 915. 

\\\| Zap, 7th ser., iii. 323. 2 

| To 613 38-17 6-8 ; HDBi. 125», 172, iv. 408, 9894 ; Hap, 7th 
ser., iv. 185; DCG i. 439; HapT ii. [1890-91] 208, x1. [1899-1900] 
258; J. H. Moulton, Early Religious Poetry of Persia, 
Cambridge, 1911, pp. 68, 77; Réville, The Devil2, p. 13; H. 
Schultz, OT Theology, ii. 280; ERE iv. 600%. 
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tions are not wanting that certain words which 
later came to signify calamities were originally the 
demons who caused the calamities. Such were 353, 
‘the smiter,’ the deadly hot wind of mid-day ; "v7 
and 7y 132, the demon of destroying flame ;* apy, 
a vampire, a blood-sucking demon.t Such demons 
resemble and appear as either wild beasts or 
imaginary hybrid monsters.t Satan was identified 
with a serpent. ‘The zoology of Islam,’ as has 
been well said, ‘is at once a demonology,’ and the 
remark need not be confined to that religion.§ 
While originally the belief in such demons may 
have been caused, partially or wholly, by the sudden 
or mysterious appearance or action of animals, the 
spirits gradually came to be looked on as assuming 
the appearance of certain animals.|| Thus, when 
the Shunammite solemnly conjures the daughters 
of Jerusalem by the n\>x and the nixzy (Ca 27 3°) she 
was doubtless referring to the faun-like spirits of 
the wild.4/_ The continuous and persistent efforts 
of the prophets to extricate Jahweh from the other 
gods and to exalt His power and importance in- 
evitably diminished those of the demons; and, as 
His holiness and goodness became clearer, their 
malevolence became more marked.** The con- 
tinuous prevalence of and belief in demonomania 
becomes clearer still when we recall (a) the names 
given to the art of dealing with the demons, as oop, 
‘divination,’ t+ oppp, ‘divination,’ tt wn3, ‘ enchant- 
ment,’ §§ A7nY, ‘sorcery,’ |||| 73, ‘incantations’ ; 17 
(6) the terms indicating the practice of such arts, as 
}ny, ‘to use hidden or magical arts,’ *** such as those 
common among the Philistines ; 127, ‘to tie magical 
knots,’ ttt 4823, ‘ to twitter,’ with its corresponding 
name for the practitioner, o-5s530n ; ttt (c) the various 
kinds of practitioners whose business it was to deal 
with spirits, as onparby v4, ‘necromancers’ ; Dw, 
‘knowing ones,’ or wizards ;§§§ 0172, ‘those who 
mutter’ ;||||!| ox, ‘ whisperers’ ; 71 2x, those who 
maintain communion with the dead, cause them to 
return, and through intercourse with them deliver 
oracles, speaking low as if out of the ground. Con- 

* Ps 918, azo Sarpoviov weonuBpivod ; Dt 3224, Is 282, Hos 1314 ; 
Huxp, 7th ser., iii. 332; F. W. Farrar, Life of Christ, London, 
n.d., p. 180; Ezp, 7th ser., iv. 145; W. St. Ohad Boscawen, 
British Museum Lectures, London, n.d., iii. 9; JE iv. 515. 

+ Dt 324, Job 57, Ps 764 7848, Ca 86, Hab 35; Hap, 5th ser., 
v. [1897] 403; PEFSt xxx. [1898] 259, xlvi. [1914] 141; HDBi. 
451, ii. 418, v. 618; HRE iv. 598. 

t Pr 30; ERE iv, 596; HDB ii, 418, iii. 210, v. 6188; JE 
iv. 516; W. Robertson Smith, O7'JC, Edinburgh, 1881, p. 122, 
but cf. 2nd ed. (do., 1892), p.111. For 127, the demon of plague 
in Lv 2625, see JH iv. 515; PHFSt xlvi. 141. 

§ Hap, 7th ser., iii. 329f. For other examples see p. 529. 

|| Lb. p. 535. q ERE iv. 598. ** Hap, 7th ser., iii. 322. 

tt Ezk 136, ete. Its cognates are opp, ‘to divine’ (Dt 1810-14 
etc.), a rite practised by strangers and by Balaam (Is 62, Jos 
1322), and ODP (Dt 1814), the practitioner of such an art; see 
EBi i. 1119. 

tt Ezk 1224 is a kindred term. 

Ss N u 2328, etc., a word connected with divination by serpents, 
with its verb wn3, to practise such enchantments ; Ly 1926, etc. ; 
Exp, 7th ser., iii. 540; and jw, one who practises such divina- 
tion, occurring only as a proper name in Ex 623, 

Jil Is 4711; ‘Evil will fall upon thee which thou canst not dispel 
with sorcery and which thou canst not remove with rituals of 
purgation’; HapT' xxii. [1910-11] 323; Exp, 7th ser., iii, 540, 

“|| 2K 9%, The art itself, according to Robertson Smith, is 
an expression used of shredded herbs of which was concocted a 
magic brew (Exp, 7th ser., iii. 589); cf. Is 654, AWD, 2 Ch 336, 
means to use incantations, whi i> (Jer 279 ; te 
indicate those who used He eee didn 
Babylonians (Ex 74, Dn 22). ea aeons ane 

*** Dt 1810 etc., Is 26. The LXX translates by 
The practitioner was termed }3iyp (Dt 1810, Tg 937), 

ttt LXX translates hy karaééw and the noun by kardSecuos, 
Dey Raat be Pe Leadon 1811, Ps 586 (5), Tg 479.12 

(Ai , a daughter o raham . 

oe iii, 536, 539. “ts also the gen: fie oe 
by Bliss at Sendahannah (PEF'St xxxii. [1900] 332 and note by 
Clermont Ganneau, 7b. xxxiii. [1901] 57). 

S44 Dt 181, Ly 10% 206.2%, 18 289; KopT' 

iit Is 819 i eae 7th ser., iii. 587, jee oer hate 

“(| Exp, 7th ser., iii. 537; Is 193. 
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demned by the Deuteronomic legislation, they were 
banished by Saul, patronized by Manasseh, and 
much sought after by the Egyptians.* The entrance 
of these malevolent ‘spirits into a person might be 
prevented by using proper precaution. Among the 
Orang Laut of the Malay Peninsula when the 
demon of small-pox is active in one locality the 
people of the adjacent districts prevent it coming 
to them by placing thorns in the paths between 
them and the infected locality. The Khonds of 
Orissa ward off the same intruder by presenting the 
demon with gifts.t Among the Hebrews the chief 
prophylactics were amulets,t charms,§ knotted 
cords,|| the repetition of the SA‘ma‘ (Dt 64) and 
other formule, fixing of the m*zizah, wearing the 
tphillin, eating salt ;1 and, as we may infer from 
the practice of other races, the intervention of 
guardian angels.** When the malevolent spirit had 
actually entered a person the usual remedies em- 
ployed were sacrifice, t+ prayer,+t and, as the thing 
aimed at was the expulsion of the spirit, exorcism. §§ 

These notes will make clear what needs to be 
kept in mind, the very large place demonism 
occupied in the minds of the ordinary Hebrews. 

As men came to think of the river running and 
the tree falling through natural causes, while still 
attributing the earthquake and the thunder to the 
action of a god, so they came to think of certain 
maladies as also due to natural causes, whereas 
others, peculiar, or peculiarly severe, were still 
considered as the work of demons. It is im- 
possible to trace out this process in every religion, 
but the OT affords us helpful suggestions. Among 
the Hebrews it pursues something like the following 
line. When a disease in its advent and develop- 
ment followed, in different people, very much the 
same course, exhibiting nothing abnormal, its 
nature came, so far, to be understood, and to be 
considered as due to natural causes. The sickness 
of the son of the woman of Zarephath (1 K 172%), 
Hezekiah (2 K 20"), Daniel (Dn 8”), Jacob (Gun 483), 
Abijah (1 K 14), is not attributed to any extra- 
natural cause.||||_ This conception of natural diseases 
would result in, and go hand in hand with, some 
study of such diseases. By the time of Hammu- 
rabi, the doctor, the veterinary surgeon, and the 
brander were each distinct from one another.1%] 
The hygienic laws of Leviticus would encourage 
the study of the causes of disease. ‘In the Mishna 
it is mentioned with approval ‘‘Hezekiah put 
away” a Book of Healings.’ *** In the time of 
Jeremiah physicians were a distinct set of men.+++ 
They were more or less connected with the priests 
and prophets, and were probably more akin to the 
‘leech’ of the Middle Ages than to the scientific- 

* 15S 287, Is 819 294, Dt 184, 2 K 216, 2 Ch 336. They were pn 
reality ¢yyacrptuvot, ventriloquists in the original sense of that 
term ; Exp, 7th ser., iii. 587; HapT ix. 157. 

t Tylor, PC4, ii. 126, 127. 

t E.g. the ovina, Is 320; Exp, 7th ser., iii. 541; cf. 2 Mac 1240; 
Davies, Magic, Divination, and Demonology, pp. 99, 105; 
Edersheim, £7'4 i, 482; Dt 2212, Is 318-20; Japp, Some Heresies 
dealt with, p. 239. 

§ Edersheim, L7'4 ii. 776. 

Pe ar 7th ser., iii. 543, where see other similar charms ; 
pr Davies, Magic, Divination, and Demonology, p. 79; DCG i. 

** Ps 347 9111, Mt 1810, Mk 113, Ac 1215: Tylor, PC4 ii. 199; 
HJ xi. [1912-13] 164; DCG i. 440, : ’ 

tt Tylor, PC3, pp. 129, 131. tt Mt 1721, Mk 929, Ja 515, 

§§ Mesopotamian literature has preserved many magic formu- 
le ; see Sayce, HI, App. iii.; R. C. Thompson, The Reports of 
the Magicians and Astrologers of Nineveh and Babylon in the 
British Museum, London, 1900, The Devils and Evil Spirits 
of Babylonia ; other authorities quoted in artt. DIVINATION and 
ees ae PC4, pp. 127, 183, 1385; Exp, 7th ser., iii, 327, 
rs il Pe also Ly 1533,2 § 132, 2 K 12 g7.29 1g14 201, Sir 312, 
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ally trained physician of to-day. Still the rise of 
curative applications * shows the dawning of some 
idea of rational treatment. Such men would be 
viewed with prejudice by people of a conservatively 
pietistic type, as the Chronicler (2 Ch 16!2) who 
censures Asa for resorting to physicians, and by 
disappointed patients with whose disease they had 
wrestled in vain (Wis 16%, Job 134). But the 
success which in many cases they achieved merited 
an won its meed of praise. 

But when a disease appeared as a sudden 
seizure, epidemical, or otherwise abnormal, men 
still believed that it was caused by a Divine being. 
Jahweh Himself smites with disease ; diseases of 
the abnormal type are arrows shot from the hand 
of God.t Leprosy was clearly sent by Jahweh, 
and therefore His priests were the judges of the 
presence and of the cure of that disease, and the 
patient when cured had to offer sacrifice. At 
other times Jahweh employed a subsidiary spirit 
like the Satan (Job 27), or some other of his 
messengers.|| Sanl’s case is instructive. First of 
all there came upon him a spirit called m7: 4 and 
ony on. This spirit departed from him, and 
another spirit, called aj nyp nyton** and oben 
nyi,tt a malevolent spirit of the gods, came upon 
him ; and a pathological condition at once ensued, 
exhibiting itself in intermittent attacks of a strange 
and theretore demoniacal disorder.tt For such ab- 
norma] diseases exorcism, in some form or another, 
would continue to be employed.§§ Thus the evolu- 
tion of the function and character of spirits and 
the advance of medical science led to the differ- 
entiation of two types of disease, one normal, 
always tending to increase in number, and the 
other abnormal, always tending to decrease in 
number, the latter type being due to the action of 
superhuman beings. 

In the Apostolic Age a belief in the active par- 
ticipation of spiritual beings in human afiairs was 
universal.|||| Of these some were beneficent, as the 
Spirit of God, the Spirit of Jesus, the seven spirits 
before the throne of God, angels, archangels, 
principalities, powers, ‘living creatures,’ and prob- 
ably the mpecBirepo before the throne.{7 Others, 
which specially concern us, were malevolent.*** 
These were organized into a kingdom, the prince 
of the demons being Beelzebul, otherwise named 
Satan, and the devil,t{t}+ who is the ‘prince of the 
air,’ and has therein his residence.tt+ In fact, to 
some Christians the age appeared one of law- 
lessness and unbelief lying under the sway of the 
Satan.$ss Satan is not merely a malevolent spirit ; 
he delights in doing evil. As the Evil One, he is 
in a special sense the Tempter, sows evil in the 
world, and snatches away good. He has the power 
of death. He suggests to Judas to betray the 
Master, and the final surrender of the traitor to 
the Tempter is described in the words ‘Satan 

* See the case of Hezekiah (2 K 207). 

+ Sir 1010 381-3-12; on 3815 see HDB iii. 321; ExpT' x. [1898- 
99] 528; Jos. Ant. vi. viii. 2; cf. the reported hiding of a 
medical book of Hezekiah (HDB i. 1134). A list of diseases will 
be found in HDB iii. 323. 

{2 Ch 2114. 18, Ex 915, Nu 1153, Dt 2822. 27. 28. 35.60, 1 § 2538 
2610, 2 § 1215 2415, 2 K 618, Is 317, Zec 1412, 2 Es 154, 2 Mac 95; 
ADB iii. 323, ~~. 

§ Ly 13. 14, 2 K 155, Mk 140-45; Marti, The Religion of the 

rv 
OTe x 1085, 2 § 2416, 1 Ch 2112-27, Dt 2922, 2 § 1215, Ex 1229, 
Nu 113, 1 § 2538, 2 K 155 1935, 

| 1S 106-10 116 (2415) (1812) 1623, 

**1$ 1614, tt 1S 1615. 16 1810. 

tt Jos. Ant. VI. viii. 2, xi. 3. 

$s [b. vii. ii. 5 ; Hp, 7th ser., iii. 323; JH iv. 516. 

||| Mt 1426, Mk 649, Lk 2487-39, Ac 1215, 

«<<; Mt 316, Ro 89 etc., Ac 167, Rey 14, Ac 107; some angels 
had acquired names, Jude 9, 1 Th 416, Ro 838 etc., Rev 44-6, 

*** Mt 1118 1245, Lk 721. 33 82 1124-26, Jn 670 720 848. 49 1020. 21, 

+tt Rev 202, Mt 1224. 30=Mk 322. 30=Lk 1115.19; DCG i. 439, 
et Eph 22, Lk 1018; HDBi. 58>. , 

§§§ Appendix to Mark in Codex W, the Freer Uncial. 





entered into him.’* Subordinate to him are 
potentates of the dark present, the spirit-forces 
of evil in the heavenly sphere,t among all of whom 
there are degrees of inalevolence.t The demons 
were numerous, they congregated in men,§ and in 
certain places where they might be found. These 
places, as can easily be understood, were unin- 
habited, and remote from human dwellings. 
Arabs and Jews thought of these malevolent 
beings as dwelling in deserts, waterless places, 
mountains, cemeteries, and places which had been 
deserted.|| The demons were able to enter into 
men and animals; they could go out of their own 
accord and they could be cast out by exorcists.1 
The entrance of a maleficent spirit made a human 
being a demoniac. But we get a clearer view of 
demonomania if we look at it from : 

(a) The ethical standpoint. — People whose 
strangeness of life or action seemed abnormal 
were said to have a demon; this was said ** of our 
Lord even by His own relatives, and of John the 
Baptist. In the Apostolic Age there were many 
people whom the writers of the NT looked upon as 
wicked. Amid that evil and disloyal generation t+ 
were hypocrites, sinners, adulterers, harlots, 
thieves, brigands, and open enemies of our Lord 
and His servants. But none of these are thought 
of as demoniacs. The boy mentioned in Mk 97! 
had been a demoniac from a child, hence the 
malady could not have arisen from moral causes. 
Further, the fact that demoniacs were not excluded 
from the synagogue ff indicates that demonomania 
was not looked upon as constituting them immoral 
characters. The demons were maleficent, some of 
them also malevolent, but their wickedness did 
not necessarily contaminate the patient morally. 
It is also to be observed that demoniacs were not 
constantly or permanently afflicted. 

(6) The physical standpoint.—By the time of 
Jesus, the physician, separated off now from the 
prophet and the priest, had his distinctive name 
and practised his art on payment of fees.§§ Indica- 
tions are not wanting that matters of diet and the 
use of restoratives were studied, and as healing 
appliances the balm of Gilead, the waters of 
Siloam and Bethesda, the hot springs of Tiberias 
and Callirhoe were well known and widely used.|||| 
Luke was a physician, 7 and most probably it was 
to him that the inhabitants of Melita brought 
those who were diseased to receive medical treat- 
ment.*** These developments of medical science 
more and more differentiated demonomania from 
more normal diseases. The latter were well known 
and are often alluded to. Peter’s mother-in-law, 
fEneas, Dorcas, the father of Publius, Epaphro- 
ditus, Trophimus, besides many others whom our 
Lord cured, all laboured under ordinary diseases 
and no hint is given that they were demoniacs.}+tt 

* Mt 1319. 38,1 Jn 21° 312, Mt 41, Mk 113, Lk 41, Jn 13°27, Lk 
223, Mt 1325. 39, He 214, Jn 13%, Lk 22%, Jn 1327, 

+ Eph 612. t Mt 1245, 

§ Mk 59, Lk 830, Mt 1245, Lk 827. Sometimes they were 
in parties of seven (Lk 821126; cf, Rev 14); ERE iv. 570, 599; 
DCG ii. 249. 

| Dt 3210, Lk 829, Mt 1243, Mk 52.3.5, Lk 827, Rev 182; Hap, 
7th ser., iii. 328, 528, 529; ERE iv. 613; DCG i. 439, 441; 
G. A. Deissmann, Bible Studies, Edinburgh, 1901, p. 281. In 
India the demons of disease live in damp places, latrines, ruined 
houses, the source of many diseases (Davies, Magic, Divination, 
and Demonology, p. 104). 

| Mk 51-13, Lk 114, 

** Mk 322, Mt 1118, Lk 793, Jn 720 S48. 52 1020, 

tt Lk 1129, tt Mk 128, Lk 493, 

§§ Mt 912=Mk 217=Lk 53], Mk 526, Lk 423 843 omitted by 


BD, etc. 

{| Lk 855 1034, 1 Ti 523, Mk 613, Ja 514, Jer 822 4611 518, Ezk 
2717, Jn Qif. 52ff-; Jos. Ant. xv. ii. 3; HDB ii. 103; Jos. 
Ant. xv. vi. 5; PHF St xxxvii. [1905] 223. 

GT Col 414. 

*** A Harnack and W. Ramsay (Zap, 7th ser., . [1906] 492), 
J. H. Moulton and G. Milligan (7b. vii. [1909] 472), C. T. P. 
Grierson (ib. viii. [1909] 514). : : 

ttt Mt 814=Mk 130, Ac 938. 87 288, Ph 2°6, 2 Ti 420, 
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In the NT the distinction is carefully observed ; 
sicknesses and diseases are referred to as pre- 
valent ;* particular diseases are mentioned by 
name, as lunacy, hemorrhage, paralysis, dumb- 
ness, deafness, leprosy, fever, blindness, lameness, 
shrivelled limbs, dropsy, dysentery, maimedness ; + 
dlisease is differentiated frgm demonomania.% 
These latter types of disease, differing from the 
other by suddenness of attack or other abnormal 
feature, were still, owing to ignorance of their 
real nature, attributed to the action of super- 
human beings such as Jahweh,§ one of His 
messengers,|| the Satan,{! one of his messengers,** 
or a demon who was sometimes named from the 
disease with which he infected the sufferer, as a 
deaf and dumb spirit, tt an unclean spirit, a spirit 
of infirmity,§§ ete. While doubtless the old pre- 
ventives against the entrance of demons continued 
to be employed, the older forms of expulsion (be- 
sides the direct act of God [Col 1°] and determined 
effort on the part of the sufferer [Eph 61*]), such as 
prayer ||| oa exorcism,{/] were practised. We 
have no reason to suppose that our Lord and His 
followers thought of these diseases and remedies 
in any other way than the rest of their country- 
men.*** Our Lord’s method of delivering His 
message, like His mode of living, was to a large 
extent conditioned by the times in which He lived. 
As He condescended to become a man, He humbled 
Himself to become one of the itinerant healers who 
abounded throughout the country. This enables 
us to realize how Jesus commanded the attention 
of His countrymen not merely by curing diseases 
but by exorcizing demons. Further, it explains 
how these wonders, while attracting the crowd, 
did not impress the majority of the people with 
the fact that He was a Divine Being, any more 
than the miracles of Moses led the Egyptians to 
think of him as a messenger from Jahweh. It is 
very significant that, after recording the turning 
of water into wine (Jn 2! 4%), the cure of the royal 
official’s son (4%), the healing of the invalid at 
the Pool of Bethesda (51), the feeding of the five 
thousand (61), and the walking on the sea (61%), 
the writer of the Fourth Gospel says that not only 
many of His disciples refused to associate with 
Him any longer (v.), but even His own brothers 
did not believe in Him (75). Of the mass of the 
people it is said, ‘But though he had done so many 
signs before them, yet they believed not on him’ 
(127), but continued to demand a sign not on earth 
but from the heavens. 

Jesus, then, cured not merely normal diseases, 
but cases of demonomania of which no particulars 
are given.{t} But there are recorded four types of 

* Mb 423 817 935 1414.35 2536. 39. 43. 44, Mik 65.55.56, [lc 440 G17 
72.10 92 109, Jn 54 446. 52 2 111-6, Ac 515 937 989, Ph 226.27, 2 Ty 
420, Ja 514. 15, 

+ Mt 424 108, Lik 722; Mt 920, Mk 525, Lk 843; Mt 424 92, Mik 98 
Lk 518, Ac 87 933; Mt 1529-31, Mk 787, Lc 120; Mt 115, Mk 782-87, 
Lk 722; Mt 115 82 266, Mk 140 143, Lk 427512 1712: Mt 8l4, Mk 
180, Lk 488, Jn 452, Ac 288; Mt 115 927 1514. 29-31 9030 9316, Mic 922 
1048, Lk 418 639 722 1413, Jn 58 91 1021; Mt 115 1529.31, Lk 722 
1418, Jn 52, Ac 32 87; Mt 1210, Mk 31, Lk 66, Jn 58; Lk a2; Ac 
288; Mt 1530, Lk 1413; minor troubles, as stomachic complaints, 
stammering, are also alluded to, 1 Ti 523, Mk 732, 

t Mt 424 816 101-8, Mk 182.34 °315 613 1617-18, Lk 440. 41 617.18 
1382 91.2, Ac 87 1912, 


§ Ac 1223 1311 233, | Ac 1228, 
@ Lik 1316 ** 2 Co 127. 
+t Mk 917. 25, tt Mt 1243 etc. 


§§ Lk 13. Of. the Mesopotamian differentiation of functions 
of the spirits of disease (Maspero, The Dawn of Civilization, 
p. 631). The conception of disease Brodiced by supernatural 
agents or causes is found in Rev 68, 1 Co 1130; cf. Ps 1033 
Jahweh ‘who healeth all thy diseases.’ : 

| Mt 1721, Mk 929, 

{4 Jos. BJ vit. vi. 3; Lk 1017; Davies, Magic, Divination, and 
Demonology, p. 29. 

*** DCG ii. 92,93; P. Dearmer, Body and Soul, London, 1909, 
p. 146; T. J. Hudson, The Law of Psychic Phenomena, do., 
1913, chs. xxili., xxiv.; G. J. Romanes, Thoughts on Religions, 
do., 1896, p. 180, and O. Gore’s note; HapT' xxv. [1913-14] 483. 

ttt Mt 424 816, Mic 182 g14. 15 67 1617, Lik 82 441 721 1932, 


demonomania which appeared, and might well 
appear, to those of that age to be caused by the 
intrusion of a demon: (1) where certain organs 
existed but seemed prevented from fulfilling their 
proper functions, as cases of dumbness (Mt 9”, 
Lk 1124), dumbness allied with blindness (Mt 12%), 
and dumbness aggravated by deafness, sudden 
convulsions, causing suicidal tendencies, foaming 
at the mouth and grinding the teeth (Mt 17”, 
Mk 917-26, Lk 937-4) ; (2) the case of the demoniac 
of Capernaum, where the demon made its presence 
felt in outcries, shrieks, and convulsions (Mk 1°3-*8, 
Lk 49%-%5);* (3) the demoniac or demoniacs of 
Gadara present still stronger evidence of what 
would be deemed embodiment, such as abnormal 
physical strength, exhibiting itself in fierceness, 
violence, the breaking of chains and fetters, 
passion for seclusion among the tombs and moun- 
tains, frenzied shriekings, self-mutilation, naked- 
ness, homicidal tendencies, loss of the sense of 
personality, and identification of the patient with 
the demon (Mt 882, Mk 5713, Lk 8?7-%) ;+ and (4) 
the case of the daughter of the Syropheenician 
woman, in which the cure was effected when the 
afflicted person was not present (Mt 15°78, Mk 
1724-80), 

The question of how Jesus accomplished these 
cures brings us face to face with problems which 
have not as yet been satisfactorily solved, but 
which the study of insanity and kindred diseases 
will doubtless one day clearly explain. As to the 
outward methods employed, it is noticeable that 
our Lord used no incantations or similar outward 
means. He seems to have been in the habit of 
laying His hands on the sutferers, and this became 
a means by which spiritual blessing was also 
conveyed.t His word alone seems to have been 
effective.§ Jesus Himself uses two expressions to 
indicate the power which lay behind and wrought 
through touch and word—‘the Spirit of God’ (Mt 
12°8) and ‘the finger of God’ (Lk 11”). These ex- 
pressions do not help us much to understand the 
authority which the crowds recognized as accom- 
panying His acts (Mk 1°’); nor, indeed, do the 
words of the Third Evangelist (Lk 51”): ‘the power 
of the Lord was preset for the work of healing.’ 
The difficulty is not lessened when we remember 
that this power is said to have been conveyed by 
Jesus to the Twelve and to the Seventy (see 
EXORCISM). Indeed it is increased when we learn 
that, even during our Lord’s ministry, unauthor- 
ized exorcists effected cures in His name (Mk 9°, 
Lk 9”, Mt 7"), that such power was promised ‘to 
all those that believe’ (Mk 161”), and that Jewish 
exorcists used His name in a magical formula to 
cast out demons (Ac 19%), 

The real solution would seem to lie in the 
direction of suggestion. Suggestion is defined as 
‘the communication of any proposition from one 
person (or persons) to another in such a way as 
to secure its acceptance with conviction, in the 
absence of adequate logical grounds for its accept- 
ance.’ The idea thus suggested ‘is held to operate 
powerfully upon his bodily and mental processes,’ 
with the result that owing to the conditions of 
mental dissociation ‘the dominance of the sug- 
gested idea is complete and absolute.’ || Suggestion 
is most effective when the agent is a person with 
an intense personality wielding magnetic power, 
when he has gained a reputation for power to do 
what he is expected to do, and distinguished by 


*W. M. Alexander, Demonic Possession in the NT, Edin- 
burgh, 1902, p. 81. 

+ Ib. p. 89. 

t Mt 918, Mik 525 62.5 923.25 927, Lk 4401313, Ac 512 917 828; cf. 
Ac 87; Dearmer, Body and Soul, p. 168 ; Mt 1913, Mk 1016, Ac 66 
812. 18. 19 133 196, 1 Ti 414 522, 

§ Mt 86.82 1718, Mk 58, Lk 435. 36, 

|| HBr1l xxvi. 49. 
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some outstanding quality like kingship or holiness, 
and if there has grown up a widespread popular 
belief in his power; also when the patient is in- 
ferior in knowledge or station to the agent. Sug- 
‘gestion becomes still more powerful if the attention 
of both is intensely concentrated on the purpose to 
be accomplished, if the impression has already been 
produced that the agent will accomplish his task, 
and if consciousness is practically, for the time 
being, concentrated on the one thing. Of course 
the more direct and powerful the suggestion and 
the more receptive the patient, the greater the 
suecess.* A careful reading of the cures of demono- 
mania effected by our Lord will show how the 
factors making for success were not only present, 
but powerfully present. We are in this way led 
to the conclusion that there is ‘no reason to sup- 
pose that the cases . . . recorded [in the NT] were 
due to anything but disease. .. . No facts are 
vecorded which are not explicable either as the 
ordinary symptoms of mental disease or as the 
result of suggestion.’ + 

The Jewish doctrine as to demonomania will be 
found fully developed in the Talmud.+ 

The article Exorcism shows how belief in de- 
monomania and its cure by exorcism prevailed in 
the Apostolic Church, and among the Fathers.§ 
In the post-Apostolic Church these beliefs were, 
if possible, even more strongly held. Justin 
Martyr says|| that some Christians had ‘the spirit 
of healing,’ and claims {| that their exorcism in the 
name of Christ always succeeded, while success 
was probable only if the exorcism was in the name 
of the Ged of Abraham, Isaac, and Jacob. ‘The 
church sharply distinguished between exorcists 
who employed the name of Christ, and pagan 
sorcerers and magicians, etc.; but . . . several of 
her exorcists were just as dubious characters as 
lier ‘‘prophets.”’** From the time of Justin 
Martyr for about two centuries there is not a 
single Christian writer who does not solemnly and 
explicitly assert the reality and Es employ- 
ment ofexorcism. The Christians fully recognized 
the supernatural power possessed by the Jewish 
and Gentile exorcists, but they claimed to be in 
many respects their superiors. By the simple 
sign of the Cross or by repeating the name of the 
Master they professed to be able to cast out devils 
which had resisted all the enchantments of the 
pagan exorcists. Tertullian, Origen, Lactantius, 
Athanasius, Augustine, and Minucius Felix all 
profess their faith in demonomania and exorcism. + 
In the medieval Church the evepyovpmeva, persons 
who are apt to become possessed, and to whom a 
special part of the church was exclusively assigned, 
were under the care of an éropxisrjs.tt 

The belief in demonomania lingered, and still 
lingers, in certain Christian circles. We have it in 
the Church. The rite of casting out demons from 
the bodies of the possessed is still retained in the 
rituals of the Roman and Greek Churches,§§ the 
exorcist in the former Communion occupying the 


*W. MacDougall, Psychology, London, 1912, p. 196; # Bri 
xxvi. 49; Boris Sidis, The Psychology of Suggestion, do., 1898, 
pp. 56, 79; DCG i. 402; Boris Sidis and S. P. Goodhart, 
Multiple Personality, New York, 1905, which contains an 
account of the famous Hanna Case; Hudson, The Law of 
Psychic Phenomena, p. 351. 

+ HBrll xxii. 175. 

t Jos. Ant. vim. ii. 5; DCG i. 489; Hap, 7th ser., iii. 320, 325. 

§ AJ xi. 153. 

|| Dial. c. Tryph. 30, 39, 76; Apol. ii. 5, 6. 

¥ Apol. ii. 6; Dial. 30, 85. 

** Harnack, Mission and Hxpansion of Christianity?, tr. J. 
Moffatt, London, 1908, i. 132. 

tt W. E. H. Lecky, History of European Morals, London, 
1911, i. 161; HDB iii. 39; art. Exorcism; Hap, 7th ser., viii. 
515; de Civitate Dei, Eng. tr., Edinburgh, 1871, ii. 490; Tylor, 
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third place among the four minor orders. It still 
holds a place in the belief and ritual of the 
Maronite Church.* In England, by the 72nd 
Canon of A.D. 1603, ‘no minister or ministers shall,. 
without licence and direction of the bishop... 
attempt... to cast out any devil or devils.’+ 
Among individuals we find Burton a firm believer 
in demonomania. Times of excitement, especially 
of religious excitement, rouse the belief in demons. 
and demonomania. Certain disturbances which 
occurred in the Rectory at Epworth were ascribed 
by the Wesleys to the devil.§ Wesley (1703-28) 
himself believed that disease and other discomforts 
were caused by demons, and that epilepsy was 
often the result of possession.|| He gives several 
cases of such disease, where the afflicted person 
believed that he or she was possessed by an evil 
spirit, and who were partially or completely cured 
by exorcism.4/ Cotton Mather (1663-1728) was a 
fervent believer in demonomania. Lavater (1741- 
1801) was so convinced of the facts of possession that. 
he was seriously concerned with the cessation of 
the gifts of healing and miracle-working power 
possessed by the early Church.** The obsolete 
word ‘demonagogue’ was used as late as 1736 to 
indicate a medium ‘useful in expelling preter- 
natural substances from the body.’tt George 
Lukins, who was possessed of seven devils who 
threw him into fits, and talked, sang, and barked 
out of him, was cured by a solemn exorcism by 
seven clergymen at the Temple Church in Bristol 
In 1843 Pastor Blumhardt exorcized the 
devil out of the sisters Dittus.§§ As late as 1848. 
‘demonifuge’ was used to mean some substance,. 
like salt, used to drive away demons. In countries 
still under the sway of animism the belief exists. 
in all its pristine strength. In Ceylon the exorcist 
will demand the name of the demon possessing 
a person, and the person will give the demon’s. 
name.|||| To the question ‘Does Devil-possession, 
in the sense in which it is referred to in the New 
Testament, exist at this present time amongst the. 
least civilized of the nations of the globe?’ R. 
C. Caldwell gives an answer in the aflirmative,. 
and givesinstances of such possession from Southern 
India.171 Among all peoples of the lower culture 
demonomania and exorcism are mixed up with a 
good deal of trickery and ventriloquism.*** But 
even among the more highly educated races the 
belief ever and anon becomes more or less pro- 
minent. The diseases which were ascribed to. 
demons still occur, and where a person of powerful 
will and outstanding religiosity, with a profound 
belief in himself and in demon-possession, attains. 
to some eminence, then persons more or less 
demoniac are treated by exorcism. But modern 
exorcism—or Divine healing, as it is sometimes 
called—rests very much on the personality of Satan 
and on subordinate demons only as doing his. 
work ; t{+ and so the patient should be treated only 
by those who are ‘anointed by the Holy Spirit.’ ttt 
Saving. an American missionary, found that in 
China demonomania was not an uncommon disease, 
and that the Chinese ascribed it, as all people of 
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the lower culture do and did, to the action of 
demons—a belief confirmed among the Chinese 
Christians by the narratives of the NT. Nevius 
did not attempt to cast out the demons by exorcism 
or the use of the name of Jesus. The most that 
he and the other missionaries did was to pray for 
the relief of the patient .. . ‘and the demon, 
speaking apparently in a different personality and 
with a different voice, confessed the power of Jesus, 
and departed.’* Howton, who declares he has 
seen demons possessing human bodies, and pro- 
ducing exactly similar effects to those described in 
the Word of God,t gives many instances of cures 
effected by himself, of which the following is LL Fra 
A lpcal preacher afflicted era. by multiple 
personality had baffled Howton, but he says, ‘ early 
one morning the Spirit of God came upon me and 
I commanded the Demon in the name of the Lord 
Jesus Christ to come out of him. The Evil Spirit 
threw him on the floor, made him writhe like a 
serpent, and foam at the mouth, and then left him. 
He was cured.’ t 

It is somewhat difficult to draw the line between 
the milder forms of demonomania and certain 
forms of temptation, convictions of sin, and even 
theological scepticism. John Bunyan’s prolonged 
periods of melancholia, Brainerd’s deep convictions 
of evil, Carlyle’s ‘Stygian darkness’ are all in- 
stances in point. In many cases these feelings are 
symptoms of an already existing pathological 
state. This feeling in its strongest form ‘ manifests 
itself in the idea of demoniacal possession. The 
foreign evil power by which the patient imagines 
he is governed, assumes different demoniacal] shapes, 
according to the prevailing superstitions and beliefs 
of the epoch and country. The chief differentiating 
mark of demon possession is the automatic pre- 
sentation and the persistent and consistent acting 
out of anew personality. With this are associated 
convulsions of the voluntary muscles, contraction 
of the larynx which alters the voice in a striking 
manner, anesthesia of different important organs, 
hallucinations of sight and hearing. This delirium 
is at times accompanied by intermittent paroxysms 
of violent convulsions, evidently analogous to epi- 
leptic or, still more frequently, hysterical attacks, 
which are separated by intervals of perfect 
lucidity.’§ At Gheel in Belgium there was a 
shrine of St. Dymphna to which in former days 
lunatics were carried in large numbers to have the 
demons expelled. Many are still taken there, but 
to be treated by physicians.|| That men have 
believed in certain things ‘is ground for holding 
that such ideas were indeed produced in men’s 
minds by efficient causes, but it is not ground for 
holding that the rites in question are profitable, 
the beliefs sound, and the history authentic.’ { 
To seek, to-day, for the action of a demon in a 
ease of demonomania would be just as sensible as 
to take a walk into a desert to have an interview 
with Lilith or Azazel. As Comte well said, ‘no 
conception can be understood except through its 
history.’ ** P, A. GORDON CLARK, 


POSSESSIONS.—See WEALTH and ComMUNITY 
OF GOODS. 


POTENTATE.—The word occurs only in the 
designation of God in 1 Ti 6, ‘the blessed and 
only Potentate (duvdorns), the King of kings, and 


* Nevius, Demon Possession, p. vii, etc. ; 
Making of Religion, London, 1898, p. 141. 

t Howton, Divine Healing, p. 89. 

t Ib. pp. 93, 103-106, 108 ; R. Brown, Demonology and Witch- 
craft, p. 90; Nevius, Demon Possession, pp. 13, 35. 

§ W. Griesinger, Mental Pathology, New York, 1882, pp. 168, 
186, 206; Exp, 7th ser., viii. 510. 

|| K. Baedeker, Belgium and Holland11, London, 1894, p. 184. 

¥ Tylor, PC4i. 13. ** Quoted by Tylor, ib. p. 19. 


A. Lang, The 


POWER, POWERS 


Lord of lords.’ This is the only instance in th 
NT in which the word dvvacrns is applied to God. 
It occurs with tolerable frequency in this sense in 
the apocryphal books, e.g. Sir 46° ®, 2 Mac 3% 12”, 
3 Mac 2%. It is characteristic of the Pastoral 
Epistles to set God in the foreground as the author 
of salvation, and the heaping up of attributes in 
this passage to denote the Divine sovereignty may 
be merely an instance of this tendency. Some, 
however, find underlying it a protest against Gnostic 
misrepresentations, or against the growing practice 
of Emperor-worship. 
G. WAUCHOPE STEWART. 

POTTER (xepapevs).—The ceramic art is of great 
antiquity. Wherever the primitive races of man- 
kind found clay, they became potters. Rude 
baked vessels are found with the remains of our 
remotest ancestors. In the story of the creation, 
God is represented as a Potter moulding the human 
body out of the dust of the ground (Gn 2’; cf. Job 
10° 338), and thoughtful men in all ages have 
figured themselves, in their whole relation to God, 
as clay in the Potter’s hands (Is 45° 64%, Jer 18°, 
Ro 9%). In one aspect the metaphor is still 
readily accepted, for all devout men believe in the 
Divinity that shapes their ends. The classical 
modern expression of the doctrine is found in 
Browning’s Rabi Ben Ezra : 

* Ay, note that Potter’s wheel, 


That metaphor! and feel 
Why time spins fast, why passive lies our clay,— 


But I need, now as then, 
Thee, God, who mouldest men ; 


My times be in Thy hand! 
Perfect the cup as planned!’ 
But God’s ‘vessels of wrath’ (Ro 9?") create a 
difficulty for the reason as well as the heart, a 
difficulty which becomes a cxdvdahov when the 
hrase is interpreted as meaning that ‘the Lord 
has created those who, as He certainly foreknew, 
were to go to destruction, and He did so because 
He so willed’ (J. Calvin, Jnstitutes, Eng. tr., 1879, 
ii. 229). Such a doctrine has been a rock of offence 
to very many. The legitimate protest of the clay 
is heard in the quatrains of Omar Khayyam ; and 
the last word of the Christian spirit is not uttered 
in the militant Messianic Psalm quoted in the 
Apocalypse: ‘Thou shalt dash them in pieces like 
a potter’s vessel’ (Ps 2°|| Rev 2”). See PREDESTINA- 

TION. JAMES STRAHAN. 


POVERTY.—See Poor, PovERTY. 


POWER, POWERS.—Six Greek expressions are 
thus translated in the EV. 

1. é&ovola is rendered thus frequently in the AV. 
It means, more exactly, ‘authority,’ which the 
RV often substitutes, bat sometimes, especially 
in Rev., it follows the AV. The Revisers prefer 
‘right’ in Ro 91, 1 Co 9+, 2 Th 3°. In Ac 2618 the 
expression ‘the power (éfovcla) of Satan’ is to be 
noted, with which compare Lk 22°%, Col 128. 

2. Svvayis.— We find ‘the power of God’ in 
1 Co 18% 25, 2 Co 67; ‘the power of our Lord 
Jesus’ in 1 Co 54; ‘the power of the Holy Ghost’ 
in Ro 15-19; in Ac 8! * that power of God which 
is called Great’ is a title given to Simon Magus. 
There is a strange variation in the RV of 2 Co 129, 
where dvvauis is twice used as an attribute of 
Christ ; on the first occasion it renders ‘my power 
is made perfect in weakness’ (AV ‘my strength’), 
but on the second (where the AV has ‘ power’) it 
gives ‘that the strength of Christ may rest upon 
me.’ Elsewhere ‘power’ is uniformly used by the 
RV, replacing ‘might’ and ‘strength’ of the AV 
(cf. Eph 171, Col 14, Rev 122), 

3. kpdros is rendered ‘ power’ by the AV in Eph 
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179 61°, Col 17, Rev 5%, 1 Ti 66, He 2"; in the last 
two references the RV also translates in the same 


way. 

4, ioyis (2 Th 1°) is rendered AV ‘power,’ RV 
‘might.’ 

§. 76 Suvatév.—_In Ro 9% AV and RV have 
“willing to make his power known,’ i.e. ‘what is 
possible to Him.’ 

6. to Svvapeve is translated in Ro 16% ‘to him 
that is of power’; RV ‘to him that is able.’ 

Lastly, in Rev. the AV sometimes inserts the 
word ‘power’ from the sense, where there is no 
Greek to correspond, e.g. Rev 6%, ‘power was given 
to him’ (2566 av7@); ef. 11° 13% 168, in all of which 
the word disappears from the RV. 

The plural ‘ powers’ represents Suvdyers in He 6°, 
Ro 8*, 1 P 3”; in the last two references angelic 
beings seem to be meant, as also in Eph 17! and 1 Co 
15*4 (singular). ‘Powers’ is used by the AV and 
the RV for éfoucia: (another class of angels) in Eph 
31° 6!2, Col 146 2%, and in Ro 13! in the sense of 
‘earthly rulers.’ In Tit 3! the AV gives ‘ powers,’ 
the RV ‘authorities’ (g.v.). See, further, art. 
PRINCIPALITY. W. H. DunpDas. 


PRATOR.—In origin this word means ‘ the man 
who goes before (the army),’ pre@-itor, ‘the general,’ 
and was applied to the chief magistrates of Rome, 
when the kingdom gave place to the republic. On 
the appointment (367 B.c.) of two extra officials to 
look after the legal business of the Roman State, 
the name pretor was given to them, and a new 
name consul was given to the chief magistrates. 
The same Greek equivalent, srparyyés (‘ general’), 
was used for pretor always, though the duties had 
changed. The pretors of Ac 167°? are the chief 
magistrates of Philippi, a Roman colonia. It is 
not impossible that pretores was their official 
title, but it is generally believed that in their case 
it was merely honorary (see under MAGISTRATE). 
See W. M. Ramsay in JTAS¢ i. [1899-1900] 114 ff. 

A. SOUTER. 

PRETORIAN GUARD.—See GUARD. 


PRETORIUM (xpactwpiov).—Originally denoting 
the general’s (i.e. the preetor’s) tent in the camp 
(Livy, x. 33), this word came to signify the official 
residence of the governor of a province (Cic. in 
Verr. 1. iv. 28, v. 35), and in post-Augustan times 
a palace (Juv. x. 161) or any splendid country-seat 
(Suet. Aug. 72, Juv. Sat. i. 75). See, further, art. 
PALACE. JAMES STRAHAN. 


PRAISE.—1. Ideal of praise.—‘ He knows little 
of himself who is not much in prayer, and he knows 
little of God who is not much in praise.’ These 
words express the habitual thought and practice 
of the Apostolic Church. We must distinguish 
between praise and thanksgiving. We praise God 
for what He is, we thank Him for what He has 
done. It is possible that a strain of selfishness 
may creep into our thanksgivings—the Pharisee 
spirit is not easy to eradicate. But a sincere heart 
is lifted by praise to the highest level of adoration. 
With angels and archangels we laud and magnify, 
saying ‘Holy, Holy, Holy.’ If we cannot trace 
the Sanctus of the Eucharist back to the Ist cent., 
we can affirm that it was based-on the teaching 
of the Apocalypse, and may be said to perpetuate 
in the highest degree the doxologies so often 
heard on the lips of apostolic writers. 

There are two points to be remembered : (1) the 
rich inheritance of the traditions of praise derived 
from the Temple services, and (2) the teaching of 
the Synagogue that, when one iscut off from partici- 
pation in sacrifices, praise should take their place. 
The few scattered hints in the Acts support the 
paradox that least is said in the NT about that 
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which is most familiar in thought and practice. 
The preparation of the apostles for Pentecost was 
to be continually in the Temple praising God 
(Lk 24°), Afterwards we read that the apostles 
‘did take their food with gladness,.. . praising 
God’ (Ac 2*!), Peter and John going to the Temple 
at the hour of prayer were certainly in accord with 
the Psalmist: ‘Seven times a day will I praise 
thee’ (Ps 119!) ; and the lame man, whom Peter 
healed, instinctively praised God (Ac 38). When 
Peter reported to the apostles and brethren the 
gift of the Holy Ghost to the Gentile Cornelius and 
his friends they glorified God (1138). 

St. Paul goes very deeply into the thought of 
praise as an essential part of devotion when he 
speaks of the degradation of the heathen world as 
in a great measure due to their neglect, of praise. 
‘Knowing God, they glorified him not as God’ 
(Ro 1*1).* His own practice may be illustrated by 
the fact that when he and Silas had been beaten 
with rods at Philippi they sang hymns to God 
(Ac16”). And in Ro1” he turns from the loathsome 
subject of heathen immorality to give glory to God, 
as if to guard himself from contamination, just as 
he prepares himself for his impassioned argument 
on backsliding Israel by an ascription of praise to 
‘God blessed for ever’ (9°), and passes into another 
doxology at the end of his argument (11% *5), 
As he pictures Abraham when he received God’s 
promise of a son giving glory to God (47), so he 
desires that Gentiles might glorify God for His 
mercy (15°, quoting Ps 18¥ 117! LXX). 

The Epistle to the Ephesians opens (17-14) with a 
great ascription of praise to God for the blessing 
of the Church. We are chosen in Christ that we 
should be ‘holy to the praise of the glory of his 
grace.’ Again and again he repeats the cadence ‘ to 
the praise of his glory.’ 

This level is worthily sustained in He 2??: ‘in 
the midst of the congregation will I sing praise 
unto thee,’ when the writer quotes Ps 22%. As 
the typical king David comes to his own despite 
Saul’s persecution, so does Christ the true King in 
the hour of His victory over pain acknowledge His 
people as brethren, and the citizens of His Kingdom 
take the song of praise from the lips of their 
King. 

Again in He 13" it is suggested that our praises 
are only worthily offered through our great High 
Priest : ‘Through him let us offer up a sacrifice of 
praise.’ The phrase is quoted from Lv 7}, where it 
is used for the highest form of peace offering. B. F. 
Westcott (ad loc.) adds that the word ‘sacrifice’ in 
Mal 1 ‘appears to have been understood in the 
early Church of the prayers and thanksgivings con- 
nected with the Eucharist.’ From praise for ‘the 
revelation of God in Christ (His Name)’ the writer 
goes on naturally to speak (v.16) of kindly service 
and almsgiving, for ‘praise to God is service to 
men.’ 

St. Peter also has a characteristic passage on 
praise (1 P 2°): ‘That ye may tell forth the excel- 
lencies of him who hath called you out of darkness 
into his marvellous light.’ He is quoting 2 Is 43”, 
and his word ‘ excellencies,’ standing for Hebrew 
‘my praise,’ means an eminent quality in any 
person or thing, and the idea is blended with that 
of the impression which it makes on others; ‘the 
one sense involves the other, for all praises of God 
must be praises either of His excellencies or of 
His acts as manifestations of His excellencies’ (F. 
J. A. Hort, ad loc.). St. Peter does not say how 
the Asiatic Christians are to tell them forth, but 
he implies that their lives must correspond to their 
worship. 

There is a fine saying of Rabindranath Tagore to 

* Cf. Ac 1223, ‘Herod was punished because he gave not God 
the glory.’ 
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the effect that the future Saviour of India will be 
known not so much by the light which streams 
from Him as by the light which is reflected to Him 
from His people. ‘This calling into God’s light 

. . is thus fitly chosen as the characteristic act 
of Him whose excellencies the Christians were to 
tell forth, because it was on their use of the realm 
of vision thus opened to them that their power of 
exhibiting Him to men in grateful praise would 
depend ’ (Hort, ad Zoc.). 7 

he reference to ‘marvellous light’ suggests a 
reminiscence of the Transfiguration, and the idea 
is paraphrased in Clement of Rome (36): ‘Through 
Him [Jesus Christ] let us gaze into the heights 
of the heavens; through Him we behold as in 
a mirror His spotless and supernal countenance ; 
through Him the eyes of our heart were opened ; 
through Him our dull and darkened mind burgeons 
anew into the light’ (quoted by Hort, 7b. ; cf. 2 P 
138), 

It may be of interest to classify (after Westcott) 
the various doxologies found in the Epistles and 
the Apocalypse. 

(1) Gal 15. To whom [our God and Father] be the glory for 

ever and ever. Amen. 

(2) Ro 1136. To him [the Lord] be the glory for ever. 
Amen. 

(3) Ro 1627. To the only wise God through Jesus Christ [to 
whom] be the glory for ever. Amen. 

(4) Ph 420. Unto our God and Father be the glory for ever 
and ever. Amen, 

(5) Eph 321. Unto him [that is able to do exceeding abund- 
antly] be the glory, in the church and in Christ Jesus 
unto all generations for ever and ever. Amen. 

(6) 1 Ti 117. Unto the King eternal . . . the only God be 
honour and glory for ever andever. Amen. 

(7) 1 Ti 616. To whom [the blessed and only Potentate 

- . - ] be honour and power eternal. Amen. 
(8) 2 Ti 418, To whom [the Lord] be the glory for ever and 
ever. men. 
(9) He 1321. To whom [the God of peace or possibly Jesus 
Christ] be the glory for ever and ever. Amen. 
(10) 1 P 41. To whom [God or, possibly, Jesus Christ] is 
the glory and the dominion for ever and ever. Amen. ; 
(41) 1 P51. To him [God] be the dominion for ever and ever. 


Amen. 

(12) 2 P 318. To him [our Lord and Saviour Jesus Christ] be 
the glory both now and for ever. Amen. 

(13) Jude*>. To the only God our Saviour through Jesus 
Christ our Lord be glory, majesty, dominion and 
power before all time, and now, and for evermore. 


en, 

(14) Rev 16. Unto him [that loveth us and loosed us from our 
noire the glory and the dominion for ever and ever. 

(15) Rev 513, Unto him that sitteth on the throne and unto 
the Lamb be the blessing and the honour and the 
glory and the dominion for ever and ever. And the 
four living creatures said, Amen. 

(16) Rev 712. Amen: Blessing, and glory, and wisdom, and 
thanksgiving, and honour, and power, and might, be 
unto our God for ever and ever. Amen. 

Westcott notes that all except (12) and perhaps 
(16) are closed by Amen. They vary greatly in 
detail. We may consider first the address, which in 
most cases is made to the Father, in two—(3) and 
(13)—through Christ, and in three to Christ—(8) 
(12), and (14), possibly also (9) and (10). The rich- 
ness and variety of the titles in St. Paul’s doxolo- 
gies contrast with the simplicity of his ascription of 
‘glory.’ In one instance he adds‘ honour,’ inanother 
substitutes ‘honour and dominion.’ Enlargement 
of the ascription is found in Jude, and above all in 
the central vision of the Apocalypse when the seven- 
fold theme marks the highest range of praise. 

It seemed best to incorporate in the foregoing 
the formal doxologies of this type in the Apoca- 
lypse, but others claim mention. In 48 the living 
creatures say: ‘Holy, holy, holy, is the Lord 
God, the Almighty, which was and which is and 
which is to come.’ In Swete’s words {ad loc.) : 
‘This ceaseless activity of Nature under the Hand 
of God is a ceaseless tribute of praise.’ The 
elders also lay down their crowns of victory before 
the Throne with their tribute of praise (v."): 
‘Worthy art thou, our Lord and our God, to re- 





ceive the glory and the honour and the power: for 
thou didst create all things, and because of thy 
will they were, and were created.’ : 

It is interesting to note how much fuller is the 
doxology which the angels in 5” offer to the Lamb, 
adding ‘riches, wisdom, strength, and blessing,’ 
and showing how ‘ they recognize both the grandeur 
of the Lord’s sacrificial act, and its infinite merit’ 
(Swete, ad loc.). , 

A four-fold doxology follows from all creation 
(no. (15) above), ‘dominion’ taking the place of the 
angels’ word ‘strength,’ ‘active power being here 
in view rather than a reserve of secret strength’ 
(Swete, ad loc.). 

The seven-fold doxology of the angels in 7! (no. 
(16) above) again follows a short doxology of the 
Church (v.!°); ‘Salvation unto our God which 
sitteth on the throne and unto the Lamb.’ But 
they do not include the Lamb as in 5". ‘ 

2. Music.—Our study of the ideal of praise in 
the Apostolic Church would be inconiplete without 
some reference to the music both vocal and instru- 
mental in which pious hearts desired to express it- 
The earliest Christian hymns were sung, no doubt, 
like the psalms, but we know very little if anything 
about the vocal method of the Hebrews. <A. Eders- 
heim, however, thinks that some of the music 
still used in the Synagogue must date.back to the 
time when the Temple was still standing, and 
traces ‘in the so-called Gregorian tones... a 
close approximation to the ancient hymnody of the 
Temple’ (The Temple, p. 81). References to musical 
instruments are few in number. St. Paul refers to 
pipes, harps, trumpets, andcymbals. The pipe was 
acane piereed with holes for notes, or a bit of wood 
bored out and played like a flageolet. 

The harp (x:dpa) was an instrument of seven 
strings akin to alyre. St. Paul argues (1 Co 14’) 
that, unless pipe or harp gives a distinction in the 
sounds, no clear thought will be conveyed to the 
hearer, just as a trumpet must give no uncertain 
sound in a call toarms. He refers also to cymbals, 
half-globes generally of bronze, giving out a clang- 
ing sound which cannot be tuned to accord with 
other instruments. They are symbolic of a char- 
acter which makes professions in words but is 
lacking in love, or, as Edersheim puts it, ‘he com- 
pares the gift of ‘‘ tongues” to the sign or signal by 
which the real music of the’ Temple was introduced ’ 
(op. cit. p. 78). Edersheim (id. p. 75) also draws an 
‘analogy between the time when these “ harpers” 
are introduced’ in the heavenly services (Rev 5* 
14” °) ‘and the period in the Temple-service when the 
music began—just as the joyous drink-offering was 
poured out.’ And again in Rev 15? ‘ the ‘‘ harps of 
God” ’ are sounded ‘with pointed allusion . . . to 
the Sabbath services in the Temple,’ when special 
canticles (Dt 32, Ex 15) were sung, to which the 
Song of Moses and of the Lamb corresponds when 
sung by the Church at rest. There was a certain 
prejudice against the music of flutes, but they 
seem to have been used at Alexandria to accompany 
the hymns at the Agape until Clement of Alex- 
andria substituted harps about A.D. 190. 

The references to praise in the Apostolic Fathers 
bring out the same underlying ideas. We find in 
Clem. Rom. Zp. ad Cor. i. 61: ‘O Thou, who alone 
art able to do these things, and things far more 
exceeding good than these for us, we praise Thee 
through the High Priest and Guardian of our souls, 
Jesus Christ, through whom be the glory and the 
majesty unto Thee both now and for all genera- 
tions and for ever and ever. Amen.’ 

The ancient homily known as 2 Clement exhorts 
to give God ‘eternal praise not from our lips only 
but from our heart’ (ii. 9). 

The Epistle of Barnabas (7) bids ‘the children 
of gladness understand that the good Lord mani- 


PRAYER 


PRAYER 257 





fested all things to us beforehand, that we might 
know to whom we ought in all things to render 
thanksgiving and praise.’ The author of the Odes 
of Solomon (Ode 6) compares a soul at praise to a 
harp, as both Philo (i. 374) and Plato (Phedo, 86A) 
had done: ‘ As the hand moves over the harp and 
the strings speak, so speaks in my members the 
Spirit of the Lord, and [ speak of His love.’ 

Ignatius also writes to the Philadelphians (ad 
Phil. 1) of their bishop as ‘attuned in harmony 
with the commandments, as a lyre with its strings.’ 

Delight in self-surrender quickens adoration. 
In_the beautiful words of J. F. D. Maurice: 
‘What we desire for ourselves and for our race, 
the greatest redemption we can dream of, is 
gathered up in the words, ‘Thine is the glory”’ 
(The Lord’s Prayer, London, 1848, p. 130). 

LireRATuRE.—In addition to the Commentaries referred to 
in the text, see A. J. Worlledge, Prayer, London, 1902; W. 
Milligan, The Ascension and Heavenly Priesthood of our Lord?, 
do., 1894, p. 299f.; A. Edersheim, The Temple: its Ministry 
and Services as they were at the Time of Jesus Christ, do., n.d. ; 
E. Leyrer, art. ‘ Musik bei den Hebraern’in PRE2; J. Stainer, 
The Music of the Bible, new ed., London, 1914. 

A. E, Burn. 

PRAYER.—1. General. — Prayer was to the 
Apostolic Church the very secret of a ‘life hid 
with Christ in God’ (Col 3%). It was to them the 
most natural thing in the world to pray for guid- 
ance in perplexity, for strength and blessing when 
the will of God was manifest. In a word, their 
intercourse with God passed through the whole 
seale of feeling from the low note of penitence to 
the highest notes of thanksgiving and praise. 
Petition for themselves invariably grew into inter- 
cession for others and was never the last word of 
prayer. Alike when the apostles were about to 
choose a successor to Judas (Ac 1%) and when the 
Church of Antioch sent forth Barnabas and Paul 
on their first missionary journey (13%), prayer 
was offered. When Paul was kept in prison, he 
desired and expected such earnest prayer of the 
Church unto God for him as was offered by the 
Church of Jerusalem for Peter (12°). 

At first the Temple was the centre for the Chris- 
tians’ devotions. They clung to it as ‘the house 
of prayer,’ and used ‘the prayers’ (31) of Jewish 
devotion at the customary hours. The third hour 
was marked by the gift of the Spirit (2%), the 
ninth by the miracle of the healing of a lame man 
by Peter and John on their way to prayer (3}), 
the sixth by the vision which taught Peter to re- 
ceive Gentile converts. The ill-will of priests and 
Sadducees only drove them to more earnest prayer 
for grace to speak God’s word ‘ with all boldness’ 
(Ac 474-39), There is a deep thought in 1 Jn 3” 
where prayer is spoken of as the boldness with 
which a son appears before the Father to make 
requests. Every such prayer is answered ‘not as 
a reward for meritorious action, but because the 
prayer itself rightly understood coincides with 
Bods will’ (Westcott, ad loc.). 

The chief characteristic of Christian prayer is 
the new power which the fellowship of the Spirit 
brought to Christians, and the grace of persever- 
ance (Eph 618). It is the Spirit whose voice within 
each child of God cries ‘Abba, Father’ (Gal 4°).* 
And, when we are weak and know not what to pray 
for, ‘the Spirit itself entreats for us with groans 
which are not to be expressed in words,’ ‘ bears His 

art in our present difficulties’ and makes ‘our 
inarticulate longings for a better life . . . audible 
to God .. . and acceptable to Him since they are 
the voice of His Spirit’ (H. B. Swete, The Holy 
Spirit in the NT, London, 1909, pp. 220, 221). 
In this deepest teaching of Paul we are led to 
associate with the work of the Spirit within the 

* A reminiscence of the Lord’s prayer in Gethsemane or a 
reflexion of the liturgical use of the Church of Jerusalem. 
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intercession of the Son at the Right Hand (Ro 8%). 
And we find the clue to the great prayers of Paul. 

Beginning with 1 Th 1*°, we find that the 
Apostle includes thanksgiving, intercession, and 
consciousness of the presence of God as of the 
needs of others. He lays stress on the need of 
intelligence if prayer is to edify (1 Co 1447), And 
along with intelligence he demands from the 
Christian soldier the resolute perseverance which 
characterizes his own prayers. 

Eph 6%.—The universality of the duty as to 
mode, times, and persons is enforced by the words 
‘all prayer,’ ‘at all seasons,’ ‘in all perseverance,’ 
‘for all the saints.’ 

Ro 1°”,_As elsewhere, Paul begins with thank- 
fulness, offering all prayer through the one Medi- 
ator, to whom he commends all the service of the 
Roman Christians, remembering them, no doubt 
by name, and desiring to see them both to impart 
and to receive grace. 

Eph 135-8 314-19, __A oain, beginning with thanks- 
giving, he asks that his friends may have the spirit 
of efficiency, growth in knowledge, enlightenment, 
issuing in power. Knowledge and power are the 
keynotes in the second prayer, in which there is 
remarkable social teaching. As each individual is 
strengthened, the life of the whole community 
will be uplifted by the Spirit of the Father from 
whom every fatherhood is named, and who has sent 
the Christ to teach love as ‘ the characteristic virtue 
both of the historic Person and of the ideal State’ 
(Chadwick, Pastoral Teaching of St. Paul, p. 292). 

In Col 1° the same keynotes— knowledge, 
strength, thankfulness — recur. Knowledge of 
God’s will affects conduct; under the guidance of 
the Spirit we are led to new forms of service, are 
enabled to bear with cheerfulness our difficulties 
and disappointments, assured that the lot of the 
saints is a privilege ‘in the [Divine] light.’ 

In Ph 1*4 Paul prays that love may abound in 
knowledge and in ail perception. All the faculties 
of reason and emotion will be cultivated in the 
well-balanced life, in which enthusiasm does not 
overpower intelligence and tact, but in the long 
series of moral choices, by which character is built 
up, the presence and power of Christ will determine 
the goal which is ‘the fruit of righteousness’ in a 
life lived in union with Him. ‘Gloria Dei vivens 
homo.’ 

These prayers of Paul throw a bright light on the 
meaning of the different words for prayer which 
are often discussed from a philological rather than 
from a religious point of view. The most import- 
ant are united in the explicit charge given to 
Timothy (1 Ti 2"): ‘I exhort therefore, first of all, 
that supplications (dejces), prayers (mpocevyal), 
intercessions (évrevéers), thanksgivings (evxapioriat), 
be made for all men ; for kings and all that are in 
high place ; that we eat lead a bee and quiet 
life in all godliness and gravity.’ Here mpocevx# 
means prayer in general, always as addressed to 
God, whereas evx7 means more often a vow than 
prayer ; déyots is prayer for particular benefits ; 
évrevics (lit. ‘a pleading for or against others’) 
includes the idea of approach (évruyxdvw) which in 
Ro 87° emphasizes its meaning of the intercession 
of the Spirit, and in Ro 8%, He 7% of the Son. 
Other words are airnua, a petition of man to God 
(Ph 48, 1 Jn 5") ; and ixernpla, an adjective used at 
first with such a word as pddos or édala, picturing 
the symbol of supplication, an olive branch bound 
round with wool carried by the suppliant. 

While all Christians are exhorted to pray with- 
out ceasing (1 Th 5”) it was regarded as a special 
privilege of those who had leisure, such as ‘ widows 
indeed’ (1 Ti 5°), to continue in supplications and 
prayers night and day. Thus the apostles enliste1 
the help of the Seven in order to give themselves 
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to prayer and to the ministry of the Word 
(Ac 63). 
There is a deep meditation on the hearing of 
prayer in He 5’, with reference to our Lord’s 
rayers. ‘True prayer—the prayer which must 
3 answered—is the personal recognition and ac- 
ceptance of the divine will (Jtdhn xiv. 7: comp. 
Mark xi. 24 éddfere). It follows that the hearing 
of prayer, which teaches obedience, is not so much 
the granting of aspecific petition, which is assumed 
by the petitioner to be the way to the end desired, 
but the assurance that what is granted does most 
effectively lead to the end. Thus we are taught 
that Christ learned that every detail of His Life 
and Passion contributed to the accomplishment of 
the work which He came to fulfil, and so He was 
most perfectly ‘‘heard.” In this sense He was 
‘heard for His godly fear”’ (Westcott). These 
pregnant sentences go to the very root of the 
problem of prayer. We learn its meaning as the 
Apostolic Church learnt it only by following our 
Lord to Gethsemane and the Cross. The ordinary 
posture of prayer was standing with arms out- 
stretched, like the Pharisee of our Lord’s parable 
(Lk 18"), and the earliest paintings of Orantes in 
the Roman Catacombs. The well-known words of 
Tertullian may be quoted (Apol. 30): ‘Gazing up 
heavenward we Christians pray with hands ex- 
tended because they are innocent, with the head 
uncovered because we are not ashamed; finally, 
without a guide because we pray from the heart.’ 

Following the example of our Lord, both kneel- 
ing and prostration were also adopted; Stephen 
(Ac 7%), Peter (9), Paul (20%§ 215), all knelt. 
Clement of Rome associated prostration with 
Pepiiete (Ep. ad Cor. i. 48): ‘Let us there- 

ore root this out quickly, and let us fall down 
before the Master, and entreat Him with tears.’ 
The value attached by Ignatius to the influence of 
prayer is expressed in the words (Zph. 5): ‘ For if 
the prayer of one and another hath so great force, 
how much more that of the bishop and of the 
whole Church.’ 

2. Prayers for the departed.—The possible refer- 
ences to prayers for the departed in the NT taken 
by themselves are ambiguous, nor is it easy to deal 
with this subject without reference to authors who 
wrote outside the limits of this Dictionary. But 
there is one reference, which may be fairly said to 
prove the existence of this practice during the first 
half of the 2nd century. 

The epitaph of Abercius (Avircius Marcellus), 
who was bishop of Hierapolis in Phrygia Salutaris 
c. A.D. 160, includes: ‘Let every friend who ob- 
serveth this pray for me.’ This is confirmed by the 
evidence of Tertullian, de Corona, 3 (written c. A.D. 
211): ‘We offer oblations for the dead on the 
anniversary of their birth.’ And again (ec. A.D. 217), 
in de Monogamia, 10, Tertullian describes a Chris- 
tian widow as one ‘ who prays for his [i.e. her hus- 
band’s] soul, and requests refreshment for him in 
the meanwhile, and fellowship in the first resur- 
rection, and she offers [sacrifice] on the anniver- 
saries of his falling asleep.’ 

There are also many such references in the in- 
scriptions of the Catacombs, some of which may be 
assigned to the 2nd century. And there is a con- 
tinuous tradition of such prayers in the ancient 
Liturgies, in which prayers are offered for those 
who rest in Christ that they may have peace and 
light, rest and refreshment : that they may live in 
God (or in Christ): that they may be partakers of 
the joyful resurrection, and of the inheritance of 
the Kingdom of God. 

It is clear that such intercessions date from the 
beginning of the 2nd cent., and that they represent 
quite faithfully the general'tenor of the teaching of 
the Apostolic Church on the Future State. Without 
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labouring the point we may say that they support 
the inference that Onesiphorus was dead when 
Paul presee for him (2 Ti 1"*8): ‘The Lord grant 


unto him to find canes of the Lord in that day.’ 
The Apostle mentions his household in 1° and 47°, 
but says nothing of Onesiphorus himself. 

The reference in 2 Mac 12“ to sacrifices offered 
for the dead by Judas Maccabeeus may be taken 
to. prove that prayers for the dead were not un- 
known in our Lord’s time. But the author speaks 
in an apologetic way, as if the act of Judas were 
not a common practice. And the Sadducees who 
controlled the Temple services did not believe in 
any resurrection, so we cannot suppose that they 
would have approved of such prayers. _ 

The central thought of the Apostolic Church 
with regard to their relationship to the faithful 
Biota is summed up in the Epistle to the 
Hebrews (127%) in the words: ‘Ye arecome.. . 
to the spirits of just men made perfect,’ also 
described (12!) as ‘a great cloud of witnesses.’ 
They are living and they are interested in both 
our faith and conduct, and the least response of 
our loyalty to them will naturally find expression 
in our prayers for their peace and progress. 


Litrrature.—W. E. Chadwick, The Pastoral Teaching of 
St. Paul, Edinburgh, 1907; F. E. Warren, The Liturgy and 
Ritual of the Ante-Nicene Church, London, 1897; A. J. 
Worlledge, Prayer, do., 1902; G. Bull, Serm. iii. (= Works, 
7 vols., Oxford, 1846, i. 77); H. M. Luckock, After Death : 
Testimony of Primitive Timest, London, 1882; S. C. Gayford, 
Future State, do., 1903; J. Ussher, An Answer to a Challenge 
made by a Jesuite in Ireland, do., 1631; G. H. S. Walpole, 
The Gospel of Hope, do., 1914. + A. E. BURX. 


PRAYER FOR THE DEAD.—See PRAYER. 


PREACHING.—The essential nature of apostolic 
preaching is expressed in the two main words 
used throughout the NT : xypiccew, ‘to proclaim 
as a’herald’ (xfpvt), and evayyedifew, ‘to tell good 
tidings’ (evayyéduov, ‘the gospel’), both of which 
are translated ‘to preach.’ Sometimes the full 
expression xyptocew 7d evayyédor, ‘to proclaim the 
gospel’ (Gal 27, 1 Th 2°), occurs, while evayyedifew 
frequently characterizes the content of the good 
tidings, specifically as ‘the gospel’ (76 evayyédvor, 
1 Co 151, 2 Co 117, Gal 1), or more variously as 
‘Jesus Christ’ (Ac 5%), ‘peace’ (Eph 2%"), or ‘ the 
word’ (Ac 15). Other expressions, such as 
‘proclaim Christ’ (xarayyéAXew Xpicrdv, Ph 127) 
and ‘testify the gospel (Stauapriper bat 7d evayyedov) 
of the grace of God’ (Ac 20%), help to make clear 
that preaching was primarily the proclamation of 
good tidings from God, the heralding of Jesus 
Christ as the Saviour of men. 

To get back to the NT standpoint it is necessary 
to rid one’s mind of the preconception that preach- 
ing was giving a sermon or delivering ‘a discourse 
elaborated in accordance with certain recognized 
homiletical canons. Still less was it the detailed 
exegesis and exposition of a so-called text or 
isolated passage of Scripture, such as prevailed in 
the synagogue preaching. That the message was 
often supported by quotations from the OT is not 
doubted ; but the apostolic preaching did not con- 
fine itself to apneals to Scripture. It was rather 
the spontaneous, authoritative announcement of 
a truth felt to be new to the experience of man, 
and explicable only in the light of the incarnation, 
death, and resurrection of Jesus Christ as Saviour 
of men. 

1. Preaching and teaching.—The function of 
preaching, as above outlined, is to be distinguished 
from teaching (é6ax7), in which the truths and 
duties of Christianity were more deliberately un- 
folded and applied. The content of the preaching 
and of the more elaborated instruction was neces- 
sarily often the same (Ac 5‘ 15%, Col 1%). The 
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preacher (xfpvt) was sometimes also a teacher 
(d.ddcKados), especially in the more settled state of 
the early Church (1 Ti 2’, 2 Til"). But, even so, 
a clearly marked distinction is made in the case 
of Paul ‘ preaching (xnpicowv) the kingdom of God, 
and teaching (dSdcxwv) the things concerning the 
Lord Jesus Christ’ (Ac 281). The ability to preach 
or to teach was regarded as a gift of the Holy 
Spirit, but due regard was given to the ‘ diversities of 
gifts’ and ‘diversities of ministrations’ even in these 
closely related activities. ‘Toone is given through 
the Spirit the word of wisdom, and to another 
the word of knowledge, . . . toanother rophecy ’ 
(1 Co 121; ef. Ro 125°), Thata elenvty marked 
differentiation of function was believed to be 
Divinely appointed appears from the two formal 
lists of spiritually gifted members, in which 
‘teachers’ are mentioned after apostles and pro- 
phets (1 Co 12%, Eph 4"). Preaching was the 
function of the apostles (in the wider meaning of 
the word) and of the prophets. Both travelled 
about, the former continuously in their missionary 
activities, the latter frequently settling down in 
one locality where their preaching would tend to 
edification and exhortation. 

2. Qualification.—The work of preaching in the 
Ist cent. was regarded not as an office but as a 
‘calling’ due to the gift of the Spirit. Apostolic 
preaching began with the command of Christ to 
the Twelve (Mt 107, Mk 16: 2°); but it was after 
the bestowal of the Spirit at Pentecost as a ‘ tongue 
of fire’ that this gift (xdpicua) of inspired utterance 
became general in the early Church. Those who 
preached the gospel did so because they were 
under Divine compulsion (Ac 4% 6! 86), The 
Holy Spirit qualified them for this special work, 
and authenticated their message. They felt that 
they were commissioned by no mere human author- 
ity. Subjectively their call to preach consisted in 
a feeling of ‘necessity’ (1 Co 91°), but an objective 
test was applied to them and their message by the 
spiritual communities to which they ministered 
GQ) ths) 1 Coit? rr In 4°). ~The Didache 
shows that at a later stage the tests were practical, 
if not drastic. The prophet must ‘have the ways 
of the Lord’ (xi. 8); he must practise what he 
preaches, and not ask for money (xi. 9-12). But 
the preacher, when duly Bi yatad sg had the right 
to expect support (1 Co 94, 2 Co 11%, Did. xiii. 
1-3), and was to be treated with great honour 
(Did. iv. 1). ‘The picture of these wandering 
preachers, men burdened by no cares of office, 
with no pastoral duties, coming suddenly into a 
Christian community, doing their work there and 
as suddenly departing, is a very vivid one in sub- 
apostolic literature’ (T. M. Lindsay, The Church 
and the Ministry in the Early Centuries, 1902, 

. 73). 
E 3. Preaching and faith.—That gfe g was 
the Divinely ordained means for the diffusion of 
Christianity appears from the successful appeal it 
made to the capacity for faith which is latent in 
allmen. ‘Belief cometh of hearing, and hearing 
by the word of Christ’ (Ro 10”). The ancient 
world was familiar with much propaganda work 
done by travelling teachers of various philosophical 
schools. But the basis of appeal in these cases 
was to the speculative curiosity of their hearers. 
The preachers of the gospel, on the contrary, did 
not depend upon the assent of reason (1 Co 21-4), 
Not that the gospel had no place in a rational 
view of man and his relation to the universe and 
God ; there was a ‘wisdom’ to be spoken among 
mature believers (v.°). But the message of the 
early Christian preachers was. more in the nature 
of a Divine summons to the human heart to 
trust in the fatherly love of God and to believe in 
Jesus Christ as the pledge of His redeeming grace. 


It was a call to the human will, estranged by sin, 
to yield in trustful submission to the Divine will. 
The faith which the preacher sought to arouse 
was no mere intellectual belief in a system of 
doctrine, but an act of the whole personality, in 
which trust, belief, and volition united in a self- 
commitment to a Divine Person—God or Christ. 
And a careful study of the NT shows that such a 
close connexion between preaching and faith was 
established : ‘So we preach, and so ye believed’ 
(1 Co 15"). The piilecophite teacher might cap- 
ture the intellect, the mystery-monger might stir 
superstitious hopes and fears, but ‘the first Chris- 
tian preachers testified that they had found salva- 
tion through faith in the Gospel of the Cross as 
they presented it. With the consciousness of the 
same need awakened, their hearers believed the 
testimony that was thus given them; they em- 
braced the Saviour who was thus presented to 
them; and so believing, they entered into the 
same experience of salvation as belonged to their 
teachers’ (W. L. Walker, The Cross and the King- 
dom, 1911, p. 25f.). The gifts of the Spirit re- 
ceived by the ‘ hearing of faith’ authenticated both 
the believer (Gal 3?) and the preacher (1 Co 24). 

4. Kinds of preaching.—The preaching of the 
Apostolic Age was marked by great variety. 
The sources available for a characterization are 
the historical portions of Acts, together with the 
actual discourses contained therein, and also what 
may legitimately be inferred from the Epistles. 
The Epistles should not be regarded as specimens 
of apostolic preaching, being rather, in form and 
content, examples of primitive teaching. But 
they contain many allusions to preaching, and 
thus help us to reconstruct historically the con- 
ditions under which it took place, the forms it 
assumed, and its main doctrinal contents. 

The variety of apostolic preaching was deter- 
mined by the individuality of the speakers, the 
nature of their audiences, and the stage in the 
doctrinal development of the message. But be- 
neath all differences a unity was preserved round 
the central theme of the Person and work of 
Jesus Christ in human redemption. It was 
‘preaching Christ,’ whatever might be the local or 
personal conditions under which the message was 
proclaimed. Three main characteristics are to 
be noted. (a) First in historical order came the 
preaching to the Jews, which may be called Mes- 
sianic. St. Peter’s addresses in Jerusalem and St. 
Paul’s sermons in the synagogues on his missionary 
journeys appeal to the resurrection of Jesus in 
proof of His Messiahship, and support it by quo- 
tations from the OT. Exhortations to repentance 
naturally followed this kind of preaching, especi- 
ally as the exaltation and second coming of the 
Christ were emphasized. (6) Next there was the 
preaching to the Gentiles, which may be described 
as missionary. The evangelization of heathen 
without any knowledge of the Scriptures or of 
the facts concerning Jesus naturally employed 
different methods of appeal. On the negative side 
it exposed idolatry, superstition, and degrading 
notions of God, and condemned human sin. The 
positive element was the proclamation of Jesus 
Christ as the Saviour of all men. This included 
the facts of His earthly life, and His death and 
resurrection (Gal 44, 1 Co 15%). (c) The third 
kind of preaching was what may broadly be called 
edifying. It was addressed to congregations 
composed of Jewish Christians and converts won 
from heathenism. In these spiritual communities 
meetings for edification were held, in which every 
one who had a ‘gift’—whether of prophecy or 
interpretation, or ‘tongues,’ or praise (1 Co 14%) 
—used it for the upbuilding of the Church. It 
was in such gatherings that preaching, in the 
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more generally accepted sense of the term, was 
exercised. 

In St. Paul, who is the preacher par excellence 
of the Apostolic Age, we see all the foregoing 
kinds of preaching illustrated, together with a 
marvellous variety of modes of address to win his 
hearers. In the case of Jews he appealed, like St. 
Peter, to the OT (Ac 13% 47 15% 17), In Athens 
he did not hesitate to quote a pagan poet (17%), 
and expounded the philosophy of the Christian 
religion. To the people of Lystra (14%) he used 
the arguments of natural theology. But it was 
in Corinth that he opposed his central theme 
of ‘Christ crucified’ to the impurity, commercial- 
ism, and superstitions of the city (1 Co 1” 2?). 
Attention has also been drawn (A. C. McGiffert, 
History of Christianity in the Apostolic Age, 1897, 
p. 255) to the fact, which is often overlooked, that 
St. Paul in his preaching did much personal work 
among individuals (Ac 18?, 1 Th 2°), in addition to 
addressing audiences. ‘The effective preaching of 
Philip to the Ethiopian eunuch (Ac 8%) may be 
quoted as an earlier example of this ‘hand-to-hand 
work’ in Christian evangelization. 

5. Content of apostolic preaching.—The elabor- 
ated doctrinal aspects of the gospel proclaimed by 
the apostles are dealt with in the artt. GOSPEL 
and TEACHING and those concerned with the 
points of biblical theology involved. All that 
can be attempted here is to indicate the main out- 
lines of the subject-matter of the preaching of the 
apostles. 

(a) God and Christ.—Our Lord proclaimed as 
good tidings the coming of the Kingdom of God. 
But after His death and resurrection a new content 
appears in the preaching of His followers, viz. the 
Person and work of Christ Himself. Not that the 
subject of the Kingdom was dropped (Ac 8! 20% 
28°1); but it became subordinated to the gospel 
concerning Christ, through whom the Divine 
sovereignty was to be established on earth, and to 
the ultimate question about the nature of God and 
His grace, through which alone such a Kingdom 
could come among sinful men. As a basis for 
missionary Christological preaching the doctrine 
of the existence and unity of God would form a 
large element in the glad tidings to heathen living 
under the distractions of polytheism and demonism 
(Ac 17778, 1 Th 19). But undoubtedly in the fore- 
front was the proclamation to all nations of the 
‘unsearchable riches of Christ’ (Eph 38). In one 
word, Christ was the main content of apostolic 
preaching. Among those who under stress of per- 
secution went about ‘preaching the word’ was 
Philip, who in Samaria ‘ proclaimed unto them the 
Christ’ (éxqpuccer rov Xpiordv, Ac 84+), while to the 
Ethiopian eunuch he ‘ preached Jesus’ (ednyyedicaro 
Tov Incotv, v.*°). Others came to Antioch ‘preach- 
ing the Lord Jesus’ (evayyedfsuevor tov Kirov 
"Inooty, 11). St. Paul warns the Corinthians 
against anyone who ‘preacheth another Jesus, 
whom we did not preach’ (éxnpvéauev, 2 Co 114); 
and he rejoices when, even under conditions of 
faction, ‘Christ is proclaimed’ (Xpurds xarayyér- 
Aerat, Ph 118), The very Person of Jesus Christ 
constituted a gospel worth preaching. He em- 
bodied and expressed in human nature the final 
revelation of God (cf. Jn 14%). 

(6) Resurrection and Messiahship of Jesus.—lt 
was no mere abstract conception of the personality 
of Jesus that was preached. As pointed out by 
B. Weiss, ‘like Jesus Himself, His apostles com- 
mence, not with a religious doctrine or an ethical 
demand, but with the proclamation of a fact’ 
(Biblical Theol. of NT, Eng. tr., 1882-838, i. 173). 
That fact was the Messiahship of Jesus. But 
another fact formed the basis of this proclama- 
tion—and that was the fact that Jesus had been 


raised from the dead. ‘The resurrection of J esus,” 
says G. V. Lechler, ‘ appears in primitive Christian 
preaching as the fundamental fact, the Alpha and 
Omega of apostolic announcement’ (Apostolic and 
Post-Apostolic Times, Eng. tr., 1886, i. 267). Hence 
it was after the Resurrection and the supernatural 
gift at Pentecost that the apostles ‘ceased not to 
teach and preach (evayyyehfouevor) Jesus as the Christ’ 
(Ac 5%; cf. 236 3!4f 41 5%). This close connexion 
between the Resurrection and Messiahship of Jesus 
appears also in the preaching of the Apostle of 
the Gentiles. St. Paul declared in the synagogue 
at Thessalonica : ‘it behoved the Christ to suffer, 
and to rise again from the dead; and this Jesus 
whom I proclaim unto you is the Christ’ (Ac 17° ; 
ef. 1 Th 1°). Later in Corinth he testified that 
‘ Jesus was the Christ’ (18°), reminding them after- 
wards that the ‘gospel preached’ unto them was 
that ‘Christ died for our sins according to the 
scriptures . . . and that he hath been raised on 
the third day according to the scriptures’ (1 Co 
15!-4), It must be remembered that the good tidings 
of the resurrection of Jesus carried with it the glad 
message also of the believers’ share in the Messianic 
blessings (Ac 36), and a participation in the 
future resurrection (1 Co 15”#; ef. Ac 178: St. 
Paul ‘ preached Jesus and the resurrection’). 

(c) Death and Atonement of Christ.—The earliest 
hearers of the gospel, however, could not lose sight 
of the prior sinister fact of the crucifixion and 
death of Jesus. That was a ‘stumbling-block’ to 
the Jews and ‘foolishness’ to the Greeks. But St. 
Paul found in the death of Christ the central theme 
of his preaching, for in it he discerned Christ’s 
redeeming work as Saviour of all men. ‘We 
preach’ (xnpicoouev), he says, ‘a Messiah crucified’ 
(1 Co 1%), ‘I determined not to know anything 
among you, save Jesus Christ, and him crucified’ 
(22). It was because ‘the word of the cross’ (118) 
was also the ‘ word of reconciliation ’ (2 Co 5°) that 
St. Paul preached it so fervently, and because he 
had proved in his own experience that this, ‘his 
gospel,’ was the ‘power of God unto salvation to 
every one that believeth’ (Ro 11%). ‘Only a man,’ 
says W. Beyschlag, ‘in whom the Lord who is the 
Spirit has come to dwell, who exhibits the love of 
Christ in its transforming power, can kindle that 
flame of divine life in others ; and the fire is spread, 
not by instruction in a doctrinal system, but by 
testimony to a personal experience of the gospel of 
God coming from the heart with individual truth 
and freedom’ (NT Theology, 1895, ii. 169). That 
this conception of the redeeming efficacy of the 
death of Christ formed a large part of apostolic 
preaching may be inferred from many different 
passages (He 98, 1 P 18, 1 Jn 17 27), 

To ‘preach Christ,’ then, was to proclaim, as 
good news to sinful and dying men, the many-sided 
fact of Christ, the whole scheme of salvation— 
pardon, regeneration, spiritual enrichment, per- 
sonal immortality—involved in Christ’s death, 
resurrection, and exaltation. This may be seen 
from several expressions in which the term ‘ preach- 
ing’ does not apply to the gospel message, e.g. 
‘Moses hath in every city them that preach («ypic- 
sovras) him’ (Ac 1574), where the whole Mosaic 
dispensation is the content of the preaching, Again, 
‘the baptism which John preached’ (éxjputev, Ac 
10°’), and to ‘ preach circumcision’ (Gal 5"), indicate 
clearly other and wider contents than ‘baptism’ 
and ‘circumcision.’ If to ‘preach Moses’ meant 
to proclaim the validity of the whole Mosaic 
legislation, then to ‘preach Christ’ involves not 
only the proclamation of the religious significance 
of Jesus Christ but the whole evangelical scheme 
of redemption and reconciliation that centres in 
Him. Hence one can ‘preach peace’ (Eph 2?”) in 
view of the results of the gospel, or ‘ preach the 
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faith’ (Gal 1°), or ‘preach the word of God’ (Ac 
13°) as a Divinely given message to be proclaimed 
and as a gospel of salvation. 

LITERATURE.—In addition to the works quoted above, see J. 
Ker, Lectures on the History of Preaching, 1888; M. Dods, 
‘The Foolishness of Preaching,’ in Expositor’s Bible, ‘1 Corinth- 
ians,’ 1889 ; artt. on ‘Preaching,’ by W. F. Adeney, in HDB 
and DCG, and art. on ‘Preaching Christ,’ by J. Denney, in 
DCG; A. W. Momerie, Preaching and Hearing, 1886 ; J. B. 
Lightfoot, Ordination Addresses, 1890, pp. 3-119; J. H. Jowett, 
Apostolic Optimism, 1910, p. 262; W. f Davison, Strength for 
the Way, 1902, ay 137; R. W. Dale, Christian Doctrine, 1894, 
p. 302; J. M. E. Ross, The Christian Standpoint, 1911, p. 15; 
A. M. Fairbairn, Christ in the Centuries, 1893, p. 23. 


. ScoTr FLETCHER. 
_ PRECIOUS.—The word is of frequent occurrence 
in the NT, and represents various Greek terms: 
€vrimos, Tin, Tiusos, icdriuos. The root idea is some- 
thing of great worth, which also becomes precious 
or an honour to those who possess it. It is applied 
to jewels (Rev 174 18% 6 2111-19), to wood (18%), 
to the fruit of the earth (Ja 5’), to costly stones 
used in building, i.e. stones of large size or of great 
price, like marble, ete. (1 P 2°, 1 Co 3%; ef. 
2 Ch 3°). Itis also applied to the great promises 
(2 P 14), to the blood of Christ (1 P 1%), and to 
faith, ‘equally precious faith’ (2 P 1!, RVm). 
The AV rendering of 1 P 2’, ‘Unto you therefore 
which believe he is precious,’ is changed in RV to 
‘For you therefore which believe is the precious- 
ness.’ In this passage the RVm ‘honour’ is to be 
preferred (see HONOUR). JOHN REID. 


PRECIOUS STONES (NiOor riuior; ios ripsos 
used collectively in Rev 18”: 1*).—The writers of 
Scripture share to some extent the instinctive 
delight of mankind in precious stones, ‘a subject 
in which the majestic might of Nature presents 
itself to us within a very limited space, though, in 
the opinion of many, nowhere displayed in a more 
admirable manner’ (Pliny, HN xxxvii. 1). St. 
Paul uses precious stones figuratively (1 Co 31), 
in allusion either, generally, to the marbles and 
other costly materials employed in the building 
of palaces and temples, or, in particular, to the 
‘pleasant stones’ (LXX, Aida éxdexrol, Vulg. ‘lapides 
desiderabiles’) of Is 54". He thinks of Christians, 
of characters, or of creeds (apparently the last 
are more immediately in view) as the precious 
stones which may be built upon the one founda- 
tion, Jesus Christ. The writer of the Rev. alludes 
to the proper colours of precious stones in a very 
technical manner, displaying ‘that exact know- 
ledge of particulars only possessed by persons 
either dealing with precious stones, or from special 
circumstances compelled to have a_ practical 
acquaintance with their nature’ (C. W. King, 
The Nat. Hist. of Precious Stones and of the 
Precious Metals?, 1867, p. 325). He figures Him 
that sits on the throne of heaven as like a jasper 
and a sardius (4°). The light (g¢wor7jp) within the 
New Jerusalem is like a very precious stone, 
a jasper, crystal-clear (21”) ; and the foundations 
of the city are adorned with all manner of precious 
stones (21/°). The merchandise of Imperial Rome 
of course includes precious stones (18), with 
which, indeed, the city decks herself (181). While 
Pliny, a contemporary of the writer of Rev., ex- 
presses a sober regret that the admiration of 
precious stones ‘has now increased to such a uni- 
versal passion’ (loc. cit.), the Hebrew-Christian 
prophet writes with a holy indignation, since to 
his mind the things that are most precious have 
become an adornment for her who is most vile—for 
‘Babylon,’ the mother of harlots (Rev 17* °). 

The idea of a New Jerusalem built of precious 
stones (21!) was not original, for it occurs in the 
prayer of Tobit (To 13% 1”). St. John’s list of 12 
precious stones is closely related to that of the 
12 engraved stones in the breastplate of the 


high priest (Ex 2817-29 3910-18), and thus to that of 
the king of Tyre (Ezk 28%, where the LXX, 
diverging widely from the Massoretic text, simply 
reproduces the stones of the breastplate). It was 
probably the writer’s intention to name all the 
12 stones which had been consecrated by use in 
the ephod, but he quotes loosely from memory, 
omitting some and adding others. Sardius, topaz, 
emerald, sapphire, jacinth, amethyst, beryl, and 
jasper reappear in his list, though in a different 
order. Carbuncle (marg. ‘emerald’), diamond 
(marg. ‘carbuncle’), agate, and onyx (marg. 
‘beryl’) are omitted, and their place is taken by 
chalcedony, sardonyx, chrysolite, and chrysoprase. 

Various causes make the identification of the 
precious stones of the ancients a difficult matter. 
The classical treatises of Theophrastus (c. 300 B.C.) 
and Pliny (c. A.D. 100) are full of interest, but the 
descriptions of particular stones are often too vague 
for diagnosis. The old principle of classification 
was colour rather than chemical affinity. Various 
red stones—ruby, red spinel, and garnet—were 
grouped together under the general name of 
carbuncle (dvépaé), while many green stones— 
emerald, peridote, green fluorspar, malachite, and 
certain kinds of quartz and jade—were each called 
cudpaydos. Stones once deemed valuable have 
fallen out of esteem, and their names have been 
transferred to others which have risen into favour. 
Stones which were, and still are, precious have had 
their names interchanged. Of the twelve founda- 
tion stones in Rev 217* ?°, the jasper, the emerald 
(a corruption of cudpaydos), the sardonyx, the sard, 
the beryl, and the amethyst have (on the whole) 
retained their ancient meanings ; but the ancient 
sapphire is our modern lapis lazuli, the chalcedony 
our agate, the chrysolite our topaz, the topaz our 
chrysolite, and the jacinth our sapphire. More- 
over, it is very improbable that the stones in the 
Hebrew ephod were in all instances so precious as 
the Greek names assigned to them in the Ptolemaic 
period would seem to indicate. As taste developed, 
1t normally moved away from the common to the 
rich and rare. The conquests of Alexander 
brought into the Western markets all the gems 
of the gorgeous East, and established a new 
standard of values in precious minerals. The 
diamond and the ruby, which became well known 
in the Greek and Roman periods, are anachronisms 
in the OT (where even the RV retains them) ; and 
Flinders Petrie (HDB iv. 619 ff.) has stated strong 
reasons for holding that the ‘sardius’ of the 
Hebrew breastplate (Ex 28!” ; cf. Rev 217°) was an 
opaque red jasper, the ‘emerald’ a quartz crystal, 
the ‘topaz’ a yellow green serpentine, and the 
‘beryl’ a green felspar. The question whether the 
writer of Rev. gave the terms he found (mostly) 
in the LXX an ancient or a modern connotation 
is one which perhaps scarcely occurred to himself. 

It is probable that precious stones were origin- 
ally valued less for their beauty and rarity than 
for the magical and medicinal powers which they 
were supposed to possess. By a kind of sympa- 
thetic magic the amethyst (4, ‘not,’ and pedicka, 
‘make drunk’) with its wine-red colour was re- 
puted to be a preventive of intoxication, the red 
jasper (or blood-stone) was a cure for hemorrhage, 
the green jasper brought fertility to the soil, and 
so forth. According to the doctrine of ‘signa- 
tures,’ each mineral was supposed to be marked by 
some natural sign which indicated the particular 
medicinal use to which it could be put. The 
belief in ‘lucky stones’ was widespread. Pliny 
gravely sets down the peculiar virtues of many 
of the precious stones which he describes: the 
diamond ‘neutralizes poison and dispels delirium’ ; 
amber, ‘worn on the neck, is a cure for fevers and 
other diseases,’ and soon. From this superstition 
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the writer of Rev. is far removed. It does not 
appear that his precious stones have any occult or 
mystical meaning. He merely uses their colours 
zsthetically, as the pigments of a splendid picture. 
His sole desire is to fire the imagination with an 
idea of the radiant beauty, of the city whose 
builder and maker is God. ~ 


LiTERATURE.—W. M. Flinders Petrie, art. ‘Stones, Precious,’ 
in HDB; A. S. Murray and A. H. Smith, art. ‘Gem’ in 
EBr1l; C. Babington, art. ‘Gems’ in Smith’s DCA. 

JAMES STRAHAN. 

PREDESTINATION.—1. Context.—Predestina- 
tion in its widest reference, as attributed to God, 
is ‘His eternal purpose, according to the counsel 
of His will, whereby, for His own glory, He hath 
foreordained whatsoever comes to pass’ (Zhe 
Shorter Catechism, A. 7). The word ‘ predestinate’ 
appears nowhere in the AV of the OT, and in the 
NE it has now disappeared, having given place to 
‘foreordain’ in the RV in the four places where 
the AV had it (Ro 8”: 9, Eph 14). ‘Foreordained’ 
of the AV has also given place to ‘foreknown’ in 
the RV of 1 P 1% (where the Gr. is mpoeyrwopévov. 
See FOREKNOWLEDGE). ‘ Foreordain’ in the pas- 
sages referred to above, and also in Ac 4% (AV ‘ de- 
termined before’), 1 Co 27 (AV ‘ ordained’), renders 
mpoopifev, the tense employed in these six instances 
being the aorist, as befitted a purpose of the 
Divine mind from eternity. The simple dpttev 
occurs similarly with a kindred meaning (Lk 22”: 
Kata 7d wpiopévov ; Ac 2: rq wpiouévyn Bovd7 ; ef. 
Ne ee a ot or )e 

2. Connotation. — Election and predestination 
belong to the purpose of grace cherished in the 
Divine mind from all eternity; and as far as 
salvation is concerned they are the expression of 
the entire dependence of sinful man upon the grace 
of God from the beginning to the end. They are 
included together by St. Paul among the spiritual 
blessings bestowed upon believers; and the two 
transactions are regarded as taking place before 
the foundation of the world (Eph 1**). Election 
has in view the persons who are to be the objects 
of Divine blessing ; predestination the privileges 
and blessings which are to be their portion 
(Ro 8-3, Eph 145). Foreknowledge (mpéyvwors, 
1 P 1; cf. Ro 8”, 1 P 1) belongs to the same 
purpose of grace, and is spoken of by St. Paul as 
the first step in the Divine plan of salvation, for 
it is those whom God ‘foreknew’ whom He also 
‘foreordained.”’ to be conformed to the image of 
His Son. The word ‘chose’ (ei\aro) in 2 Th 28 
includes ‘foreknew’ and ‘foreordained’ of Ro 8”, 
and has itself apparently the force of ‘elected’ 
(e€eh€EaTOo). 

3. Predestination in the moral world.—It be- 
longs to the very nature of God that He should 
have a counsel or purpose which embraces all 
things from the beginning to the end, and that this 
counsel shall be assuredly accomplished. This is 
again and again declared in Scripture: ‘The Lord 
hath made all things for analy ; yea, even the 
wicked for the day of evil’ (Pr 164); < My counsel 
shall stand, and I will do all my pleasure’ (Is 46°), 
St. Paul affirms this truth when he speaks of 
‘the purpose of him who worketh all things after 
the counsel of his will’ (Eph 1"). Not only the 
good but the evil of the world comes under the 
Divine predestinating purpose, for the evil as 
well as the good is known beforehand to the 
Omniscient (Ac 15%). ‘In him we live, and 
move, and have our being’ (17%), and every act 
of man, whatever its motive, is performed with 
bodily life and strength, with faculties and powers 
which He has supplied, and continues to supply, 
to the best and to the worst, to the noblest and 
the most depraved. Whilst not Himself the 
author of sin, He not only suffers the evil designs 
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and wicked purposes of men, but uses them (and 
by using them shows that He purposed to use 
them from all eternity) for ends of His own, 
even the loftiest and holiest of which men can form 
any conception. The death of Christ was an 
essential element in the Divine plan of redemption. 
To bring to pass the death of Christ He made use 
of the hatred of the Jews, the baseness of the . 
betrayer, and the culpable weakness of the Roman 
governor. The first Christians discerned and 
acknowledged this as they lifted up their united 
voice in prayer to God and said: ‘Of a truth in 
this city against thy holy Servant Jesus, whom 
thou didst anoint, both Herod and Pontius Pilate, 
with the Gentiles and the peoples of Israel, were 
gathered together, to do whatsoever thy hand and 
thy counsel foreordained to come to pass’ (0a 7 xelp 
gov Kai 7) Bovdh mpowpicer yevérGar, Ac 47), And St. 
Peter declared the same truth to the Jewish 
multitudes on the Day of Pentecost: ‘ Him being 
delivered up by the determinate counsel and fore- 
knowledge of God, ye by the hand of lawless men 
did crucify and slay’ (77 wpiucuévy Bovdy Kai mpo- 
yvdoe. Tod Geos, Ac 2%). It was in language no less 
strong that the Lord Himself predicted His betrayal 
and death: ‘The Son of man indeed goeth, as it 
hath been determined (xara 7d wpicpévoy, Lk 22”) : 
but woe unto that man through whom he is be- 
trayed.’ We also read that He showed ‘unto his 
disciples, how that he must go unto Jerusalem, 
and suffer many things of the elders and chief 
priests and scribes, and be killed, and the third 
day be raised up’ (Mt 1674). These passages ‘ com- 
bine to show that not only in the physical world, 
which is generally admitted to be subject in all its 
provinces to the absolute control and regulation 
of the Almighty, but also in the moral world, all 
circumstances and events, dependent though they 
may be on the voluntary actions of His intelligent 
creatures, are nevertheless pre-arranged and pre- 
determined by Him; or, in other words, that what- 
soever God does by His own personal agency in 
any department of the universe, and whatsoever 
He permits to be done by the agency of His 
rational creatures, is done or permitted by Him 
purposely and designedly, in accordance with His 
own determinate counsels, and for the accomplish- 
ment of His own contemplated ends’ (Crawford, 
Mysteries of Christianity, p. 303). 

4. St. Paul’s view of predestination and sal- 
yation.—Predestination, however, in its bearing 
upon salvation finds its great exponent in the 
apostle Paul. That God has foreordained par- 
ticular persons from all eternity to salvation and 
eternal life, that He has provided for them the 
means to that salvation in the work of Christ and 
the gracious ministry of the Holy Spirit, and that 
He bestows upon them grace to pouewee to the 
end, is especially the teaching of St. Paul. Here, 
again, as in his teaching upon election, St. Paul 
follows up the teaching of the Lord. ‘No man can 
come to me,’ says Jesus, ‘except the Father which 
sent me draw him: and I will raise him up in the 
last day’ (Jn 644). ‘My sheep hear my voice, and I 
know them, and they follow me. . . . My Father, 
which hath given them unto me, is greater than 
all; and no one is able to snatch them out of 
the Father’s hand’ (107% 2%). ‘All that which the 
Father giveth me shall come unto me’ is, as the 
older divines would have put it, an article in the 
Covenant of Redemption between the Father and 
the Son in the counsels of eternity ; ‘and him that 
cometh to me I will in no wise cast out’ is an 
article in the Covenant of Grace wherein*the offer 
of a free and a full salvation is made to all (6%). 
It is this teaching which St. Paul casts into his 
own more prceon ce moulds and expounds in 
language which has not only passed into the voca- 


PREDESTINATION 


PREDESTINATION 263 





bulary of theology, but even become familiar in 
the religious speech of many types of evangelical 
Christians. ‘We know,’ he says in a characteristic 
utterance, ‘that to them that love God all things 
work together for good, even to them that are 
called according to his purpose. For whom he 
foreknew, he also foreordained to be conformed to 
the image of his Son, that he might be the firstborn 
among many brethren ’ (Ro 8%: *). The sovereignty 
in which St. Paul here reposes such confidence is 
the sovereignty of a God of grace and faithfulness ; 
and he is confident that He who began a good work 
in him and his fellow-believers ‘will perfect it 
until the day of Jesus Christ’ (Ph 1°). The end to 
which God ‘foreordained’ those whom He ‘ fore- 
knew’ is conformity to the image of His Son, that 
they should be sons of God after His likeness of 
love and holiness here and dignity and glory above. 
This end is that which apostolic teaching alwa 
has in view, and no other: the apostles have arth: 
ing to say of predestination to wrath or destruction 
(ted Pht, 2 Th 22" Ti 28 Ps 2): 

In the opening passage of the Epistle to the 
Ephesians St. Paul sets forth in still greater detail 
this great doctrine (Eph 18-11), It is ‘the 
saints which are at Ephesus and the faithful in 
Christ Jesus’ who are the objects of this Divine 
choice and blessing, persons who are believing men 
and women (rots mistois) and Christians indeed 
(rots ayios). The benetits bestowed upon them in 
common with the Apostle are enumerated as 
‘redemption,’ ‘forgiveness of sins,’ ‘holiness,’ 
‘adoption’ as sons of God, ‘a heavenly inherit- 
ance, and they comprise ‘every spiritual blessing 
in the heavenly places in Christ’—benefits not 
merely offered but actually enjoyed, and that in 
accordance with the purpose of God before the 
foundation of the world: The Divine choice rested 
upon them and took effect in them not because of 
their merits or attainments, not because God fore- 
saw in them a holiness and a faith marking them 
out as recipients of eternal favour and blessing, 
but ‘ according to the good pleasure of his will, to 
the praise of the glory of his grace.’ bats were 
chosen not because of foreseen holiness and blame- 
lessness, but ‘in order that they should be holy 
and without blemish.’ If we adopt the punctua- 
tion which connects ‘in love’ (at the close of 
v.4) with ‘having foreordained’ (at the commence- 
ment of v.*), and which has some textual authority, 
we should hold that it was in love that He fore- 
ordained them, moved by ‘an ‘‘ unseen universe” 
of reasons and causes wholly beyond our discovery’ 
(H. C. G. Moule, Cambridge Bible, ‘ Ephesians,’ 
1886, p. 48). Whatever the grounds of God’s pre- 
destinating purpose, they did not lie in any merits 
or qualifications of theirs, for they were called 
‘not according to their works, but according to 
his own purpose and grace before the world began’ 
(2 Ti 1%). Election is a spontaneous act of God’s 
favour and grace, uncalled for by anything in the 
objects of it moving Him thereto, Before the 
ages of time God foreordained the glory of the 
saints, and with a view to that tonsummation He 
purposed both. creation and redemption (1 Co 27 
with T.S. Evans’ note in Speaker’s Com. iii. [1881]). 

Whilst St. Paul in speaking of God’s pre- 
destinating purpose towards the saints calls them 
‘vessels of mercy which he afore prepared unto 
glory ’ (Ro 94), he is careful not to attribute to the 
immediate agency of God ‘the destruction’ which 
overtakes the ‘ vessels of wrath’ (Ro 9”). These 
the Apostle describes as ‘fitted unto destruction,’ 
whom God ‘endured with much longsuffering’ ; 
and he regards them as bringing upon themselves 
by their obstinacy and continued sinfulness the 
natural penalty of their guilt, the just judgment of 
God. The issue of glory for the saints proceeds 


from God’s predestinating purpose ‘according to 
the good pleasure of his will’ and without any 
foresight of merit on their part; the issue of 
destruction for the wicked proceeds from the 
rejection of offered grace and their persistence in 
transgression and sin. The distinction is that set 
forth by St. Paul when he says: ‘The wages of 
sin is death; but the free gift of God is eternal 
life in Christ Jesus our Lord’ (Ro 6”). 

That God’s sovereignty in predestination is exer- 
cised consistently with man’s perfect liberty to 
choose is an antinomy which it is impossible for us 
to reconcile, but which, nevertheless, stands out 
clear in the teaching of St. Paul. In Ro 9-2! St. 
Paul appeals to one side of the antinomy and 
affirms the Divine sovereignty by reference to the 
figure of the potter ; and in Ro 10" he exhibits 
the other side when he aflirms the universality 
and freeness of the gospel offer, saying, ‘Whosoever 
shall call upon the name of the Lord shall be 
saved. How then shall they call on him in whom 
they have not believed? and how shall they believe 
in him whom they have not heard? and how shall 
they hear without a preacher?’ Whilst St. Paul, 
as we have seen, affirms the doctrine of absolute 
predestination to life, he asserts no less clearly the 
truth of human responsibility. Underlying all his 
exhortations to holiness, and all his presentations 
of gospel privilege and blessing, there is the 
assumption of the freedom of the human will to 
avail itself of offered grace or to refuse it, to put 
forth effort or to remain inactive. Whilst the 
kindling of the Divine life in the soul through the 
exercise of faith in Christ is) of sovereign grace 
(Eph 2%), the increase and fruitfulness of the 
Divine life through prayer and service depends 
upon the same grace, as St. Paul exhorts: ‘ Work 
out your own salvation with fear and trembling ; 
for it is God which worketh in you both to will 
and to work, for his good pleasure’ (Ph 2! 18), 

5. Predestination in Christian experience.—The 
doctrine of predestination has the analogy of 
Christian experience to support it. Every Chris- 
tian man is ready to acknowledge that there was 
some power at work for his salvation before his 
own freewill. ‘ We love,’ says St. John, ‘ because 
he first loved us’ (1 Jn 4"%). It is He who, through 
the Holy Spirit, by the use of the means of grace, 
quickens into spiritual life men who are dead in 
trespasses and sins. And there are multitudes 
who acknowledge their experience to have been 
that of Lydia, ‘whose heart the Lord opened, to 
give heed unto the things which were spoken by 
Paul’ (Ac 164). In Christian experience there is 
the conviction of this gracious influence which has 
been beforehand with us in showing us the guilt of 
sin and leading us to Christ for salvation, but there 
is also the consciousness of moral responsibility, 
requiring from us the constant exercise of faith 
and the diligent use of all the means of grace. ‘1 
could no more,’ says Erskine of Linlathen, writing 
to Thomas Chalmersfrom Herrnhut (Letters, 1800- 
1840, ed. Hanna, 1877), ‘separate the belief of pre- 
destination from my idea of God, than I could 
separate the conviction of moral responsibility 
from my own consciousness. I do not, to be sure, 
see how these two things coincide, but I am pre- 

ared for my own ignorance on these points. We 
save things, not absolutely as they are in them- 
selves, but relatively as they are to us and to our 
practical necessities.” There we must be. content 
to leave the antinomy, believing that though it is 
beyond our limited powers to reconcile, it is recon- 
ciled in the mind of the All-knowing and Eternal 
God. 

6. Practical applications.—The doctrine of pre- 
destination has practical applications full of com- 
fort and encouragement. A reasonable assurance 
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of salvation finds in the eternal decree, whose sole 
cause is the good pleasure and eternal will of God, 
its most certain and abiding ground. To have a 
well-grounded persuasion, through the fruit of the 
Spirit and the evidences of the new life, that one 
is of the number of those whom God foreknew and 
foreordained to be conformed, to the image of His 
Son, cannot fail on the one hand to fill one with 
gratitude and humility, and on the other to stimu- 
late one to the pursuit of holiness and all the 
graces of the Christian life. The belief that God 
in His predestinating purpose has His elect— 
known to Him when unknown to man—in every 
community and every congregation where Christ is 
preached, is an encouragement to faithful ministry, 
as it was to St. Paul when in a vision of the night 
the Lord said to him: ‘I have much people in 
this city’ (Ac 18”). ‘The doctrine of this high 
mystery of predestination,’ says the Westminster 
Confession (ch. iii. 8), ‘is to be handled with 
special prudence and care, that men attending to 
the will of God revealed in His word, and yielding 
obedience thereunto, may, from the certainty of 
their effectual vocation, be assured of their eternal 
election. So shall this doctrine attord matter of 
praise, reverence, and admiration of God, and of 
humility, diligence, and abundant consolation to 
all that sincerely obey the Gospel.’ 


LirzRatTuRE.—C. Hodge, Systematic Theology, 1872, i. 535 ff. ; 
T. J._Crawford, Mysteries of Christianity, 1874, p. 291ff. ; 
John Forbes, Predestination and Freewill, 1878 ; J. B. Mozley, 
Predestination?, 1878 ; B. Jowett, The Epistles of St. Paul to 
the Thessalonians, Galatians, and Romans, 1894, ii. 870; J. 
Drummond, Studies in Christian Doctrine, 1907, p. 463; T. 
Haering, The Christian Faith, 1913, p. 788 ff. 


T. NICOL. 

PRE-EXISTENCE OF CHRIST.— With regard 
to pre-existence, the apostolic Scriptures furnish 
material for the two-fold conclusion, that it does 
not belong to the primary data of Christian faith 
in the Historic and Exalted Jesus, but that it is 
a necessary implicate of that faith. It forms no 
element in the primitive doctrine recorded in the 
opening chapters of Acts. Under the impulse of 
the Spirit, the conviction of their Master’s resur- 
rection wrought in the first disciples a victorious 
re-assertion of faith in Him as the Messianic 
Redeemer. He is proclaimed as ‘both Lord and 
Christ’; and under the category of Messiahship 
this primitive gospel involves all that is character- 
istic in historical Christianity (see Denney, Jesus 
and the Gospel, p. 15 ff.). Jesus is sovereign in the 
government of the world as in the realm of spirit- 
ual ideals, author of salvation in every sense of the 
word, moral and eschatological; but there is no 
emergence of the thought that His origin must be 
transcendent as His destiny—no hint of pre- 
existence. Christ’s place in eternity is in the 
foreknowledge and counsel of the Father. - 

Coming to the Pauline Epistles, we enter a 
Christological atmosphere which is startlingly 
different. In the earlier Epistles the Pre-existence 
is not so much asserted as taken for granted. In 
marked contrast with such themes as the Atone- 
ment or Justification, it is never made the subject 
of the Apostle’s dialectic; but deductions, both 
practical and speculative, are drawn from it as an 
axiomatic truth, familiar equally to writer and to 
readers, and disputed by no one. And although it 
is only in the later Epistles that the necessity of 
the Pre-existence as the basis for a full world- 
embracing redemption is deliberately set forth, 
there is no evidence of a real development either 
in the conviction of the fact or in the conception 
of its significance. 

The chief Pauline passages are the following. 
With regard to the loach parallel texts, Gal 44 
and Ro 83, it is not too much to say that the 
obviously intended contrast between the dignity of 
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God’s ‘own Son’ and the conditions of His earthly 
life (‘ born of a woman, made under the law,’ ‘in 
the likeness of sinful flesh’) is fully illuminated 
only by the assumption of His pre-existence. In 
speaking of the sacraments of the wilderness 
(1 Co 10'4) St. Paul clearly presupposes the activity 
of the pre-incarnate Christ in the history of Israel. 
The statement that the Rock in Kadesh was Christ 
does not imply that he regarded it as an actual 
Christophany (Bousset, Die Schriften des NT, ii. 
[1908] 115); but it does imply that, in St. Paul’s 
view, the water miraculously furnished by it was 
‘spiritual drink’ because in it Christ was sacra- 
mentally active for receptive souls. In 1 Co 8°, as 
one God, the Father, is the ultimate source and 
end of all creation, so one Lord, Jesus Christ, is its 
Mediator—the first hint of that more fully formu- 
lated conception of the ‘cosmic’ Christ which is a 
feature of later Epistles. A similarly anticipatory 
passage is 2 Co 89—‘Ye know the grace of our 
Lord Jesus Christ, that though he was rich, he for 
your sakes became poor,’ which cannot be naturally 
understood in any other sense than that Christ's 
earthly life was to His prior condition as beggary 
to wealth. This thought of the Incarnation as an 
act of self-abnegation, by which an original state 
of heavenly glory was voluntarily exchanged for 
one of human limitation and suffering, is expanded 
in Ph 2°, the most deliberate and majestic of St. 
Paul’s utterances upon the subject. Whether we 
understand by poppi Ge00 a form which is separable 
or that which is inseparable from the Divine 
essence, one which was surrendered or that which 
could not be surrendered, does not affect the 
assertion of pre-existence. Christ became man 
only by laying aside a state of being to which an 
equal participation with God in all Divine pre- 
rogatives (7d elvac ica Oe) naturally belonged. 
Finally, in Colossians and Ephesians St. Paul de- 
velops the thought of Christ’s relation to created 
being as a whole. In His pre-incarnate state, He 
is the apx7, the Head or Origin, the zpwréroxos 
maons kticews, begotten before all creatures and the 
agent of their creation, therefore possessing supre- 
macy, absolute and universal (Col 1-1). The 
same conception is implied in Eph 1!’—as all things 
are originally centred in Him, so they are destined 
to be gathered together and re-centred in Him; 
while in Eph 14 His pre-existence is brought more 
directly into relation with human redemption—we 
are chosen ‘im him before the foundation of the 
world.’ 

In the later Epistles, it thus appears, there 
is a larger use of the concept of pre-existence, a 
more deliberate unfolding of its relations to God, 
humanity, and the created universe; but, while this 
enables us to apprehend more clearly how the con- 
cept was already latent in the primary faith- 
experience of the Exalted Christ, it cannot be said 
that the later Epistles, as compared with the 
earlier, show any distinct advance in the Apostle’s 
or in the Church’s belief in the fact. And here we 
are confronted with a problem. The thought of 


the Apostolic Church has advanced from the posi- 


tion reflected in the first chapters of Acts, in which 
there is no hint of a doctrine of pre-existence, 
to that presupposed even in the earlier Pauline 
Epistles, where its presence and activity are fully 
assumed ; and apparently nothing save a process 
of development so gradual, silent, and unconscious 
as to have left no trace, bridges the distance 
between the Pentecostal discourses and Colossians. 
By what processes of thought may it be supposed 
that this remarkable transition was effected ? 
Various attempts have been made to find a solution 
of the problem ad extra. 

(a) Jewish apocalyptic.—‘ Even as a Jew, Saul 
believed the Messiah to be already in existence’ 
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(H. Weinel, St. Paul, Eng. tr., 1906, p. 45). 
‘Jewish Messianic speculation had already im- 
agined a picture for the completion of which reall 
nothing was wanting but the Nicene dogmas’ (id. 
p. 313). It is true that such passages as 2 Es. xii. 
32, xiii. 26, xiv. 9, En. xlviii. 6, xii. 7 bear out the 
statement that pre-existence of the Messiah was a 
feature of traditional apocalyptic doctrine ; nor is 
there any antecedent improbability that the de- 
velopment of Christian belief may have been influ- 
enced from this quarter. At the same time it is 
to be noted that the apocalyptic tenet has its place 
in a connexion of ideas quite different from the 
Christian. Since according to the cherished apoca- 
lyptic hope the Redemption was imminent and 
might arrive at any moment, it followed that the 
Messiah must be already in existence, waiting only 
to be revealed (Dalman, Words of Jesus, Eng. tr., 
1902, p. 302). Nosuch stimulus was applicable to 
the development of the Christian belief. 

(6) Rabbinism.—According to its peculiar mode 
of thought, Rabbinism expressed the transcendent 
value of any person or thing by assigning to it a 
pre-existent celestial archetype. Thus, according 
to the Midrash on Ps 8°, the Throne of Glory, 
Messiah the King, the Torah, ideal Israel, Repent- 
ance, Gehenna, were created before the world. 
But tke inclusion of Repentance in this list sheds 
a significant light upon the sense in which these 
entities are regarded as having preternatural 
existence. In Rabbinism, according to the best 
authorities, the pre-existence of the Messiah was 
only ideal—‘ not literal, but present only in God’s 
eternal counsel of salvation’ (Weber, Jiidische 
Theologie, p. 355). The name of the Messiah was 
ideally pre-existent (ib. p. 198). ‘As a matter 
of fact, the earlier rabbinism was content with 
holding, on the basis of Ps 72”, the pre-exist- 
ence of the name only’ (Dalman, Words of Jesus, 

. 301). 

: (c) Alexandrian Judaism.—According to Philo 
(Sac. leg. alleg. on Gn 2" [ed. Mangey, i. 49], de 
Mundi opificio, ed. Mangey, i. 30), God created 
two kinds of men—a ‘heavenly’ man, made after 
the image of God, incorruptible and super-terres- 
trial; the other formed of the dust, composed of 
body and soul, male and female, by nature mortal. 
And, with 1 Co 15 as almost a sole support, 
it has been maintained by various scholars since 
Baur, that St. Paul has simply taken over the 
Alexandrian theory. That some such theory has, 
directly or indirectly, suggested the wording of 
the Pauline passage seems certain. But if there 
is any intentional reference, it can only be by way 
of refuting the Philonic view (see Bousset, He- 
ligion des Judenthums, p. 406). The ‘heavenly’ 
man, who with Philo is the ‘first,’ is with St. 
Paul the ‘second’ (as if to emphasize the point, 
it is expressly said, ‘that was not first which was 
spiritual, but that which was natural; and after- 
ward that which is spiritual’). When, moreover, 
St. Paul distinguishes the two as ‘from earth’ 
and ‘from heaven,’ he points to their respective 
sources and qualities of being, implying nothing 
as to a previous state of being. __ hs at 

While the history of primitive Christianity 
proves its eclectic genius, its hospitality towards 
all ideas and forms of thought by which it could 
express its sense of the inexpressible religious 
value of Christ, and while there is no @ priort 
reason to deny that it may have incidentally 
woven into its own web sundry hints of a pre- 
existent Messiah or Ideal Man, it seems impossible 
that the rapid Christological advance which had 
taken place by the time the Pauline Epistles were 
written can have been in any vital way influenced 
by the recondite speculations of apocalyptic, 
Rabbinical, or Hellenistic Judaism. 
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That this advance was connected chiefly with Pauline lines 
of thought is perhaps suggested by the fact that little or no 
use is made of the conception of pre-existence in 1 Peter. The 
language of 111—79 év arois rvedua Xprrros—suggests but does 
not necessarily imply it (see Hort’s note in loc.). To say that 
the Spirit who inspired the prophets was the Spirit of Christ 
does not imply that Christ was personally coeval with the pro- 
phets (cf. He 1126). In 1 P 120it is claimed that davepwOévtos 
implies pre-existence, since only that which already exists can 
be manifested ; but, on the contrary, the parallelism between 
havepwhévros and mpoeyvwouevov excludes a reference to per- 
sonal pre-existence. e who was manifested is He who was 
foreknown, and the object of Divine foreknowledge must be 
the incarnate, not the pre-existent Christ. Nor is the present 
writer able to appreciate the force of the reason for which 
Chase (HDB iii. 793») regards 318-19 ag decisive—viz. that the 
‘spirit’ in which Christ was ‘quickened’ and ministered to the 
‘spirits in prison’ is represented as something assumed by Him 
no less than the ‘flesh’ in which He was ‘put to death,’ and 
that, therefore, Christ is conceived as having existed before the 
beginning of His human life. To deduce from the words év & 
that Christ had a personal existence prior to His possession of 
the ‘spirit’ in which He acted after His death in the flesh, seems 
to lay on them a greater stress than they are fitted to bear. 

The advance in Christological ideas which had 
taken place by the time of the Pauline Epistles 
must be ascribed to an innate necessity of thought. 
The concept of pre-existence lay implicit in the 
Church’s most primitive consciousness of the 
Crucified and Exalted Christ as Saviour. The 
form in which this first found expression was 
Messianic. Jesus was the Lord Christ, the Person 
by whom the people of God were to be turned 
from their iniquities, and the Divine Kingdom 
brought to men. Without intellectual perception 
that this implied His proper Divinity, the Exalted 
Lord was felt as God; the instinctive attitude 
towards Him was that of faith and worship. But 
in a community which entirely retained the funda- 
mental theocentric postulate of OT religion, such 
an attitude could not long remain merely instinct- 
ive. Granted the premise that Jesus is Saviour 
and that only the Eternal God can save, we pass, 
logically, at a single step from the Acts of the 
Apostles into Colossians. The inevitable con- 
clusion, slowly as it may come to formulation, is 
that in Him the fullness of the Godhead dwells; 
otherwise it is a man, not God, who takes the 
central place in faith’s universe. And to connect 
the Historical Christ with the being of Eternal 
God, the category of pre-existence was indis- 
pensable ; for to Jewish monotheism the idea of 
Georolnoisx—that any one should become God—was 
unthinkable. He who was Divine unto everlasting 
must have been Divine from everlasting ; in what- 
ever sense God is preternatural, inthe same sense 
must Christ also be. ; 

Further, there are two lines along which this 
necessity of thought is seen to be especially urgent. 

(a) Ethical.—It cannot be said that the great 
ethical appeal of the gospel to self-sacrificing love 
is explicit in its first proclamation. It is implicit 
there in its central truth of the suffering Messiah ; 
but the presentation is shaped by the polemical 
necessities of the hour, and the chief aim is to 
establish that the Crucified Jesus is Lord rather 
than to emphasize that His sovereignty is won by 
sacrifice. In St. Paul’s Epistles the ethical ap- 
peal is dominant throughout. His experience of 
salvation was an experience of forgiveness and 
eternal life bestowed with an unspeakable fervour 
of Divine love—love that by infinite sacrifice 
reconciled the sinner unto God. And in his con- 
ception of this love, the pre-existence of Christ 
had a two-fold function. (i.) It raised the earthly 
manifestation to infinitude. The redeeming sacri- 
fice of Christ was not a love that was commensur- 
able with any human self-sacrifice. It is voluntary 
poverty seen against a background of Divine 
wealth. The most amazing in the series of His 
self-emptyings is the first—the choosing to re- 
nounce the Divine form of existence for another 
in which He was destined to reach the absolute 
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point of humiliation and suffering. This wa: the 
love beyond compare, passing knowledge. (ii.) In 
the same way, we may suppose, the conception 
of pre-existence helped St. Paul to relate the love 
of Christ to the love of God. It is not inconceiv- 
able, indeed, that St. Paul should have found in 
the historical life and death of Jesus ample reason 
for such expressions as, ‘Thanks be unto God for 
his unspeakable gift,’ ‘He that withheld not his 
own Son’; but how much more amazing and sub- 
duing is the thought, if the Son thus ‘delivered 
up for us all’ was God’s ‘own image,’ His _first- 
begotten before every creature.’ It scarcely per- 
mits of doubt that this was the thought in the 
Apostle’s mind. 

(6) Soteriological.—Salvation in the full sense 
includes not merely a subjective change in man, 
but a corresponding change in man’s environment. 
No more than humanity itself does nature em- 
body the perfect final will of God. In its present 
constitution it is the correlative of human sin ; 
it lies under the dominion of ‘principalities and 
powers’ that are unfriendly to man; and for man 
to be spiritually renewed and reconciled to God, 
and yet left in the midst of a hostile universe, 
‘hala be no complete redemption. Thus, even in 
St. Paul’s earlier Epistles it is seen that Christ’s 
redeeming work must extend its influence over all 
created things (1 Co 1574-78, Ro 819-22. 37-89) ; and in 
Colossians the cosmic Redemption, the vision of 
a ‘Christianized universe,’ becomes one of the 
Apostle’s central themes. The Church’s Lord 
and Redeemer must be Lord and Reconciler of all 
things (Col 1°. 014.35°- ci; Ph.210-41)" But. this. is 
possible only to One in whom the undivided full- 
ness of the Godhead dwells (Col 11% 20 9910; ef, Ph 
26-9), who is the one Mediator between God and 
the created universe. And this, again, involves 
His pre-existence (rpwréroxos maons xticews, Col 1). 
Only He who is the original and eternal principle 
of unity in all things (12), who stands in such a 
relation to God (eixwyv rob doptérou Ge0d, 11) that this 
must be His relation to the universe, can bring 
the universe into final unity with the Divine 
character and purpose. Only He who is the 
mediatorial beginning can be the mediatorial end ; 
only the First can be the Last. 

The question immediately arises for theology : 
How is one to relate this conception of the Pre- 
existent Christ to the Eternal Unity of the God- 
head? Beyschlag’s theory of an ideal pre-existence 
in the Divine thought and will is wholly inadequate 
as a historical interpretation of Pauline thought ; 
and the same may be said of the theory (Baur, 
Pfleiderer) according to which the conception of 
the ‘Man from Heaven,’ the ‘Second Adam,’ is 
the fountainhead of the Pauline Christology. The 
point in which the effort of NT thought to answer 
this question culminates is the Johannine doctrine 
of the Logos; and to treat of this lies beyond the 
scope of the present article. Suttice it to say here, 
that for the whole Johannine group of writings— 
Apocalypse, Gospel, Epistles—the truth of Christ’s 
pre-existence is absolutely fundamental. On the 
one hand, there is the deliberate endeavour to 
relate this, through the concept of the Logos, to 
the Godhead; on the other hand, and especially 
in the First Epistle, the strongest emphasis is laid 
wpOR the complete, personal, permanent identity of 
the Pre-incarnate with Him who became flesh and 
tabernacled among us. That ‘Jesus is the Christ 
come in the flesh’ is the test and watchword of 
the Christian faith. Though the foundation for the 
cosmic significance of the Incarnation is laid in the 
prologue to the Gospel (1°) this is nowhere elabor 
ated as by St. Paul. The ethical interest absorbs 
all others ; and here St. John has spoken ,the last 
word (Jn 3}6, 1 Jn 4%), The love of Christ is the 


manifested love of God. He who died on Calvary, 
the propitiation for our sins, is He who came forth 
from the bosom of the Father. 
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PREPARATION.—In the NT Epistles the word 
appears only in Eph 6”: ‘ having shod your feet 
with the preparation (érowdcla) of the gospel of 
peace.’ The exhortation was suggested by the 
sandals (calige) of the Roman soldier. They were 
very heavy, thickly studded with hobnails, and 
strongly laced. The purpose which they served in 
the equipment of the Roman soldier is to be served 
by the érouuacia provided by the gospel of peace. 
The sandals gave the soldier firm footing, and 
fitted him for fighting or marching through any 
kind of country. The word has two meanings: 
in general, that of ‘ preparation,’ ‘ preparedness,’ or 
‘readiness,’ and in particular, ‘firm foundation’ 
or ‘firm footing.’ Illustrations of the latter mean- 
ing are found in Ps 894 @), ‘ Righteousness and 
judgement are the foundation of thy throne’ (RV), 
also in Zec 54, Ezr (LXX 2 Es) 2%. The verb ‘to 
prepare’ (érouudfev) in the sense of ‘firmly fix’ or 
‘establish’ is found in Ps 24?, ‘and established it 
upon the floods,’ also 99%, Pr 3%,2S 5". In the 
NT it has the sense of ‘destined’ in Mt 20” (‘for 
whom it hath been prepared of my Father’) 25** #!, 
1 Co 2°, He 11% The common translation of 
éroiwacia in Eph 6) is ‘ preparation’ (EV, Erasmus, 
Hodge, Eadie, ete.), but ‘foundation ’ or ‘ firm foot- 
ing’ is strongly supported (Chrysostom, Bengel, 
Hatch). The weakness of the transiation ‘ pre- 
paration’ is that it does not indicate the kind of 
equipment which is referred to. It translates the 
word but not the idea. The more restricted meaa- 
ing of ‘firm footing,’ with its suggestions of con- 
fidence or assurance, brings out more clearly what 
the gospel of peace provides. This ‘firm confi- 
dence’ is not only necessary for ‘standing’ in ‘the 
evil day,’ but for the general warfare of the Chris- 
tian at all times. 
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PRESENCE. — In the apostolic writings the 
following Greek words lie behind our English term 
‘presence,’ diévayti, €umpoober, évitriov, xarevibrioy 
(prepositions=‘ in the presence of,’ and frequently 
rendered ‘ before’); mapovoia and mrpécwrov (nouns). 
There is no need to dwell on such common expres- 
sions as the ‘presence’ of Pilate (Ac 3") or of the 
Council (5*!), or even on St. Paul’s mention of his 
presence (or absence) in the letters to Philippi 
(Ph 2”), Corinth, and Thessalonica. The question 
of the Apostle’s ‘ bodily presence’ being ‘insignifi- 
cant’ (2 Co 101 1°) is diseussed elsewhere (see PAUL). 
There remain those passages which speak. of the 
presence of the angels and of the Lamb (Rev 14”), 
and the pai of God. From this source come 
‘times of refreshing’ (Ac 31%) for the repentant, but 
also of ‘destruction’ for the disobedient (2 Th 19, 
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in reference to the Second Advent or Parousia ; cf. 
1 Th 2), No man, however wise or strong, may 
boast in the presence of God (1 Co 1”) ; in that pres- 
ence Christ appears on our behalf (He 94) ; and there 
‘before the presence of his glory’ we ourselves 
may hope to stand (Jude ™). There is matter for 
refiexion in all these statements, but it is better 
to leave this somewhat artificial and mechanical 
schedule of references in order to discuss the 
general idea of the presence of God as it is found 
in the writings of the Apostolic Age. 

1. In some of the passages cited above there 
is unquestionably a reminiscence of the sense of 
sanctity with which the royal presence was invested 
in ancient times. The OT is full of references to 
this fact. We have it literally in such passages as 
Gn 41% (‘the presence of Pharaoh’), Ex 104,158 
197,28 244, 1 R 18 12?, 2Ch 9%, Neh 2}, Est 11° 85, 
Generally speaking, these references to the kingly 
presence carry the suggestion of favour, gracious- 
ness, assent, or benediction. When a ruler turned 
his countenance towards a suppliant or courtier, it 
meant that his desire was granted, or that he was 
a@ persona cjfeate in the court (cf. Est 8%); when it 
was turned away, it foreboded refusal, the loss of 
favour, or serious disgrace (cf. 1 K 12”). Thesame 
association of ideas governs the usage of such 
phrases as ‘the presence of the Lord’ (Gn 38, Job 
12 27 23%, Ps 16! 97° 140}5, etc.). Those hidden in 
the Divine presence are safe from harm (Ps 31? 913) ; 
to be driven from God’s presence is to be outcast 
indeed (Ps 51"); it is even to perish utterly (68°). 
The minds of the NT writers were saturated with 
Hebrew notions, and their usage of language corre- 
sponds with this fact. Thus the ‘presence of 
Pilate’ (Ac 3%) means his seat of authority (ef. 
5*1); the ‘ presence of the Lord’ is the source of 
all spiritual blessing (3!), of Divine authority (Lk 
1%), and of eternal felicity (Jude *4); while the 
opposite is suggested in Rev 14°. God’s presence, 
in a word, saves or damns those who are exposed 
to its searching radiance, according to their 
spiritual relation to Him. 

2. It is, however, the positive suggestions of the 

hrase that require exposition. The presence of 
bod (or of Christ who brought ‘life and incorrup- 
tion to light through the gospel,’ 2 Ti 1’) means 
in apostolic literature all that is implied in-the 
revelation of His nature, and the instrumentalities 
of His grace. In the OT thatpresence was largel 
mediated through nature and Providence (cf. Jo 
and the Psalms passim) ; in the NT this aspect has 
largely faded into the background, probably as a 
result of the Deistic attitude of later Judaism, 
which substituted cultus or worship (especially in 
the form of a mass of liturgical and ceremonial 
acts and processes) as the chief medium of the 
approach of man to God, or of God toman. God 

imself became remote, His very name was 
avoided. Belief in a present Deity, glad faith in 
a God who manifests Himself in actual experience 
is found only in such exalted experiences as the 
Maccabeean struggle. Men tried ‘to bridge the 
chasm by angels, especially natural guardian 
angels, and by such quasi - personalities, quasi - 
abstractions as the Wisdom, the Word, Shekinah 
of Glory, the Spirit of God. But all such efforts 
were far from successful. What differentiated the 
heightened spiritual consciousness of the primitive 
Church was its assurance that in Jesus Christ God 
had come near to man in a new and living way. 
This fact is expressed with matchless felicity in 
St. John’s words ‘(we beheld his glory, glory as of 
the only begotten from the Father), full of grace 
and truth’ (1%), and in St. Paul’s ‘God’ hath 
‘shined in our hearts, to give the light of the 
knowledge of the glory of God in the face of 
Jesus Christ’ (2 Co 4°). The same idea is given in 


He 1'*, ‘God . . . hath at the end of these days 
spoken unto us in his Son, . . . being the efiul- 
gence of his glory, and the very image of his sub- 
stance.’ To His immediate disciples the physical 
person of Christ was evidently full of attractive- 
ness and power, because of the spiritual radiance 
that shone from His presence; they afterwards 
dwelt mes in thought on the expression of His 
face, on His looks and gestures, which must have 
been eloquent of His inner disposition, thoughts, 
and purposes; and they afterwards found a deep 
mystical significance in these things as they 
brooded on His words and dealings with them. 
It was the Resurrection-life of Jesus that provided 
the interpretative light in which all His earthly 
life was transfigured in the memory of His imme- 
diate circle of friends, and which brought home 
the real meaning of His dealings with them in the 
days of His flesh. 

3. This personal objective nearness of God in the 
‘presence’ of Christ as mirrored in the Gospels, 
becomes in the Epistles a subjective nearness in 
the souls of believers. Christ dwells in their 
hearts by faith (Eph 3”); they ‘have peace with 
God through our Lord Jesus Christ; through 
whom also we have had our access by faith into 
this grace wherein we stand’; they ‘rejoice in 
pre of the glory of God’ (a synonym for His 
radiant favouring presence, Ro 51-2), and Christ 
who is the ‘image and glory of God’ (1 Co 117) 
becomes at last in them ‘the ere of glory,’ ¢.e. of 
a blessed immortality (Col 1°”), This indwelling 
presence of God in human hearts is not the mere 
‘inner light’ of which the mystics speak, but 
that light made opulent with all the spiritual 
content for which Christ stands. It is a Life 
within the life, a Self within the self, a Divine 
presence enriching and irradiating the recesses 
of the soul with its high benefit and power. St. 
Paul is perpetually conscious of this new element 
in his life which, when he first had it, made him 
‘a new creature,’ and which made ‘all things 
new’ to him (2 Co 5” [xawés=‘ fresh,’ ‘ bright,’ 
‘ glittering’]). Whether he speaks of the believer 
being in Christ (Col 17), or of Christ being in him 
(v.27), or of being together with Christ (Eph Bor 
cf. 2)), he is referring to the same supreme experi- 
ence in its various aspects. This personal fellow- 
ship of the Risen Lord around and within him 
becomes at last a permeative and enfolding presence 
in virtue of whieh he becomes identified with Him 
‘in inmost nearness,’ as when he says, ‘I have been 
crucified with Christ; yet I live; and yet no 
longer I, but Christ liveth in me’ (Gal 2”). The 
mystical sense of oneness with Christ is the highest 
and most distinctive experience of the Christian 
life. It is seen in its purity only in the very finest 
saints, such as. Origen, Athanasius, Augustine, 
Abelard, Tauler, Luther, Wesley; but all true 
believers know it more or less in proportion to 
their spiritual sensitiveness, and to their faithful- 
ness in cultivating the ee of the presence of 
God’ in their hearts. This experience has natur- 
ally found abundant expression in our hymns, ¢.g. 
in Eliza Seudder’s 

‘Thou Life within my life, than self more near, 
Thou veiled Presence infinitely clear, 
From all illusive shows of sense I flee, 


To find my centre and my rest in Thee’ 
(Worship Song, line 156 ff.). 


4. Rich and glowing as such experiences are, 
they are by no means exclusively mediated through 
isolation. The NT, indeed, enforces and illustrates 
the truth that the presence of God is often most 
vividly apprehended when a community of dis- 
ciples, whether they be few or many, meet in His 
name for fellowship, praise, and edification, There 
are collective experiences to which the recluse is a 
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stranger, and the monk, whether he live in a ‘ell 
or walk the fields instead of joining with those who 
assemble themselves together, shuts himself off 
from some of the highest possibilities. The early 
Christian churches, though comprising mauy who 
were but ‘babes in Christ’,and were far from 
maturity in ethical and spiritual matters, were 
happy in the united exercise of their gifts aid in 
the reality of the Divine presence which charac- 
terized their meetings for worship. In marked 
contrast to the OT nothing is said in the NT cf 
church buildings, hardly anything about the ccn- 
duct of worship, and there is a striking absence 
of regulations regarding sites and ceremonies. 
But the real thing is there—the presence of God, 
without which the most ma;nificent architecture, 
the most elaborate ritual are a vain show. We 
remember how St. Paul would have the Corinthian 
Christians worship in such a fashion that if the 
man in the street chanced to drop in to one of 
their services he should be ‘reproved by all... 
judged by all,’ so that the secrets of his heart 
should be made manifest, ‘and so he will fall down 
on his face and worship God, declaring that God 
is among [or in] you indeed’ (1 Co 14%). Such 
an event is indeed connected by the Apostle with 
‘prophecy,’ or, as we should call it, preaching, 
but it is not only, perhaps not mainly, the sermon 
that thus overwhelmingly convinces the outsider 
of the presence of God in a people. Nor is it the 
observance of the sacrament of the Lord’s Supper, 
although therein, whatever be their varying con- 
ceptions of its mode and form, disciples of Christ 
frequently discern the Real Presence more fully 
than in any other act of worship or experience of 
everyday life. There is the sense of prayer and of 
Fraternal union, the atmosphere of devotion and 
of brotherly love. These, added to a preaching of 
the Word of God which is alive and powerful, 
piercing and exposing, cleansing and comforting, 
are the signs and tokens of the presence of God in 
a community, and are visible not only to those 
within but to those without the circle. 

5. Finally, there is in the NT consciousness a 
strong and eager forelooking to a higher experience 
still. The experience of believers on earth, while 
strengthened and uplifted by a sense of the 
presence of the Saviour through His spirit in the 
heart, and by the operation of His saving grace, 
yet lacks the precision and definiteness of a real 

ersonal presence. It is better than the objective 
ellowship of Jesus with His disciples which was 
limited by the disabilities of the flesh, for as He 
was then with them, He is now in them (Jn 141°) ; 
but it is not the perfect communion for which the 
soul craves in its highest moods. The Parousia or 
Second Coming of the Lord shaped itself to the 
imagination of primitive believers as a quasi- 
physical appearance of the Lord in glory and great 
power ‘in the clouds’ and with a retinue of ‘holy 
angels’ (1 Th 427; cf. Rev 17 ‘He cometh with the 
clouds; and every eye shall see him’; also Mt 
16”), In the later writings of St. Paul this 
cruder anticipation is spiritualized. He speaks of 
death as a door into the nearer presence of Christ 
(Ph 1% ‘to be with Christ; for it is very far 
better’); he is ‘willing rather to be absent from 
the body, and to be at home with the Lord’ (2 Co 
58); and he warns his readers that all must ‘be 
made manifest before the judgement-seat of 
Christ’ to give an account of their earthly life 
(v.*). In St. John this process of spiritualization 
is carried still further. There is no mention 
of any spectacular or objective Parousia. The 
‘Comforter’ is promised as Christ’s representative 
presence with His disciples after His departure to 
the Father (Jn 141), while He remains with the 
Father, and makes preparation for the time when 
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His followers will rejoin Him, that where He is 
there they may be also (Jn 14"). It may be said 
that while the hope of the Second Coming of 
Christ in the earlier sense has never died out of 
the Christian Church, the normal Christian atti- 
tude throughout the ages has been rather that 
mirrored in St. John than that suggested in 1 Th 
416-17 or 1 Co 15%, Believers hold firmly that 
while they have fellowship with Christ in the 
flesh, this is but a dim foretaste of the perfect 
fellowship that awaits the redeemed with their 
Saviour in the eternal world. We know nothing 
of the details of the life beyond the grave; it is 
enough to know. that there Christ reigns even 
more surely and triumphantly than here, and that 
where He is there will be blessedness and fullness 
of life (Jn 10), and a ‘joy unspeakable and full of 
glory’ (1 P 1°). ; 


‘To heaven’s high city I direct my journey, 
Whose spangled suburbs entertain mine eye ; 
Mine eye, by contemplation’s great attorney, 
Transcends the crystal pavement of the sky. 
But what is heaven, great God, compared to Thee? 
Without Thy presence, heaven’s no heaven to me. 


Without Thy presence, earth gives no reflection ; 
Without Thy presence, sea affords no treasure ; 
Without Thy presence, air’s a rank infection ; 
Without Thy presence, heaven itself no pleasure. 
If not possessed, if not enjoyed in Thee, 
What’s earth, or sea, or air, or heaven to me?’ 
(Francis Quarles, Divine Emblems, 1635). 


A. J. GRIEVE. 
PRICKS.—See GoOAD. 


PRIDE.—This word occurs thrice in the AV: 
in Mk 7” as the rendering of trepndavia, in 1 Jn 
2'6 of ddafdvera, in 1 Ti 3° as the rendering (‘lifted 
up with pride’) of rvddw (the same verb is found in 
1 Ti 64, ‘heis proud’ [RV ‘puffed up’], and in 2 Ti 
34, ‘highminded’ [‘ puffed up’ RV]; it is formed 
from the substantive ridos, ‘smoke’ or ‘cloud,’ 
which does not occur in the NT, but is found in 
the metaphorical use in 1 Clem. xiii. 1 along with 
ddafévera and suggests the pride which b2clouds the 
moral sense and destroys self-control). In 1 Co 13%, 
where we read that love ‘vaunteth not itself’ 
(ob meprepeverat), ‘is not putted up’ (od dvcrodrar), the 
first verb appears to denote the arrogant or forwarr. 
manner of one who sounds his own praises, the 
latter (cf. 1 Co 4° 8!) the disposition of self-conceit 
which loves pre-eminence. 

The two words trepnpdarla and crafdvea, with 
their corresponding adjectives, are common in the 
literature of the early Church: e.g.,in Hermas, Mand. 
VI. ii. 5, both stand together as signs of the presence 
within the heart of ‘the messenger of wickedness.’ 
In Ro 1* with these is associated the epithet i8pioris 
(AV ‘despiteful,’ RV ‘insolent’) ; but #8pis indi- 
cates the unrestrained insolence of wrong-doing 
(common in Greek tragedy) rather than pride in the 
strict sense: it is essentially the contempt of others 
breaking forth into acts of wantonness and outrage, 
and therefore the strongest word of the three in 
the scale of guilt. In distinguishing the pride of 
the d\dfwv from that of the trepipavos, R. C. Trench 
(NT Synonyms*, 1880, pp. 98-105) rightly refers the 
former to ‘speech,’ the latter to ‘thought,’ but 
not thought, it must be noted, as merely quiescent 
and passive. The pride of overmastering lan- 
guage is delinitely brought out in the use of 
adafdvera in such passages as Ja 4/6 (AV ‘ boastings,’ 
RV ‘vauntings’) and 1 Clem. xxi. 5; in 1 Jn 236 
Trench suggests that the Germ. Prahlerei is the 
most adequate rendering; the English ‘pride’ is 
too vague and colourless ; and Beza’s ‘ gloriosus’is a 
better rendering of dAdfwy than Vulg. ‘elatus.’ On 
the other hand, brepnpavia (Germ. Hochmuth) is a 
vice developed not so much in society as in the 
secrecy of the heart ; none the less, it manifests 
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itself in outward acts of arrogance, cruelty, and 
revengefulness. The ‘ proud’ of Ja 48, 1 P55, Pr 34 
are those whose overweening treatment of others 
calls forth and merits the Divine antagonism. 

B. F. Westcott (Epistles of St. John, 1886, p. 65) 
suggests that while ddafévera may be referred to a 
false view of what things are in themselves, empty 
and unstable—a sin against truth—irepynddvia is a 
sin against Jove as implying a false view of what 
our relations to other persons are. Thus, ‘the 
vainglory of life’ is a false view of the value of our 
possessions, and therefore d\afévera in 1 Jn 26 is 
rightly associated with life (8ios) in its external 
and transient significance, not in its essential 
principle (fw). 

It may be noted that the verb cavydouar, with its 
corresponding nouns xavxnua and xav’xyors (see art. 
BOASTING) is often used by St. Paul in a good 
sense to indicate the legitimate pride with which 
an apostle contemplates the effects of his ministry 
in the life and conduct of his converts (e.g. 2 Co 
97, Ph 2°) ; it also expresses the sacred glorying of 
the inner life in God or Christ (e.g. 1 Co 1%, Ph 33, 
and elsewhere)—a characteristic and very common 
Pauline expression. 

The pride of racial exclusiveness, e.g. of Greek 
towards barbarian and especially of Jew towards 
Gentile, as done away in Christ, is a common theme 
with the same apostle; cf. Ro 10” (and argument 
of the whole chapter), Gal 3°. 

R. MARTIN POPE. 

PRIEST.—Much-of the ambiguity of the term 
arises from its use even in the RV to represent two 
different Greek words. The one is lepevs, a sacri- 
ficing priest, whose services were necessary in the 
ritual of any such religion as that of the ancient 
Jews. In other cases the term represents mpeo- 
Burepos, ‘presbyter,’ from which indeed it has been 
derived by a process of compressing the several 
syllables into one. Before our period it was in use 
both in Egypt and in Asia Minor to designate the 
members of a secular corporation, and in the former 
case also the members of a college of priests (Deiss- 
mann, Bible Studies, Eng. tr., 1901, pp. 154 ff. 233 ff.), 
and its connotation had already come to refer to 
ottice and not to age. The implications of the word 
with either origin may be conveniently examined 
in its application in turn to Jewish officials, to 
Jesus Christ, to Christians generally, and to the 
ministry of the Church. 

4. Use in regard to Jews.—The actual high priest 
of the day figures in Acts alone (4° 7! 22° 23%, etc.), 
whilst in Heb. the original and typical high priest, 
Aaron, is introduced for the purpose of comparison 
with the priest of the New Covenant. The term is 
used with some laxity even in Acts, asin 4°, where 
it is applied to Annas, whose son-in-law Caiaphas 
was the actual holder of the office. Apparently it 
covered the group of ex-high-priests, whose number 
varied with the frequent changes of appointment 
made by the Roman authorities, and was the style 
of address of the occupant of the chair at any 
important meeting of the Sanhedrin. The phrase 
‘chief priests,’ again confined to Acts,* is of the 
same elastic kind. It included such officials prob- 
ably as were ‘of the kindred of the high priest’ 
(Ac 48), with such representatives of the priesthood 
as were prominent through ability or influence. 
Techiiaally it was confined at first to the heads 
of the twenty-four courses; but the term was 
convenient and fluid, and when used loosely, em- 
braced any priests whose character or status gave 


* In the Didache the title is given to the prophets, who are re- 
presented as pronouncing the blessing at the Eucharist in such 
words as they pleased. But the question of the date and trust- 
worthiness of this part of the document has lately been re- 
opened, and a date within our century is impossible (see C. 
Bigg, The Doctrine of the Twelve Apostles, 1898, and especially 
J. Armitage Robinson, JTAS¢t xiii. [1911-12] 339 ff.). 


them a certain recognized authority. After the 
fall of Jerusalem they rapidly declined in influence 
through their loss of income and inability to dis- 
charge their sacrificial duties. But their priestly 
pedigree still remained a distinction, preserved by 
the incidence upon them of special prohibitions, 
though not investing them with any authority 
comparable in fact with that of the Rabbis, the 
masters and expounders of the Law. A sacrificial 
priest becomes an anachronism when his duties are 
in abeyance, and the opportunity for their discharge 
is but a hope always deferred. 

2. The priesthood of Jesus Christ.—According 
to apostolic teaching, Jesus Christ (a) gathered to 
Himself all the ideas essential to the conception of 
a sacerdotal person or ministry ; (6) particularly 
was the antitype, in regard alike to qualification 
and to function, of all the distinctive features of 
the Jewish institution, but stood eternally above 
all His predecessors, closing the line of development 
in Himself in such a final and complete way that 
no other priest is needed, and no real want of the 
human soul is left unmet. 

(a) In the earliest times the priestly was a part 
of the parental function, but was so far separable 
from it that any adult man was held to be able to 
approach God for himself with offerings or prayers, 
and after due preparation to communicate Divine 
responses to others. Gradually the offices were 
differentiated. Access to God in aspiration and 
vow remained: the recognized privilege of every 
man, while in the case of sacrificial duties, of every- 
thing that belonged to the deep religious life and 
to the promptings begotten of the consciousness of 
an actual or imminent breach in right relation with 
God, resort was had to an official class or family. 
In the course of time the members of this class 
were invested with a quasi-satred dignity, and 
were regarded as intermediaries between God and 
man. On the one hand, they were the representa- 
tives of man to God, and through them only could 
offerings be made that would expiate sin or pro- 
pitiate an offended Deity. They were the cus- 
todians of the prescribed ritual, the acknowledged 
mediators. On the other hand, they were the 
representatives of God to man ; and, however this 
character may have been claimed or possessed by 
the prophets, the prophets were rather preachers 
of righteousness, and not directly concerned with 
the administration of institutional religion. The 
priest presented the sacrifice to God, and_ blessed 
the people ‘in the name of the Lord’ (Dt 215), 
settling difficult perplexities and sending men away 
from the altar with the assurance of Divine grace 
and help. For Jesus Christ as Priest and High 
Priest the NT claims this doubly representative 
character. The phrase ‘appointea for men in 
things pertaining to God’ (He 2” 51) suggests, if 
it does not actually cover, ‘appointed for God in 
things. pertaining to man.’ He offers Himself, as’ 
representing man, as a sacrifice for man. Between 
God and man there is only ‘ one mediator, himself 
man’ (1 Ti 2°), who gave Himself a ransom for all, 
and in whom men are blessed with every spiritual 
blessing (Eph 1%), As representative of God, He 
reveals the Father, and gives men in Himself the 
sum of all benediction. As representative of men, 
He approaches God with an adequate offering, and 
continues permanently to act as our Paraclete or 
Advocate (1 Jn 2')—an office which includes, 
though it is not confined to, His priestly work. 

The NT is far from silent in regard to the con- 
ditions of His appointment as Priest and Repre- 
sentative. He was not self-appointed, nor on the 
other hand was He selected and chosen by those 
whom He represents. The latter course was im- 
possible in the case of a priesthood affecting au 
generations, future and past as well as present ; 
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and the former would have been open to all the 
objections, and liable to all the defects, that attach 
to every assumption of the right to speak or act for 
others. The appointment was made by the Father 
(He 54), and the action of the Son was not that of 
initiation but of loving and resolute consent (107, 
1 Jn 5”), He needed no constraint, and was more 
than ready to undertake a priesthood that involved 
the pains of a life upon earth and death for men. 
Love, resolute from the beginning and persisted in 
through all difficulty and human unresponsiveness, 
is the explanation of the Incarnation on His part, 
and a fundamental qualification for priesthood. 

If it be asked, What is it exactly that constitutes 
the representative character of Christ? or Why 
did the Father appoint Him and no other? apos- 
tolic thought suggests several replies, that give 
prominence in turn to the typical, the federal, and 
the immanental relation of Christ to man. He 
is the antitype of Adam, between whose relation 
to the race and that of Christ a striking parallel, 
with a more striking contrast, may be drawn (Ro 
512-21, 1 Co 1571f- 4#-), ~The one was the medium of 
sin and death, the other of redemption and life; 
and as the one stands for a race sinful before God, 
so, in virtue of what He does for the race, lifting 
men up to higher spiritual privileges than the un- 
fallen Adam ever knew, the other is even a fitter 
representative. These typical representations of 
Christ’s Headship of,the race have at times to 
be modified into His Headship of the Church on 
account of the different attitudes towards Him that 
men assume (Col 148, Eph 1%, 1 Jn 2?), and are 
strengthened by various federal considerations. 
He brings the race into unity, especially by His 
priestly exercise of sympathy and_ brotherliness 
(He 21°17 414f), and creates human solidarity by 
the common tie of brotherhood, binding each indi- 
vidual to Himself (Jn 17%). Thereby again He is 
qualified to act for all; and an effective motive 
is secured for unlimited forbearance among men 
and for mutual kindness and helpfulness of every 
degree. 

But deep down at its foundations the representa- 
tive character of Christ rests not so much upon His 
ethical qualities and their exhibition and effects, or 
upon typical connexions with OT beliefs,.as upon 
what He actually is, upon His intrinsic and essential 
nature. He is God as well as man, and as God He 
is immanent in every man, and thereby naturally 
qualified to act as his representative. This is im- 
plied in the frequent references to the indwelling 
of Christ as a racial fact, which becomes when 
recognized a source of assurance and strength, to 
the universal Fatherhood and Sonship, and to the 
action of the Holy Spirit in leaving no man without 
internal witness and prevenient grace. Not only 
are we insphered in God (Ac 17%), but we are the 
shrine in which His Spirit dwells (1 Co 3° 69; cf. 
Ro 8°), dishonoured and powerless, or allowed to 
rule, and leading on to perfection. All the differ- 
entiations of the universe, personal or impersonal, 
were produced by Christ from an original unity, of 
which He was the centre (Col 125*-), just as again 
they will eventually be gathered up into a unity 
in Him (Eph 1”). Meanwhile ‘in him all things 
consist,’ or hold together; and Christ is thus the 
secret of the world’s order and the natural repre- 
sentative of the race in the presence of God. In 
the apostolic period it was too soon to discuss at 
length the relations between the Divinity and the 
humanity of Christ, or to recover the doctrine of 
immanence from the pantheistic schools and apply 
it to the solution of the problems of Christ’s work, 
Yet the germs are distinctly present, and one part 
of; St. Paul’s writings guards and completes the 
teaching of another. Christ as Priest is the sub- 
stitute and representative of man, not by any 


arbitrary appointment on the part of God, still 
less by a legal fiction with which there is no corre- 
spondence in actual fact, but because as God He 
is immanent in every man, and therefore in His 
nature the fit and only Person to act in the behalf 
and stead of all. As God-Man He stands in virtue 
of what He is between the two parties to be brought 
together, and represents perfectly each to the 
other. 

(6) Since the apostolic teaching sprang imme- 
diately ont of Jewish conceptions, it was to_ be 
expected that it would represent the Priesthood of 
Christ specifically as a continuation of thesacerdotal 
ministry of the OT, and knit the two together as 
a preparation with the fulfilment, or as provisional 
with the ideal (He 8° 9%) and permanent. This 
it does in respect alike to the priestly qualifications 
and to the priestly functions of Christ. To the 
qualifications already referred to—(1) Divine ap- 
pointment and (2) sympathy—several are added. 
The list begins with (3) His perfect humanity, in- 
volving oneness with the men for whom He acts, 
with the experience in His case as in theirs of the 
discipline of suffering and temptation (He 2°*- 41). 
(4) In personal character He was holy and guileless 
(He 7%, 1 P 318, Ac 3), not only free from moral 
disqualification, but an example of virtue and godli- 
ness, with a personal right of access to God. (5) 
This freedom from limitations extends beyond the 
range of morality to all the infirmities to which 
man is subject (He 7” 5?), and lifts Christ altogether 
above the Aaronic order. A better comparison is 
suggested by the writer of the Epistle to the He- 
brews: see MELCHIZEDEK. The Priesthood of Christ 
is royal from the beginning, and still He sits ‘on 
the right hand of the throne of the Majesty in the 
heavens’ (81). (6) Its timelessness and indissolu- 
bility arise from Christ’s triumph over death (Ro 
6%, He 7%), and render any delegation of His 
priestly duties unnecessary, and any succession to 
His oftice impossible. Because ‘he ever liveth to 
make intercession,’ salvation ‘to the uttermost’ 
(7*) is a gift He can bestow at any moment upon 
the sincere and strenuous. Other priestly aids 
become superfluous and an encumbrance. (7) 
Finally, the offering He presents is perfect both in 
itself (Gal 14, Eph 57, He 9: 24) and in its value and 
effect (Ro 52 6%, He 9% 1012-1418 ‘Tit 214), 

Of the actual priestly work of Christ two views 
are combined, according as it is regarded as reach- 
ing its supreme point on the Cross or as still con- 
tinuing ; and in either relation it may be considered 
under various aspects. 

(1) Prominence is given in the NT to the fact 
that the offering of Christ was expiatory. It stands 
in a line with the sacrificial institutions of the OT, 
and even takes up into itself the meaning of each. 
It is a burnt-offering (Eph 5°, Ph 41%), a sin-offering 
(2 Co 57), a peace-offering (Eph 2", Col 12), and it 
moves easily amid the implications of the Passover 
and Day of Atonement (1 Co 57%, He 97-12-14. 24.) 
The very variety of the typical sacrifices, handled 
and offered by our Priest, tells of the exceeding sin- 
fulness of sin, and of the primary need of expiation 
through the shedding of blood (He 9%, Eph 1”) as 
the ground of remission. 

(2) From this idea of such a treatment of sin as 
destroys its offensiveness, wiping it out or neutral- 
izing its relation to natural justice, it is but a step 
to that of propitiation. By linking His offering 
with our sin our Priest removes the necessity for 
a Divine reaction in our condemnation, and even 
propitiates God, z.e. takes away the hindrances to 
the manifestation of His goodwill, and enables His 
grace to exhibit itself in forgiveness (Ro 3%, He 2!7, 
1 Jn 2? 4%; cf. Lk 18"), As the passages show, 
propitiation is not regarded as a priestly act by 


which love is excited in God, for God devised it and 
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arranged its method, but as an act so altering the 
condition of the sinner that the unchanged love is 
able to exhibit itself and stream out upon him. 
His sin, and not merely his creatureliness, is ren- 
dered inoperative and null; and the active good- 
will of God is the natural response to Him who 
substituted Himself in sacrifice, and to those for 
whom He acts. 

(3) Hence complete reconciliation between God 
and man is rightly viewed as the culmination of 
Christ’s priestly work upon earth. In effecting it 
He removes altogether the alienation in heart and 
will of man from God, and the alienation, under the 
necessities of His perfect nature, of God from sin- 
ful man. Of these two aspects of His priestly 
work, the one is explicit in Scripture (Ro 5! 114, 
2Co 518°, Col 1"), the other is present in frequent 
logical implication. Not only is reconciliation 
itself a mutual process, involving a changed senti- 
ment on either side (cf. Mt 5", where the advice is 
to do everything to turn a brother’s coolness or 
resentment into forgiveness), but God’s attitude 
changes from apparent displeasure to evident 
pleasure (Ro 8* }°), from accumulating wrath to 
wonder-awakening grace (2 Th 1%"). He pro- 
vides the means whereby forgiveness may begranted 
without moral harm, and, the means being used, 
His unchangeable nature reacts accordingly, and 
the love that is outraged but not quenched by sin 
becomes the most assured feature of His relation- 
ship with the penitent. Thus the Priestly Mediator 
covers the sin of man with His sacrifice, enables a 
God who is compacted of all moral perfections to 
act without denying the legitimate rights of any 
of them, and, breaking down all non-moral dis- 
tinctions, makes men everywhere one by making 
each severally in the enrichment of his faith one 
with God (Eph 2¥*-, Col 1). 

(4) To this whole process from its beginning in 
the experience of the regenerate to the ultimate 
perfecting, as anticipated by St. Paul, the term 
‘redemption’ is freely applied. Redemption is 
thus the result either of the offering by the priest 
of a propitiatory gift in satisfaction for a forfeited 
life, or of the payment of the required price for the 
release of a person from servitude (1 P 1, Ac 
20). The servitude is variously represented as 
captivity to sin (He 9%), with its oe 
curse (Gal 37°) or with its penal liabilities (He 2“), 
The price paid by the Priest is Himself (Gal 14, 
Tit 2") ; and that is what the references to His life 
(Mt 20%) and to His blood (Eph 17, Rev 5°) really 
mean. Thereby He binds men to Himself as His 
property (1 Co 6” 7%); and to His rights of owner- 
ship, as to their obligation of devoted service, there 
is no lintit. 

(5) At His death the sacrificial part of Christ’s 
priestly work was completed (He 7” 9%) ; and after 
His ascension He entered (6% 9-*4, Eph 4°) and 
‘passed through the heavens’ (He 4") to the very 
presence of God (9%), where from His throne on the 
right hand (He 1° 8!) He continues to act as the 
Priestly Representative of men, interceding for 
them (7%, Ro 84), Himself the permanently valid 
propitiation for their sins (1 Jn 2?), and therefore 
the triumphant Advocate of the case of every one 
in fellowship with Him. 

3. The priesthood of believers.—It has been 
seen already that, according to early belief, all 
sacrificial institutions and ministries were gathered 
up into Jesus Christ, whose Priesthood is complete, 
admitting no rivalry, with no residue of opportunity 
or work for a successor. Yet metaphorically the 
sacrificial term is applied to the whole Christian 
community, irrespective of office or any other dis- 
tinction (1 P 2°), and also with implications of 
future enlargement (Rev 1° 5 20%), Thus the 
conception of Israel in Ex 19° is transferred to 
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the community of believers, whose priestly rights 
are common and equal, whatever administrative 
grades are introduced with a view to efficiency and 
order. To all alike the priestly privilege of access 
to God belongs (Ro 5, Eph 238, He 40 10%) 1 Pro"), 
All alike are called upon to offer spiritual sacrifices 
of praise and prayer (Rev 10°), of body and soul 
(Ro 12}, He 13”), with such actual gifts in charity 
and helpfulness as are prompted by love to God 
(He 13%, 2 Co 9’, Ph 4'8). Nothing of this kind 
is an offering for sin, the virtue of that made by 
Christ being inexhaustible. No longer does any 
distinct priestly class or caste mediate between 
God and man; but the priestly functions and 
status, in a strict sense reserved entirely to the 
Saviour, pass over, as far as they can pass over, 
to the whole body of believers, each of whom has 
the indefeasible right of access to God through 
Christ alone. Of himself the individual has to 
give account, and no artificial system of mediation 
prevents him from standing in personal and in- 
communicable responsibility before God. 

4. The priestly theory of the Christian ministry. 
—It follows that this theory is without direct 
Scriptural warrant. The word used for the office 
is rpeoBurepos, from which sacrificial associations are 
absent, and never lepevs, from which such associa- 
tions are inseparable. 

(a) No argument can be based upon the passages 
in which compounds of that term or cognate ex- 
pressions occur. The nearest is probably Ro 15% 

Vm: ‘a minister of Jesus Christ unto the Gen- 
tiles, ministering in sacrifice the gospel of God.’ 
Here the sacrificial allusions are unquestionable 
but entirely figurative. St. Paulis a \eroupyés, i.e. 
one who performs functions that are sacred inas- 
much as they serve the needs of the community, 
whether viewed as an ecclesiastical (1 Ch 164, He 
104 8?) or a social (Nu 18?, Sir 10%, 2 Co 9?°) unit. 
In such a sense priests may be said to minister in 
the house of God (2 Es 20%), or the ‘ ministers’ may 
be distinguished from the priests (2 Es 20°). The 
word may be used of the work of prophets and 
teachers (Ac 137), and even of the ministry of the 
rich to the poor (Ro 9!” 15%”) ; and its technical use 
in non-sacrificial connexions is well authenticated. 
St. Paul accordingly applies the term to himself 
as a minister of Christ to the Gentiles, and by a 
familiar figure compares his functions with those 
of a sacrificing priest, the offering which he pre- 
sents being that of converted men. Each of them 
in a figure presents himself as a sacrifice (Ro 12!), 
their apostle in a figure presents them all. But 
that the ministry of the Church is in some special 
sense priestly and sacrificial is not said and not to 
be inferred. Similarly with Ph 2'’—‘If I am 
offered upon the sacrifice and service of your faith’ 
—the metaphor does not make St. Paul the priest, 
but the Philippians themselves, while their faith 
with the accompanying works is the sacrifice. So 
great is the Apostle’s eagerness to help them that 
he is ready to die for Christ’s sake in their behalf, 
or, as he puts it, to have his blood poured out as 
a libation, according to the practice in the heathen 
rites with which they were familiar (see Lightfoot, 
in loc.). 

(6) This silence of Scripture in regard to the 
priestly character of the ministry is not relieved 
by an assumed identification of the ministry with 
the priests of Judaism or by the assumption of a 
parallel between them. There is no such parallel, 
as far as our period is concerned ; for the line of 
typological development from the OT conception, 
as we have seen, runs up directly to Jesus Christ 
and terminates in Him, while the circle of analogy 
encompasses all the faithful, investing them with 
common privileges and the same obligations, and 
recognizing no distinction between the classes of 
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clergy and of laity. All alike are priests of God, 
required each to present himself a living sacrifice ; 
and the priestly work of Christ is so completely 
done that the intervention of any official to repair 
or supplement it is superfluous in regard to man 
and an undesigned reflexion upon the Saviour. 

(c) It is the non-sacrificial term ‘presbyter’ 
that is consistently used in the NT as the chief 
and technical designation of a Christian minister. 
Other officials of lower rank, and, in later cen- 
turies, of higher rank, were appointed in the in- 
terest of fitness and efficiency (1 Co 14”); but to 
none of them did sacerdotal functions appertain. 
The ministers of a congregation, whether engaged 
in teaching or administration (1 Ti 51”), were called 
elders or presbyters, probably in imitation of the 
practice of the synagogue (Ac 11°? 145 15?). For 
this term ‘bishops’ was sometimes substituted in 
churches where Hellenistic influence was strong 
(Ac 20%, Ph 1, 1 Ti 3}, Tit 1’, 1 P 52), the new 
term being familiar to the people as the title of 
the presiding official in their local confraternities 
and gilds. In NT times and afterwards the terms 
were interchangeable (1 Clem. 21, 42, 44), and 
for either substitutes could be used. The holders 
of the office were responsible rulers (Ro 12°, 1 Th 
5”, He 13%, 1 Clem. 1), stewards of God (Tit 1’), 
messengers of the churches (2 Co 8%), ministers 
(1 Ti 4°), and servants (Ph 1?) of Christ Jesus ; but 
of sacrificial duties they had none, and in sacer- 
dotal rank they ranged with the laity, whose wor- 
ship they shared and conducted, and over whose 
faith they watched. Of actual altar and literal 
sacrifice since Christ died there is no need; 
for even the altar of He 131° is that of Christ, on 
which each Christian must offer for himself the 
sacrifice of praise (He 13%) and good works. In 
all such things the minister should be an ensample 
(1 Ti 4°, Tit 27, 1 P 5%); but with the passing 
away of the sacrificial ritual there ceased also the 
need and the possibility of any sacerdotal or 
vicarious activities. For the sake of order, the 
minister still leads and represents the people, and 
speaks with authority when he proclaims the word 
of God; but he is himself one of them, separated 
from them by no personal quality or privilege 
whatever. He has no offering to make in any- 
body’s behalf except his own, and no immunity or 
personal sanctity except such as arises from his 
own relation to God. 

(@) Nor is there any trace in the Apostolic 
Age of the emergence of a ministerial theory to 
which the sacerdotal factor was integral. (1) The 
apostles proper never claimed either to be or to 
appoint priestly officers. Their specific work was 
to bear the witness of their senses to the historical 
Christ (Ac 17, 1 Jn 1'); and while they were 
shrewd enough to take steps for the effective 
organization of the little groups of disciples they 
attracted, they never pretended to link on to the 
new Church any fragments of a sacrificial system 
that was in their opinion outworn and spent. (2) 
Or, if it be assumed that the ministerial office 
soon began to be conceived as the result of a fusion 
of apostolic and presbyteral functions, as there 
was no priestly element in either of the original 
constituents, there could be none in their con- 
flation. If, consequently, such an element sub- 
sequently appeared, its introduction must have 
been surreptitious, and a legitimate descent from 
Scriptural teaching cannot be claimed. The minis- 
ter was regarded as a priest in no other sense 
than was every disciple. Every disciple had ac- 
cess through Christ to God, and was charged with 
the priestly function of evangelism or the estab- 
lishment of real contact between man and God. 
When the communities became organized, suitable 
disciples were appointed to the various offices ; 


and the appointment to at least the presbyterate 
involved three concurrent actions—the commission 
of God (Ro 10°, 1 Co 9%; ef. Jn 17), and selection 
by church leaders or ‘men of repute,’ with the 
consent of the church (Ac 14” 15%, 1 Ti 23, Tit 1°, 
1 Clem. 44). But while such appointment carried 
the right to preside at the Eucharist and other 
church meetings, it added no priestly quality or 
prerogative to those which the minister already as 
a disciple possessed. 
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R. W. Moss. 

PRINCE. — This is the rendering of two Gr. 
words in the NT, viz. dpxnyés and dpywv. The 
translation ‘ prince’ is assigned to dpyyyés in two 
passages in Acts, viz. 3'4f, ‘desired a murderer to 
be granted unto you; and killed the Prince of life’ 
(AVm and RVm ‘ Author’); and 5%, ‘Him hath 
God exalted with his right hand to be a Prince 
and a Saviour.’ In the latter passage the title 
evidently denotes the royal dignity to which Jesus 
has been raised by the Resurrection; but in the 
other quotation dpxnyés Tis (was rather refers to 
His work as Saviour, and thus the marginal trans- 
lation is preferable. He is the Author of life in 
the sense that He is the Mediator to others of 
eternal life (cf. He 2°, adpynydv ris cwrnplas airav 
[AV and RVm ‘captain of their salvation,’ RV 
‘author’], and 5°, airios cwrnplas aiwviov [AV and 
RV ‘author of eternal salvation,’ RVm ‘cause’]). 
The title ‘author of life’ is specially suggestive 
in the passage in Acts in virtue of the contrast 
it presents to the ‘murderer’ whom they desired 
instead. 

The title ‘Prince’ (dpxwv)is applied to Jesus Christ 
in Rey 15, ‘firstbegotten (RV ‘ firstborn’) of the 
dead, and the prince (RV ‘ruler’) of the kings of 
the earth’ (cf. Ps 89’). In virtue of the Resurrec- 
tion Jesus has been exalted to Divine Lordship (cf. 
Met 28!8, Ph 2°). The title ‘ prince of the kings of 
the earth’ corresponds to the ‘King of kings and 
Lord of lords’ of Rev 1714 19", It is characteristic 
of Rev., with its transference to the Christ of the 
attributes of the theocratic king, to emphasize the 
sovereignty of the Exalted Christ over all earthly 
potentates, 

There are two other passages in the apostolic 
writings in which épxwy is translated ‘prince.’ In 
one, Eph 2?, ‘the prince of the power of the air’ 
(6 dpxwv ris éfovolas rod dépos), the reference is 
plainly to Satan. éfovcia is here used collectively 
to denote the whole array of the hosts of evil. 
These are conceived as having their dwelling in 
the air, ze. midway between heaven and earth 
(cf. 6%, 7a mvevuariKa Tis wovnplas év rots éroupavto.s), 
The other passage is 1 Co 26-8, There is ditference 
of opinion as to who are ‘ the princes of this world’ 
(RV ‘rulers of this world,’ RVm ‘ age’) here re- 
ferred to. ‘There are some who see merelysa refer- 
ence to those who through birth, culture, and power 
hold a high place in the esteem of their fellows. 
But others find in the passage an allusion to the 
evil spirits to which there was a tendency in later 
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Judaism to assign part at least of the government 
of the world. These spirits are represented as 
having brought about the death of Christ in their 
blind ignorance of the Divine wisdom. Had they 
known the Lord of glory, they would never have 
committed such a fatal mistake. 


LITERATURE. —H. Lietzmann’s Handbuch zum NT, 1912, 
comm. on 1 Co 26; W. Bousset, Die Religion des Judentums 
im neutest. Zeitalter2, 1906, p. 371 ff. ; F. H. Chase, The Credi- 
bility of the Acts, 1902, p. 129f.; HDB, art. ‘Prince.’ 
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PRINCIPALITY, PRINCIPALITIES (dpy7, ‘the 
first place, principality, rule, magistracy’ [Grimm- 
Thayer]).—In the Epistles the Gr. word occurs four 
times in the singular in this sense (1 Co 15%, Eph 
17, Col 2°, Jude®), and six times in the plural 
(Ro 8, Eph 3! 6, Col 16 235, Tit 31), The AV 
gives ‘principalities’ uniformly for the latter, and 
‘principality’ in two of the former, preferring 
‘rule’ in 1 Co 15*4, and ‘estate’ in Jude® The 
RV appears to use ‘principality’ only where the 
reference to angelic beings is undoubted ; it gives 
‘rulers’ in Tit 31, and ‘rule’ in 1 Co 15% and Eph 
171, where earthly powers may be included (T. K. 
Abbott thinks that this applies also to Col 1), 
So in Lk 12" 20” the RV gives ‘rulers’ and ‘rule.’ 

For the term as used of angels compare certain 
passages in Daniel (101-7! 12"), where Michael is 
called the ‘prince’ of the Jews (LXX dpywyr), and 
there is also a hostile angel, ‘the prince of the 
kingdom of Persia.’ 

It is convenient to consider in this article the 
various special terms applied to angels in the 
Epistles, viz. thrones (@pévoc), dominions (kxuptéry- 
Tes), principalities (dpxal), authorities (éfovgia:), and 
powers (duvayers). 

Ro 83%—‘ angels, principalities, powers.’ 

1 Co 1524‘ rule (apx7), authority, power.’ 

Eph 121—‘ rule (apx7), authority, power, dominion.’ 

Eph 310 612—‘ principalities, powers.’ 

Col 116-—‘ thrones, dominions, principalities, powers.’ 

Col 210—‘ principality, power.’ 

Col 215—‘ principalities, powers.’ 

1 P 322—‘ angels, authorities, powers.’ 

The contexts show that in some of the above 
passages all possible kinds of power, spiritual and 
earthly, are included; in some the reference is 
limited to good angels, and in others to evil angels, 
as Eph 6%. It may be noted that Milton uses 
these titles for unfallen and fallen angels alike 
(Paradise Lost, ii. 11 and v. 601, 769). 

Do these titles correspond to any objective 
revelation in the minds of the writers? Lightfoot’s 
opinion, which Abbott (on Eph 1*!) adopts without 
any hesitation, is that ‘in this catalogue [Col 14] 
St. Paul does not profess to describe objective 
realities, but contents himself with repeating sub- 
jective opinions.’ The Apostle takes the terms 
used by Colossian teachers and does not inquire 
how much or how little truth is in them; Christ is 
elevated above them all. Salmond (on Eph 1?) 
says that we must take the terms not as teaching 
or implying any doctrine of graduated ranks, but 
as rhetorical terms brought together to express the 
unique supremacy and absolute sovereignty proper 
to Christ. And Beet (on Col 11) states that ‘in 
this verse... the existence of angelic powers is not 
absolutely assumed. Paul merely says that if 
there be such, be they what they may, they were 
created in the Son of God.’ If the terms were 
found only in Col., where a tendency to angel 
worship had to be met, this might be admitted, 
but similar terms are found in Eph., where there is 
no such polemical reference, and elsewhere. On 
the other side may be quoted Ellicott (on Col 1), 
who holds that it is by no means so certain as it is 
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assumed to be that St. Paul is simply repeating 
subjective opinions; there is nothing to show that 
he regarded these grades and orders as mere theo- 
sophical speculations. Peake says: ‘in face of the 
detailed proof that St. Paul accepted the doctrine 
of various orders of angels, Lightfoot’s remark (on 
Col 1’) that a spirit of impatience is shown cannot 
be maintained, nor is there any polemical reference 
in Eph 17’; and Moule’s opinion is that ‘St. Paul 
is glorifying the Son of God by a view of His 
relation to created being ; and assuredly this would 
not be best done by alluding to phases of created 
being which might all the while be figments of the 
imagination.’ St. Paul’s experience (2 Co 12}-4) 
must not be forgotten, and Alexander says that 
not without reason has a Greek Father (St. 
Gregory, in Hom. in Hzek. 8) found in these glow- 
ing words a probable reminiscence of that which 
was actually beheld by him who was ‘caught up 
to the third heaven.’ 

A further question is—Can anything be inferred 
from the order in which these terms occur? No 
list contains them all; Eph 17 and Col 1'* have 
four each, but they are not the same four, and 
while ‘dominion’ is last in Eph. it is second in 
Col. Fritzsche and Meyer think that in Col. the 
superior and inferior classes form pairs, but this is 
precarious. It may be noted, however, that princi- 
palities, authorities, and powers (dpyal, éfovclat, 
duvdpecs) always occur in the same order; one may 
be omitted, but they are never reversed. Itis quite 
possible that in Col. the Apostle is following the 
order of the false teachers. The Rabbis had a 
classification of ten orders (see Fritzsche on Ro 
838. 39), but it was elaborated under the influence of 
Platonism, and evidently at a later date than St. 
Paul (Meyer). The names, too, are quite different 
from those of the NT. The Testaments of the 
Twelve Patriarchs (Levi, 3) arranges the angels in 
seven heavens, placing powers (duvdmets r&v mapeu- 
fodGr) in the third, and thrones and authorities in 
the fourth. The Slavonic Enoch (xx. 1) says that in 
the seventh heaven ‘ Enoch saw .. . all the fiery 
hosts of great archangels, and incorporeal powers, 
and lordships, and principalities, and powers; 
cherubim and seraphim, thrones and the watch- 
fulness of many eyes’ (quoted in Peake, Colossians). 

Turning to Christian writings, we find that 
various systems of angelology were put forward, 
but it is difficult to say how far they are inde- 
pendent of St. Paul. Krom Hermas (Vis. iii. 4) 
we learn that instruction as to the positions of 
angels (romo@ecias Tas dyyedukds) was regarded as 
teaching for the more perfect. The lists given by 
the Fathers vary. Thus Origen (on Jn 1*) gives 
thrones, principalities, dominions, authorities, add- 
ing that there are other names not so familiarly in 
use (cf. Eph 1”); but in de Principits (I. v. 3, vi. 
2) he gives in an ascending scale a different order 
—principalities, authorities, thrones, dominions. 
Ephrem Syrus (Op. Syr. i. 270) arranges them in 
three classes: (1) gods, thrones, dominions; (2) 
archangels, principalities, authorities ; (3) angels, 
powers, cherubim, seraphim. The same order ap- 

ears in Basil of Seleucia (Orat. 39). Gregory of 

azianzus (Orat. xxviii. 31) mentions angels, arch- 
angels, thrones, dominions, principalities, authori- 
ties, splendours, ascents, intellectual powers 
or intelligences. The pseudo-Dionysius gives (1) 
thrones, cherubim, seraphim ; (2) authorities, do- 
minions, powers ; (3) angels, archangels, principali- 
ties. And Gregory the Great (Hom. in Ezek. 
xxxiv. 7) has the following classes—angels, arch- 
angels, powers, authorities, principalities, domin- 
ions, thrones, cherubim, and seraphim. 

These variations will confirm the opinion of St. 
Augustine when he says (Enchir. 58): ‘what the 
organization is of that supremely happy society 
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in heaven: what the differences of rank are, .. . 
and what are the various significations of those four 
names under which the apostle seems to embrace 
the whole heavenly company without exception, 
‘whether they be thrones, or dominions, or princi- 
palities, or powers” : — let those who are able 
answer these questions, if they can also prove 
their answers to be true ; but as for me, I confess 
my ignorance.’ Meyer’s conclusion is that for 
Christian faith there remains and suffices the testi- 
mony as to different and distinctively designated 
stages and categories in the angelic world (ef. Mt 
18), while any attempt to ascertain more than is 
written in Scripture passes into the fanciful domain 
of theosophy (on Col 1"). 

Two of the above passages require a more de- 
tailed examination, viz. Col 2, Ro 8%. In Col 2% 
(RV ‘having put off from himself the principalities 
and the powers, he made a show of them openly, 
triumphing over them in it’; AV ‘having spoiled ’) 
there is hardly a phrase the meaning of which is 
undisputed. The Greek is drexducduevos ras dpyas 
kai tas éfovolas éderypaticey ev mappyola, OprauBevoas 
avrovs é€v air@. dmexdvoduevos is a rare word which 
does not appear to occur before St. Paul (though 
Meyer thinks it is the right reading in Plato, Rep. 
612A) ; and being middle it should mean ‘ having 
put off from himself’ (ef. Old Lat. exwens se princi- 
patibus): so the RV. The older EVV, following 
the Vulg., give it the active meaning ‘having 
spoiled,’ which is preferred by Bengel, Meyer, 
Moule, and Peake. It is admitted that the middle 
is a difficulty, but it is explained as implying 
victorious self-interest (sibi exspolians). It might 
apply to good or bad angels, according to the con- 
text. . If, with the RV, we take it in the natural 
middle meaning, the next questions are— What was 
put off? and Who is the subject? Many of the 
Greek Fathers and others say that the evil angels 
were put off, that the Lord by His death stripped 
away all the opposing powers of evil which sought 
to win a victory over Him in His human nature. 
‘When He died on the cross, when He dissolved 
that temple into which they, both in earlier, and 
later and perhaps redoubled etiorts of temptation, 
had vainly endeavoured to make sacrilegious entry, 
He reft them away for ever, and vindicated His 
regal power’ (Ellicott). There are two objections 
to this view. (1) When and in what sense did 
Christ wear these opposing powers as a robe? 
Lightfoot says that ‘the powers of evil, which had 
clung like a Nessus robe about His humanity, were 
torn off and cast aside for ever’; on which Beet’s 
criticism is: ‘I do not know that enemies attack- 
ing are ever so described: and of such desperate 
struggle with evil powers we have as yet in this 
place no hint.’ (2) It necessitates a change of 
subject, of which the context gives no intimation ; 
in vy.}* 3. 14 the subject is God the Father, and no 
one would think of changing it but for the diffi- 
culty of otherwise giving to ‘principalities and 

owers’ the meaning of evil angels. The common 
interpretation of the Latin Fathers was ‘ putting off 
from Himself His body’ (see RVm), and it found 
its way into the text of G (riv cdpka cal ras eLoucias, 
apxas being omitted ; ‘having laid aside His flesh, 
He made a show of the powers’). The introduc- 
tion of the metaphor is very abrupt, and there is 
again the change of subject. 

But it is possible to keep the middle meaning of 
dmexduoduevos, and the same subject throughout, if 
‘principalities and pometes are good angels. This 
was first suggested by J. Peirce (in A Paraphrase 
and Notes on Colossians*, 1729) and adopted by 
Alford, Ritschl, Beet, Findlay, and Peake. It is 
consistent with 2” and 1'%, where good angels are 
meant, and there is no allusion in the Epistle to 
hostile angels. Peirce’s paraphrase is, ‘ and having 
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taken from the good angels their authority, He 
subjected them to Christ, and proposed them 

ublicly as an example of cheerful obedience to 
Him (.e. to Christ), causing them to triumph in 
Christ.’ What was this authority? In Gal 3%, 
He 22, Ac 7 angels are described as the medium 
through which God revealed Himself at the Law- 
giving, and in this sense they might be called His 
robe or veil. But when Christ came the veil was 
laid aside and the angels took an inferior position 
(cf. He 1°), God henceforth manifesting Himself in 
the Person of His Son. ‘He has put off and laid 
aside the garb of angelic mediation in which, 
under the Law, He was wont to hold intercourse 
with men’ (Findlay). On this view, ‘made a show 
of them’ implies no shame, only that He exhibited 
them in a true position of inferiority, and therefore 
not to be worshipped. The chief objection lies in 


.the word ‘triumphing,’ which, if taken in the 


Roman sense of ‘captives led in triumph by a 
victorious general,’ seems to require that the 
rincipalities and powers should be hostile angels. 
This ls obviated if Findlay’s contention can be 
established, viz. that ‘triumph’ (@piauSevw) here has 
the meaning of #piau8o0s—a hymn sung in procession 
in honour of Dionysus; accordingly, the sense 
would be—God has formed them into a festal chorus 
“who follow the Lamb whithersoever He goeth,’ 
hymning His praises, and devoted to His service. 
In Ro 8%: %:; ‘IT am persuaded that neither 
death, nor life, nor angels, nor principalities, nor 
things present, nor things to come, nor powers 
. . shall be able to separate us from the love of 
God’ (RV), the same question arises as in Col 2”. 
As the other influences are in pairs of opposites, 
some find here also a contrast, ‘angels’ being 
heavenly beings and ‘principalities’ earthly ; or 
‘angels’ being good spirits and ‘principalities’ 
evil. Others think that both terms mean evil 
angels, arguing that the good would not try to 
separate us from the love of God. But this may 
be only a hypothesis like Gal 15, and the point is 
that nothing, however powerful, whether likely to 
harm us or not, can separate us from the love of 
God ; and Godet well says that what is itself good 
may contribute to lead us astray, if our attach- 
ment or adoration stops short at the creature, 
instead of rising to God. See artt. AUTHORITY, 
DoMINION, POWER, THRONE. 
LITERATURE.—Commentaries on Romans: C. F, A. Fritzsche, 
1836-43, F. Godet (Eng. tr., 2 vols., 1881-82); Ephesians: H. 
A. W. Meyer (Eng. tr., 1880), S. D. F. Salmond (in EGT, 
1903) ; Colossians : J. Peirce (21729), H. A. W. Meyer (ang. 
tr., 1875), C. J. Ellicott (31865), J. B. Lightfoot (21879), J. A. 
Beet (1890), A. S. Peake (in EGT, 1903), W. Alexander 
(Speaker’s Commentary, 1881); T. K. Abbott, 7CC, ‘ Ephesians 
and Colossians,’ 1897; G. G. Findlay, ‘St. Paul’s use of @prapn- 
Bevw,’ in Exp, 1st ser., x.2 [1881]; Joseph Hall, ‘ The Invisible 
World,’ in Works, new ed., viii. [1837] ; and K. R. Hagenbach, 
History of Christian Doctrines, Eng. tr., ii. [1880] § 131. 
W. H. DuUNDAs. 
PRINCIPLES (apx7, He 5? 6').—In Greek philo- 
sophy dpx7 is an element or first principle—that by 
which anything begins to be. When it is dis- 
tinguished from croryetov —the terms are often 
interchanged—it means the formal and active as 
opposed to the material cause. The two words are 
used together in He 5", ‘ the rudiments of the first 
principles of the oracles of God’ (ra crovxeia Tijs 
apxijs TGv Noylwy Tod Geod). The tautology is studied 
and effective. The writer is chiding his readers 
for not endeavouring or perhaps caring to advance 
beyond the ABC (in Luther’s phrase, die ersten 
Buchstaben) of the gospel. He reminds them that 
they are no longer vm. Milk is the natural food 
of babes, but babes are potential adults, and the 
food of men (redelwv, ‘ perfect,’ i.e. ‘full-grown,’ is 
emphatic), and of those who aspire to be such, has 
to be more solid than that of infants (5'4). The 
backwardness which the writer reproves is alike 
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intellectual and spiritual, while his grave tone 
differs from that of Horace’s ‘ blandi doctores,’ who 
give their pupils cakes ‘elementa velint ut discere 
prima’ (Sat. I. i. 25f.). That there is an immense 
difference between the dpx% and the rédos of Christi- 
anity ; that Jesus is not only the Beginner but 
the Perfecter of our faith (dpynydv Kal TeXewrhy, 
He 12?)—these are the truths he wishes to drive 
home. Childhood is beautiful, but only a false 
sentiment would prolong it. The same thought is 
frequent in St. Paul’s writings (1 Co 3! 134, Eph 
4’), The Rabbis spoke of their younger pupils as 
“sucklings.’ Perhaps in He 5’ 14 we have a case 
of one Alexandrian echoing another, for Philo 
says (de Agric. ii.): ‘Since milk is the food of 
infants, but cakes of wheat (ra éx mupdv méupara) 
are the food of full-grown men, so also the soul 
must have a milk-like nourishment in its age of 
childhood, namely, the elementary lessons of art 
and science (ra rijs éyxuxAlov povarkijs TpoTradevuara), 
but the perfect food which is for men is education 
in prudence, temperance, and every virtue.’ 
JAMES STRAHAN. 
PRISCA, PRISCILLA.—See AQuiLA. 


PRISON.—1. Greek words translated ‘ prison.’— 
The term ¢vAaxj is almost invariably rendered 
‘prison’ in AV and RV. It is also used in a more 
restricted sense to designate a portion of a prison, 
in one instance ‘the first and the second ward’ (Ac 
12 AV and RY), traversed by the apostle Peter 
on his way to freedom; in another, ‘the inner 

rison’ (Ac 16% AV and RY) in which St. Paul and 

ilas were immured by the Philippian jailer. The 
word decuwripov, frequently applied by Attic 
orators to the prison at Athens, and used in the 
Acts interchangeably with ¢vAax7, is translated 
‘prison-house’ in the RV (57: 3 16%). The word 
oiknua (‘a room in a house’), a polite equivalent in 
Attie Greek for decuwripiov, is used (Ac 127) to 
denote ‘the cell’ in which the apostle Peter was 
confined by order of Herod. Another word for 
prison, r#pyots, translated ‘hold’ (RV ‘ ward’), is 
employed in Ac 4° to designate the place of con- 
finement into which the apostles were thrown by 
the sacerdotal authorities at Jerusalem ; also in 
Ac 5% qualified by the adjective dnyuocla (AV 
‘common prison,’ RV ‘ public ward’). 

2. The prison in apostolic times.—In most of the 
instances mentioned in the NT, prisons appear to 
have been a part of buildings mainly devoted to 
other uses, such as palaces and fortresses, rather 
than buildings exclusively set apart for the 
purpose. The system then in vogue differed in 
this and other respects from the one that largely 
prevails at the present day. As a rule, prisons 
were intended not as places of punishment for 
convicted criminals, but as places of detention for 

ersons awaiting trial, or pending their execution. 
85 support of this view may be cited the imprison- 
ment of the apostles recorded in Ac 4° 518", that of 
the apostle Peter in Ac 12%", and that of the 
apostle Paul at Jerusalem, Cesarea, and Rome. 
Among the Jews, as well as among the Greeks and 
Romans, it was usual to inflict other penalties than 
imprisonment for offences against law and order, 
e.g., fines, scourging, death. 

In Philippi, which was a Roman colony, the 
prison into which St. Paul and Silas were cast 
seems to have been a separate establishment 
devoted to the purpose. But it is rash to assume 
that prisons in the provinces were planned on the 
same principle as the Mamertine prison at Rome. 
There is nothing to indicate that ‘ the inner prison’ 
in which the Apostle and his companion were 
incarcerated was a subterranean dungeon. 
reference to ‘doors’ (Ac 16%) and to the circum- 
stance that the jailer ‘sprang in’ (v.”) points to 
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the fact that their portion of the prison was on 
a level with the other portions. The narrative 
affords us one of the few glimpses obtainable into 
the interior of a Roman prison, with its different 
cells, provided with the inevitable appurtenances 
of chains and stocks, and its governor’s house above. 
In Ac 12%? an interesting glimpse is also given 
into the interior of the prison in which the apostle 
Peter was confined at Jerusalem. This was prob- 
ably a guard-room in the fortress Antonia, situ- 
ated at the north-west corner of the Temple area, 
escape from which could be effected only by passing 
through ‘the first and the second wards,’ lying 
between it and the iron gate leading into the city. 
The place of custody to which the apostles were 
committed by the Temple guard (Ac 4! 518) was 
probably attached to the Temple or high priest’s 
palace, as it would appear to have been adjacent 
to the court in which the Sanhedrin subsequently 
met for the trial. 

Among the evidences which St. Paul adduces of 
his pre-eminence in suffering is his ‘more frequent’ 
confinement ‘in prisons’ (2 Co 11%). Besides his 
imprisonment at Philippi and other unrecorded 
instances which preceded the writing of 2 Cor., he 
became painfully familiar with custody in prison 
and out of prison at subsequent dates. (1) As the 
result of the riot in the Temple, set on foot by the 
fanatical Jews of Asia, he was consigned for a time 
to the barracks (rapeuB8or7, AV and RV ‘castle’) 
connected with the fortress Antonia (Ac 21*4), the 
scene of St. Peter’s imprisonment at an earlier date. 
(2) The discovery of the plot aiming at his assassin- 
ation led to his being transferred to Cesarea, 
where he was detained for upwards of two years in 
the preetorium of Herod, now the residence of the 
procurator (Ac 23%). Here the strictness of his 
confinement was sufficiently relaxed to admit of 
his friends having free access to him. (3) On his 
being transferred to Rome, as the result of his 
appeal to Cesar, a still larger measure of liberty 
was granted him. ‘He dwelt two whole years in 
his own hired house, and received all that came in 
unto him’ (Ac 28°), (4) If we are to assume a 
second imprisonment at Rome—a subject still 
under discussion—it seems not unlikely, judging 
from references in 2 Tim., that he was subjected to 
severer treatment. According to tradition, his 
place of custody was the Mamertine prison, in the 
lower dungeon of which, known as the Tullianum, 
prisoners condemned for crimes against the State 
were executed. 

3. Metaphorical use of ‘prison.?— The word 
‘prison’ is applied in a figurative sense (1) to the 
place of confinement of the spirits ‘which were 
disobedient . . . in the days of Noah’ (1 P 3; 
cf. Gn 67*).* These are probably to be identified 
with ‘ the angels which kept not their first estate,’ 
declared in Jude (v.*) to be ‘reserved in everlasting 
chains under darkness to the judgment of the great 
day,’ and with ‘the angels that sinned,’ who are 
‘consigned to Tartarus’ (2 P 24, raprapwoas), as 
distinguished from Gehenna, ‘to be reserved unto 
judgment.’ The allusion in all these passages 
appears to be to the Book of Enoch, which repre- 
sents the fallen angels as undergoing temporary 
punishment (in Tartarus, xix. 1-3; ef. xx. 2) until 
the day of their final doom. (2) The term ‘prison’ 
is also applied to ‘the bottomless pie (RV ‘the 
abyss’), in which Satan is bound a thousand years 
(Rev 207; cf. v.2). 


Lirerature.—Artt. ‘Carcer’ in Smith’s DGRA2, 1875,‘ Prison’ 
in McClintock-Strong’s Bibl. Cyclopedia, viii. [1879], in HDB 
iv. [1902], and DCG ii. [1908]. For instances of imprisonment in 
the life of St. Paul, see Lives by Conybeare-Howson (new ed., 
1877), F. W. Farrar (1897), and others. 

W.S. MONTGOMERY. 


* See art. SPIRITS IN PRISON. 
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PRIZE.— According to the Gospels, reward 
(u10 86s) finds a place in the teaching of the Kingdom 
of God. But the doctrine is redeemed from mer- 
cenariness by the fact that the reward is reckoned 
of grace and not of debt (Mt 20!6, Lk 17?) as well 
as by the nature of the reward. It is no mere ex- 
ternal or material reward. Generally speaking, it 
is the Kingdom of God or, aceording to the Fourth 
Gospel, eternal life, that our Lord sets before His 
followers as the reward to which they may look 
forward. The blessedness which is to be theirs 
consists in the attainment of that moral perfection 
after which they strive. They that hunger and 
thirst after righteousness shall be filled : the merci- 
ful shall obtain mercy: the pure in heart shall see 
God. 

The same doctrine is found in the apostolic writ- 

ings. But here the reward is described as a prize. 
This phraseology is most common in the speeches 
and Epistles of St. Paul, but it occurs also in the 
Epistles of St. James and St. John and in the Reve- 
lation of St. John. The imagery is taken from the 
Greek games which occupied such a large place in 
Greek life and were invested with almost religious 
significance. The four great festivals were the 
Isthmian, the Nemean, the Olympian, and the 
Pythian games. Of these the Olympian were 
Pos in theory, being the chief national 
estival of the Greeks, and in practice they out- 
lasted all the others, continuing to be celebrated 
till the reign of Theodosius. But when the Epistles 
of St. Paul were written the chief interest of Greece 
was in the Isthmian games, which also from their 
proximity to Corinth were likely to supply the 
Apostle with the metaphors of the foot-race, the 
pugilistic contest, and the prize, of which he makes 
frequent use. The Isthmian games were held on 
the Isthmus of Corinth, in a grove of pine-trees 
sacred to Poseidon, near the shrines of the Isthmian 
Poseidon and Melicertes, in the first month of 
spring, in the second and fourth year of each 
Olympiad. The contests consisted of gymnastic 
exercises, horse races, and competitions in music. 
Besides the customary palm the prize in Pindar’s 
time consisted of a wreath of dry cé\wor (often 
translated ‘parsley,’ but more probably identical 
with the ‘ wild celery ’—apium graveolens). After 
the destruction of Corinth, a crown of pine-leaves 
was substituted for it. The Nemean games, which 
were celebrated in the valley of Nemea in the ter- 
ritory of the Argive town Cleone, consisted of 
gymnastic, equestrian, and musical contests. The 
prize was a palm-branch and a garland of fresh 
cékwov. The Olympian games, held in honour of 
Zeus at Olympia in the Peloponnesian district of 
Pisatis, consisted of foot-races, chariot-races, leap- 
ing, quoit and spear throwing, wrestling and box- 
ing; and the prize was a wreath of the leaves of 
the sacred wild, olive, said to have been originally 
planted by Heracles, which had been cut with a 
golden knife. The Pythian games, held on the 
Crisseean plain below Delphi, consisted of gym- 
nastic and athletic contests similar to those held 
at Olympia, with the addition of musical ceremonies. 
The prizes were a wreath from the sacred bay-tree 
in the Vale of Tempe anda palm-branch (Seyffert, 
Dict. Class. Ant., pp. 326, 413, 427, 531). 

It was doubtless these games, more particularly 
the Isthmian games, that suggested to St. Paul the 
comparison of the Christian life to a race and to a 
boxing-match, and led him to insist on the need for 
discipline and self-denial in order to gain success. 
And it is from these games that he borrows the 
figure of the prize which awaits the successful 
runner of the Christian race. In two passages (1 Co 
9%4, Ph 3!4) the term used is BpaBeiov, the word 
regularly employed to denote the award to the 
victor in the games, a prize (Grimm-Thayer, s.v.). 


It is also used by Clem. Rom. Ep. ad Cor. i. 5, 
brouovis BpaBetov ; cf. Mart. Polyc. 17, and Tatian, 
ad Grec. 33. The word occurs in its Latin dress, 
bravium or brabiwm, in Tertullian, in the trans- 
lation of Irenzeus, and in the Latin versions of the 
Seriptures. In 1 Co 9%, 2 Ti 48, Ja 1”, 1 P 5%, 
Rev 2!° 34% the word used is orépavos, neaning 
‘wreath’ or ‘garland,’ such as was given as a 
prize to victors in the public games (Grimm-Thayer, 
s.v.), whilst in 2 Ti 2° the verb cregavofra: is used 
with the same reference. That the metaphor was. 
borrowed from the Greek games is evident from 
1 Co 9% 25, where not only is mention made of of 
év oradlw rpéxovres, but the POaprds crépavos won by 
the successful competitor in the games is contrasted 
with thed¢@apros crépavos aimed at by the Christian. 

The nature of the &¢@apros crépavos set before the 
Christian is further defined inthe NT. In 2 Ti 4® 
it is described as 6 ris dixaoctvns srépavos, ‘the 
crown or garland which belongs to, or is the due 
reward of, righteousness’; in Ja 1” and Rey 2'” 
as Tov orépavoy This Cwhs, ‘the crown or garland which 
consists of eternal life’ (cf. 1 Ti 6!) ; and in 1 P 5# 
as Tov duapdytiwoy ris dbéns crépavor, ‘the crown or 
garland consisting of glory which will never fade,’ 
in contrast to the garlands of céAuvor, olive, laurel, 
or pine won by the competitors in the games, which 
withered sooner or later. $paBeto is described in 
Ph 3" as 70d BpaBetov THs dvw KAjocews TOU Deod ey 
Xpior@ Inood, ‘the prize of God’s: high call in Christ 
Jesus’ (J. Moffatt, The New Testament: A New 
Translation®, London, 1914, ad loc.). 

That the prospect of winning this prize is a 
legitimate motive in inciting the Christian to exert 
himself to the utmost in the Christian dywrv and 
dpduos is implied in 2 Ti 4” *, where it is evident 
that St. Paul was inspired to fight the good fight, 
to finish the course, to keep the faith, by the hope 
of having rév rijs dikacocivys crépavov bestowed on 
him by the righteous Judge at that day: and it is 
explicitly asserted by him in 1 Co 9***7 and Ph 
314, In 1 Co 9%’ St. Paul, taking the foot-race 
as his illustration, says in effect to his readers, ‘It 
is not enough merely to run—all run ; but as there: 
is only one who is victorious, so you must run, not 
with the slowness of the many, but with the energy 
of the one’ (Stanley, ad loc.). ‘In the Christian 
race there is no competition. The prize is within 
the reach of all. But then each runner must be as 
much in earnest as though there were competition 
and only one prize. And this is what the Apostle 
expresses. He does not say ‘“‘run so—in such a way 
—as to obtain ’’—but, ‘‘ run so—as those runners run 
—in order that ye may obtain.” In their case there 
is rivalry, and therefore they are in earnest. In 
your case there is no rivalry ; but their earnestness 
of purpose is an example to you’ (Howson, Meta- 
phors of St. Paul, pp. 151, 152). When St. Paul 
adds (v.*°), ‘They do it to win a fading crown, we 
do it for an unfading,’ he makes still clearer the. 
reference to the Greek games, and also the legi- 
timacy of the desire for the prize as a motive to. 
Christian exertion. According to his teaching in 
this passage the hope of the prize conduces to 
earnestness of purpose, self-restraint, definiteness 
of aim, and persevering effort. The same truths 
are expressed in Ph 34, where, speaking of him- 
self, St. Paul says, ‘I press on, if so be that I may 
apprehend that for which also I was apprehended 
by Christ Jesus. . . . One thing I do, forgetting 
the things which are behind, and stretching for- 
ward to the things which are before, I press on 
toward the goal unto the prize (8pa8e7ov) of the high 
calling of God in Christ Jesus,’ where the imagery 
and terminology are plainly borrowed from the 
Greek games, more particularly the foot-race, and 
where the prospect of the BpaBetoy nerves the Apostle 
to press on and reach forward toward the goal. In 
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agreement with this is Rev 2!°, where the hope of 
receiving rév crégavoy rijs Fwijs is held out as a reason 
for being faithful unto death ; and also Rev 3h, 
where the angel of the Church in Philadelphia is 
exhorted to hold fast ‘that which thou hast, that 
no oné take thy crown’ (rdv orégavdy cov). Thus 
all the passages in the writings of the Apostolic 
Church in which reward is represented as a prize 
(BpaBetov) or garland of victory (orédavos) uniformly 
teach that the hope of winning the prize or garland 
is a legitimate motive in stimulating the Christian 
to greater earnestness and faithfulness and perse- 
vering effort. 

LirERATURE.—O. Seyffert, Dict. Class. Ant., ed. Nettleship 
and Sandys, London, 1902; Liddell and Scott’s Gr.-Eng. Lez., 
Oxford, 1869; Grimm-Thayer, Gr.-Eng. Lex. of the NT?, Edin- 
burgh, 1890; J. B. Lightfoot, Apostolic Fathers, pt. i. [London, 
1890] vol. ii.; R. Mackintosh, art. ‘Reward’ in DCG; Ezp, 
2nd ser., i. [1881] 401, 7th ser., x. [1910] 97, 224; W. J.° Cony- 
beare-J. S. Howson, The Life and Epistles of St. Paul, London, 
1870, vol. ii. ch. xx.; J. S. Howson, Metaphors of St. Paul, 
do., 1870; Comm. on passages quoted, esp. A. P. Stanley, 
The Epistles of St. Paul to the Corinthians®, do., 1865, where 
notes on 1 Co 924-27 are of special value. 


J. W. SLATER. 
PROCHORUS.—Pyrochorus was one of the Seven 
,appointed and ordained in Ac 6°. He is said to 
have been a bishop of Nicomedia, and martyred at 


Antioch. W. A. SPOONER. 


PROCONSUL.—Down to the time of Augustus 
this word had not become one, but was still two 
words—pro consule, ‘in place of a consul.’ It 
signified a man with the rank and insignia of a 
consul, whether he had already held the office or 
not. In practice the title was conferred on certain 
governors of provinces, and only the Emperor 
possessed the power belonging to this office within 
the walls of the city of Rome. Nothing need here 
be said of such governors during the Republican 
period. By the arrangements of January, 27 B.c., 
all the provinces of the Roman Empire (see 
PROVINCE) were divided between the Senate and 
the Emperor Augustus. In conformity with his 
desire to keep all the real power in his own hands, 
while the semblance was left in the hands of the 
Senate, the governors of Imperial provinces were 
given humble titles such as legati Augusti pro 
pretore, etc., whatever had been their career, but 
all governors of senatorial provinces were called 
proconsules. The senatorial provinces were divided 
into two grades—the higher grade, open only to 
ex-consuls, comprising Asia and Africa; and the 
lower, open to ex-preetors, comprising all the other 
senatorial provinces. The governors of Asia and 
Africa were provided with three legati each. In 
the NT only three proconsuls are referred to—the 
proconsul of Cyprus, Sergius Paulus (Ac 13”), 
the proconsul of Achaia, Gallio (18), and the pro- 
consul of Asia (19%, the plural is generalizing, and 
does not imply more than one at a time). 

A. SOUTER. 

PROCURATOR.—The position of procurator, in 
the sense in which we are familiar with the word, 
cannot be understood without a knowledge of the 
word’s history. Before the Roman Empire was 
ever thought of, and regularly also after it had 
come into existence, a procurator (Greek, éri- 
Tpomos) Was one gui procurat, ‘who attends to’ 
or ‘manages,’ particularly the affairs of a house- 
hold or an estate—an agent, steward, or bailiff, in 
fact. Such a person was a superior servant, 
acting for his master, but still a servant. The 
Emperor required servants to manage his property 
in various parts of the Empire, and these were 
regularly known by the name procuratores. They 
derived what importance they had sdlely from the 
high position of their master. If this had been 
clearly understood, probably we should have been 
spared much cheap criticism of a man like Pilate, 























procurator of Judea, whose career could be made 
or marred by a master’s whim. Such a man was 
in an entirely different position from an ordinary 
governor of a province, who would be a member of 
the Senate, still a privileged body, and might be of 
as good as, or of better blood than, the Emperor 
himself. It is true that an Emperor could also get 
rid of such, but not so easily. 

Procuratores were of many kinds, but were 
never of higher rank than the equestrian. Once 
or twice they were Imperial freedmen. The 
Emperor had procuratores in all provinces, sena- 
torial and Imperial alike, who attended to his 
financial interests there. The Emperors had 
private property in the provinces, often consisting 
of estates that had belonged to the domains of 
various gods and goddesses. These demanded a 
large staff of workers of many kinds, and over 
them were set procuwratores. Sometimes these 
would take over the command of a province on the 
occasion of the death or absence of the real 
governor. They are to be distinguished from the 
procuratores who were actually set over provinces 
as governors. Only Imperial provinces were thus 
governed, and only the less important of these 
(see GOVERNOR, PROVINCE). They took the place 
of the earlier military prefects. The following 
provinces among others were governed at one 
time or another by them—the two Mauretaniz, 
Reetia, Noricum, Alpes Maritime, Alpes Cottie, 
Judea, Cappadocia, Epirus, the Hellespont, Cor- 
sica, Sardinia, Bithynia, Pamphylia. To the 
student of Christian origins Judea is the most 
interesting. Of Pontius Pilate we know almost 
nothing, but Felix was the first man born a slave 
who governed a Roman province and commanded 
the troops in it. Antonius Felix was brother of 
Claudius’ great minister of finance (a rationibus), 
Pallas, and, probably on account of his marriage 
into a higher class, was raised to the equestrian 
order before his appointment to Judea. Such 
governors had a lower status than the finance 
procurators in other provinces. ‘The troops under 
their command were auxiliaries, which were for 
the most part drawn from the country itself, and 
militia formed from the able-bodied men of the 
province. Such troops did not belong to the 
Imperial army in the strict sense. In Judea, ¢.9., 
there was an ala formed of Cesariani and Sebas- 
teni, the ala prima gemina Sebastenorum (appar- 
ently drafted in Vespasian’s time to Mauretania), 
and five cohorts (cf. Ac 10! for the name of one of 
them), which also appear to have been raised 
entirely in the country, and were probably in part 
also commanded by officers of Eastern birth (e.g., 
probably, Claudius Lysias, Ac 2375), Only one of 
these cohorts had its quarters in Jerusalem. The 
200 deEvoAd Bor (probab ‘slingers’) who were sent 
as an escort with St. Paul (Ac 23%) probably did 
not form a separate troop. In their quality of 
commanders of troops the procurators had benefici- 
arti under them. Sometimes also a sub-procurator 
(avremtrporos) of equestrian rank is mentioned as 
an assistant to the procurator. Lower posts, 
filled by Imperial freedmen and slaves, were those 
of the tabularti, commentarienses, librarti, arcarit 
(cf. Ro 16%, where dispensator would be a more 
exact translation; also CJL iii. 556, v. 8818), and 
dispensatores with their viearii, to which titles the 
name of the province is always added. ‘These 
officials, to avoid the appearance of partiality, were 
never natives of the provinces in which they served. 

The functions of the procurators were judicial, 
financial, and military. The last tended to become 
less important in the later Empire. They had 
supervision of the taxes. They had to pay the 
soldiers) not only in procuratorial but also in the 


other Imperial provinces. Each had charge of the 
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carrying out of road-building and other buildings 
in his province. In the more important Imperial 
provinces the financial procurators acted ordinarily 
with the governors in the supervision of building 
and also in the settlement of boundary disputes, 
but also sometimesindependently. In the ordinary 
Civil Court (Recorder’s Court, Court of Common 
Pleas) they had a jurisdiction like that of other 
governors, and in later times at least they could 
appoint a guardian to a ward (¢utoris datio). 
Criminal jurisdiction over non-citizens was ex- 
tended to them in Judea already in Augustus’ 
time in full compass (Jn 19), but over Roman 
citizens they had no power of life and death 
(ius gladii), unless this had been communicated to 
them in a special mandate from the Emperor. The 
right of pardon belonged only to the Emperor, and 
the liberation of such a criminal as Barabbas can 
have been made possible only by a clause in the 
special lex prouincie, according to which Judea 
was governed (Jn 18%). The procurator of Judea 
appears to have stood in a special position of 
dependence under the governor of the Imperial 
province of Syria. Pilate was deposed, or at least 
suspended, by L. Vitellius, the governor of Syria 
(Josephus, Ané. XVIII. iv. 2), with the command 
that he should appear before the Emperor in 
Rome, and a provisional governor appointed for 
Judea. A similar experience fell to the lot of 
later procurators of Judea, Felix and Cumanus, 
at the hands of Ummidius Quadratus, governor 
of Syria. But it has been pointed out that both 
these governors had a wider command than Syria, 
extending in fact over the neighbouring provinces 
as well. There was, however, a close connexion 
between Juda and Syria, the result of Syria’s 
importance as a frontier province with four legions 
stationed in it. 

Litrrature.—O. Hirschfeld, Die kaiserlichen Verwaltungs- 
beamten bis auf Diocletian?, Berlin, 1905, pp. 410-465. On 
Imperial estates, formerly the property of gods or goddesses, 
see W. M. Ramsay, ‘The Tekmoreian Guest-Friends: an 
Anti-Christian Society on the Imperial Estates at Pisidian 
Antioch,’ in Studies in the History and Art of the Eastern 
Provinces of the Roman Empire, 1906, pp. 305-377, Atheneum, 
12 Aug. 1911, p. 193, ‘Iconium and Antioch,’ in Exp, 8th ser., 
ii. [1911] 257 ff., JHS xxxii. [1912] 151 ff.; J. G. C. Anderson, 


in JRS iii. [1913] 267ff.; M. Rostowzew, Studien zur Gesch. 
des rom. Kolonates, Leipzig, 1910. A. SOUTER. 


PROFANE (8é8nos, ‘trodden under foot’; pro- 
Janus, ‘outside the shrine’).—The word denotes 
not baat what is common (see CLEAN), but a 
temper which despises sacred things (1 Ti 1°); ef. 
‘profane language.’ Esau was ‘ profane’ (He 121°) 
because he despised his spiriinal birthright. St. 
Paul is aceused of ‘ profaning’ the Temple (Ac 24°) 
by bringing Gentiles into it. It is the temper of 
those who know the good and yet despise it. In 
the early days of Christianity we do not find this 
sin remarked on, because Christianity was then 
novel and unrecognized, and hostility to it was 
passionate rather than profane. But later, as in 
1 and 2 Tim., when it became a tried institution 
with recognized doctrine (1 Ti 4°), and had a clien- 
tele amongst men, then there was room for this 
sin. The term ‘profane’ is applied especially to 
those who under cover of Christianity foist their 
own errors and deceits upon the Church. Judaism 
from behind and Gnosticism coming on in front 
are the worst offenders. They simulated Christi- 
anity and brought their mischief into its very 
centre. Thus ‘ profane fables’ (1 Ti 47) recalls the 
foolish stories of Rabbinical preaching (Tit 1° 14), 
‘Profane babblings and oppositions of knowledge 
falsely so-called’ (1 Ti 6, 2 Ti 2"), if they are not 
Gnostic, are leading to Gnosticism, its hair-split- 
tings, cloud of words, pride of knowledge, unnatural 
asceticism, and moral looseness. Gnosticism, with 
all that led up to it, was peculiarly profane, because 


it brought into the meekness of Christianity the 
dialectical pride of the West and the ‘ caste’ feeling 
of the East; it pretended to have special know- 
ledge; it made purity into a formal distinction 
between matter and spirit (see CLEAN) ; it indulged 
in capricious philosophical views of Christian truth, 
and became a masquerade of sacred things. 

Literature.—A. Edersheim, 174, 1887, i. 448; F. J. A. 
Hort, Judaistie Christianity, 1894, p. 188; W. Moeller, 
History of the Christian Church, Eng. tr., i. [1892] 129-153 ; ag 
B. Lightfoot, Colossians and Philemon, new ed., 1879, pp. 73- 
113; for analysis of present-day Gnosticism, P. T. Forsyth, 
Positive Preaching and Modern Mind, 1907, pp. 118-123. 

SHERWIN SMITH. 

PROFESSION.—Several words are used in Acts. 
and the Epistles to express avowal, professing, or 
confessing. (1) In the general sense of professing 
or avowing something we have ¢ackew (‘ professing 
themselves to be wise, they became fools,’ Ro 1**) 
and érayyéAdeo Oa (‘ which hecometh women profess- 
ing godliness,’ 1 Ti 2; ‘they profess that they 
know God,’ Tit 1%). (2) In the particular sense of 
professing or confessing faith, the words opodoyely 
and éuodoyla are regularly used. In this connexion 
the word ‘ profession’ disappears from the RV and 
the more accurate word ‘ confession ’ takes its place : 
e.g. ‘Christ Jesus, who before Pontius Pilate wit- 
nessed the good confession’ (1 Ti 6%). In the 
specific sense of confessing faith in Jesus Christ it 
is the technical term. The locus classicus is Ro 
10% 19; ‘If thou shalt confess with thy mouth Jesus 
as Lord... thou shalt be saved: for with the heart 
man believeth unto righteousness; and with the 
mouth confession is made unto salvation’ (cf. Ac 
2414 2 Co 93,1 Ti 6”, He 3! 44). In the lst and 
2nd Epistles of John, particular stress is laid on 
the confession of the reality of the human life of 
Jesus—no doubt with reference to the Docetic 
heresy: e.g. ‘Every spirit which confesseth that 
Jesus Christ is come in the flesh is of God’ (1 Jn 
42, also 4°, 2 Jn”). 

The etymological meaning of duodoyeiv is ‘to say 
the same thing’ as others. It fitly expresses the 
condition necessary for joining the company or 
society of those who believed in Jesus Christ. 
Those who confessed their faith ‘said the same 
things’ about Him as those who were already in 
the society. At first the contents of the con- 
fession were very simple. Most probably the con- 
fession was the avowal of belief in Jesus as the 
Messiah, as in the great confession of Peter, ‘Thou 
art the Christ’ (Mk 8”). To the Christian Jew of 
Palestine He was the ‘ Messiah’; to the Hellenistic 
Christian Jew He was the ‘ Christ’; to the Chris- 
tian Gentile He was the ‘Lord.’ Cf. ‘No man can 
say, Jesus is Lord, but in the Holy Spirit’ (1 Co 
12°; see HupT xv. [1903-04] 289, 296ff.). Out of 
that simple confession there quickly grew other 
relative beliefs which were implicit in it, e.g. His 
resurrection (Ro 10°), His Divine Sonship (1 Jn 
(1+7), His coming in the flesh (1 Jn 4°), and the 
baptismal confession or formula (Mt 281"). 

Some writers on the Creeds believe that there 
are references to statements of belief, or summaries 
of doctrines which may have been included in the 
confession, in such phrases as ‘the form of sound 
words’ (2 Ti 1%), the ‘first principles of Christ’ 
(He 6'), ete., but it is more fikely that all such 
passages have only a general meaning (see art. 
*Creeds,’ LBr! vii. 393). Not till the time of 
Ireneus and Tertullian (A.D. 175-200) is there 
evidence of definite credal statements, embodying 
the faith of the Church. It is, however, highly 
probable that there were some summaries of Chris- 
tian doctrine before that time. As the custom of 
baptizing immediately after conversiom gave way 
to the system of the catechumenate, the particular 
elements of Christian doctrine in which the cat- 
echumens had been instructed would naturally re- 
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appear in the questions that were asked, or the 
confession of faith that was made, before baptism. 
The Siseew of creed-formation was largely assisted 
by the catechizing of the candidates for baptism 
(g.v.). The rise of error also had a marked influence 
in determining the particular beliefs that were to 
be confessed at different times, or at least the 
particular form in which they were to be confessed. 
In the early Church the confession of faith was 
made in public, or before the Church. The Pauline 
principle, ‘If thou shalt confess with thy mouth 
Jesus as Lord’ (Ro 10°), was decisive on that point, 
to say nothing of our Lord’s evident dislike for 
secret disciples. The public confession was not 
only a testimony for Christ, leading, it might be, 
to the conversion of others ; it had a strong psycho- 
logical effect on those who made the confession, 
confirming them in their relation to Christ, and 
calling certain forces of their nature to the side of 
devotion. Those who were to be received into the 
Church sometimes had a form of words provided 
for them which they might use, but the convert 
was also allowed to speak for himself, as in the 
famous instance of Victorinus, whose testimony or 
confession can still be read with interest (see 
Augustine’s Confessions, bk. viii. ch. 2). 


LITERATURE.—In addition to the works already mentioned, 
see P. Wernle, The Beginnings of Christianity, Eng. tr., i. 
[1903] 139, 154; J. C. Lambert, art. ‘Confession (of Christ),’ in 
DCG; W. A. Curtis, art. ‘Confessions,’ in ERE iii. 

JOHN REID. 

PROMISE.—The idea of promise is one of the 
great elements of Scripture teaching. It is a 
peculiarity of the Bible; no other religious book 
has that as a distinguishing feature. It is the 
element of promise that runs through its various 
books, binds them into an organic whole, and 
unites in a vital union the OT and the NT. The 
mee? of the OT is fulfilled in the blessing of the 

T. Many promises may be taken as predictions. 
They constitute at least part of the content of 
prophecy. To write about promise in all its rela- 
tions would involve the discussion of prophecy, 
the preparation for the coming of Christ, the 
manifestation of the grace of God, etc. In what 
follows, reference is restricted to ‘promise’ in the 
apostolic writings of the NT. 

In Acts and the Epistles the element of promise 
is very prominent. The words érayyeNia, érdyyedua, 
émaryyéddouwat are of frequent occurrence. 

(1) They are used in a general sense as in the 
phrases ‘looking for a promise from thee’ (Ac 237+) ; 
‘the first commandment with promise’ (Eph 67; 
also. ‘Ti 46, 2 P 2%). 

(2) They are employed with special reference to 
the promises of God, out of which arose the 
economy of grace as it is set forth in all the variety 
of its blessing in the NT. Reference is often 
made (a) to the great fundamental promises 
given to Abraham, relating to the birth of Isaac, 
the blessing of his descendants, and the inheritance 
of the land of Canaan (e.g. ‘for this is a word of 

romise . . . Sarah shall have a son’ [Ro 9°; also 
42%, Gal 4%, Ac 717, He 11% 18- 17-etc.]); (6) to the 
whole spiritual content of the Messianic blessing 
involved in the promise (e.g. ‘ Now I stand here to 
be judged for the hope of the promise made of God 
unto our fathers’ [Ac 265], ‘strangers from the 
covenants of the promise’ [Eph 2; also Ro 91, 
Gal 3'*- 1", He 6, etc.]). The passage where the 
significance of ‘promise’ is expressed is Gal 3°*9 
(cf. also Ro 41). St. Paul is the chief exponent 
of the meaning of the promise given to Abraham 
and his seed. He emphasizes the fact that the 
pfomises in all their variety and fullness were 
fulfilled in Christ, ‘for how many soever be the 
promises of God, in him is the yea: wherefore also 
through him is the Amen’ (2 Co 1”). The bless- 
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ings of the promise are those which Christ brings 
(‘ fellow-partakers of the promise in Christ Jesus 
through the gospel’ [Eph 3°]). They who receive 
the blessings are those who belong to Christ : ‘if 
ye are Christ’s, then are ye Abraham’s seed, heirs 
according to promise’ (Gal 3%), Faith is the 
general condition of receiving: ‘the scripture hath 
shut up all things under sin, that the promise by 
faith in Jesus Christ might be given to them that 
believe’ (Gal 3”). Particular emphasis is laid on 
the fact that the promise is of grace, and not of 
works of the law; ‘for this cause it is of faith, 
that it might be according to grace; to the end 
that the promise may be sure to all the seed ; not 
to that only which is of the law, but to that also 
which is of the faith of Abraham, who is the 
father of us all’ (Ro 46). The term ‘promise’ is 
itself a witness to the spontaneity of the grace of 
God. Among the Messianic blessings the promise 
is sometimes identified with the gift of the Holy 
Ghost: ‘that upon the Gentiles might come the 
blessing of Abraham in Christ Jesus; that we 
might receive the promise of the Spirit’ (Gal 3"; 
also Ac 2°, Eph 118). The forgiveness of sins is 
— regarded as included in the promise (Ac 

(3) The Messianic promises of the OT are not 
only fulfilled in Christ, but out of His work many 
other promises are referred to, as ‘whereby he 
hath granted unto us his precious and exceeding 
great_ promises’ (2 P 14). Among these we must 
include ‘life’ (2 Ti 14), ‘eternal life’ (1 Jn 2%), 
‘the crown of life’ (Ja 12), ‘new heavens and a 
new earth’ (2 P 3%, ete.). 


Lireratore.—Art. ‘Promise’in HDB (J. Denney) and CE 
(J. F. Driscoll) ; J. Orr, Tie Problem of the OT, 1907, pp. 35 ff., 
42. JOHN REID. 


PROPERTY.—See WEALTH and COMMUNITY OF 
Goops. 


PROPHECY,PROPHET, PROPHETESS.—Chris- 
tianity produced a revival of the ancient gift of 
prophecy, which was so marked a feature of the 
religious life of Israel. It was the spoken utter- 
ance of the man of vision and inspiration ; it was 
a declaration of the ‘word of Jahweh’; it was a 
revelation of the Divine will not so much in the 
sense of prediction—an aspect of prophecy not 
original, but subordinate—but rather in the sense 
of spiritual instruction involving a special degree 
of religious and ethical insight. John the Baptist, 
the herald of Christ, may be called the last of the 
older prophets. Christianity did not supersede the 
earlier revelation but fulfilled it, as the first and 
greatest Prophet of the new order declared (Mt 
5'®); hence Christian propheey is continuous with 
the prophecy of Israel, and the functions of both 
Jewish and Christian prophet are substantially the 
same. It was the content of the prophecy which 
was changed with the new revelation of God in 
Jesus Christ. Christian prophecy was born on 
the Day of Pentecost, the day of the outpouring 
of the Holy Spirit, which seemed to St. Peter to 
be a direct fulfilment of ancient prophecy (cf. Jl 
2288. . 

4. The office of prophet.—It is natural to look 
for the prophet in the earliest environment of 
Christianity ; and, as a matter of fact, we find 
prophets and prophetesses from the very beginning 
of the early Jewish Church. Christian prophets 
are referred to in the context of Ac 2", where 
mpopyrevoovow is not part of the original quotation ; 
and the gift which developed at Pentecost in 
the Church at Jerusalem was destined to spread 
wherever a Christian society came into being. To 
take the word ‘ prophetess’ first, we find in Lk 2% 
Anna described as a prophetess, in Ac 21° the four 
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daughters of Philip the Evangelist, and in Rev 2” 
Jezebel, ‘which called herself a prophetess.’ It 
was evidently a function in which women might 
share, as we gather from 1 Co 11’, where public 
prophecy and public prayer are associated as gifts 
of Christian women. Prophets are mentioned in 
the Acts—Agabus (11721), Symeon Niger, Lucius 
of Cyrene, and Manaen, in addition to Barnabas 
and Saul (131), and Judas and Silas (15%). We 
have evidence of prophecy not only in the churches 
of Jerusalem and Cesarea, but also in Antioch 
(Ac 1127 13), in Rome, Corinth, and Thessalonica 
(Ro 12%, 1 Co 148%, 1 Th 5%). 

‘The three members of the Christian group— 
apostles, prophets, teachers—were already to be 
met with in contemporary Judaism,’ but ‘the 
grouping of these three classes, and the special 
development of the apostleship, were the special 
work of the Christian church’ (Harnack, The 
Mission and Expansion of Christianity?, Eng. tr., 
i. 334). The ‘apostles’ were the itinerant mission- 
aries of the Christian Church; they were also by 
nature of their office prophets and teachers (cf. 
Eph 2”, ‘the foundation of the apostles and 
prophets,’ where the two are virtually identified ; 
also 3% and 4", where ‘classes of functions rather 
than persons’ are indicated ; see Hort, Christian 
Ecclesia, p. 166). ‘Prophet’ stands second in the 
list, but there is a wide sense in which this term 
could be applied to each of the three classes. The 
prophet in Did. xi. 10 is called a teacher, and 
teaching was undoubtedly an element in the pro- 
phetic gift (cf. Polycarp, ap. Eus. HE Iv. xv. 30, 
OiddoKados arocrodKds Kal mpopyrixds). But though 
all three were speakers of the word (Aadouvres Tov 
déyov [Did. iv. 1]), prophecy was a distinctive 
xapicua (see GIFTS), distinguishable from that 
of the ‘apostle’ and the ‘teacher.’ While the 
‘apostle’ is a wandering missionary, the ‘ pro- 
phets’ and ‘teachers’ were in general attached to 
a local church; e.g. Silas and Judas, prophets of 
the Church of Jerusalem, are described as 7yovpevor 
(Ac 15”); and in He 137 such #yovpevor or leaders 
are described as speaking ‘the word of God.’ 
Neither the ‘prophet’ nor the ‘teacher’ was 
appointed by the apostles, as were ‘ bishops’ and 
‘elders’; their gifts were an endowment of the 
Spirit, and both fulfilled the function of speaking 
in the spirit (AaAetv év rvevdpari). 

2. The nature of prophecy.—The characteristic 
quality of the prophet was not his power of ex- 
pounding the facts of the Christian faith in their 
relation to each other or to life and conduct; it 
was ‘revelation.’ This did not necessarily mean 
rapture or ecstasy accompanied by unintelligible 
utterances. On the contrary, ‘prophecy’ is a 
greater gift, a nobler function than yAwooodaNla or 
‘tongue-speaking.’ ‘The former gift was exer- 
cised with the consciousness of the subject, and it 
issued in something logically intelligible. To use 
the latter gift, which issued in a jargon of words 
and unduly excited the speaker, was to speak to 
God instead of man’ (Selwyn, Christian Prophets, 
p. 1f.). ‘Prophecy’ is of course a larger term 
than ‘revelation’ (droxdAvyis; see art. APOCA- 
LYPSE) : it includes ‘ revelation’ among its specific 
forms of expression and yet may be distinguished 
from it, e.g. 1 Co 146 (where the Apostle might 
speak ‘either by apocalypse, or gnosis, or prophecy, 
or teaching’). Prophecy is connected not only 
with revelations, but with ‘visions’ (2 Co 12%8), 
‘The Apocalypse, which is the great prophetic 
book of the NT and the most conspicuous relic we 
have of the prophecy of the primitive Christian 
‘Church, is a series of visions seen by a prophet 
and related by him’ (T. M. Lindsay, The Church 
and the Ministry in the Early Centuries, 1903, 
p- 95, who further refers to the Shepherd of 


Hermas, a Roman presbyter who was also a 
‘prophet ’). In 1 Ti1'® St. Paul expresses himself 
as guided by ‘ prophecies’ in relation to the separa- 
tion of Timothy for the Christian ministry. These 
apparently were ‘mysterious monitions of the kind 
called prophetic’ (Hort, op. cit. Pp. 182), either 
arising within himself or through the lips of Silas, 
or both; cf. also ‘prophecy’ as the medium of the 
spiritual gift which was imparted at Timothy’s 
ordination (1 Ti 4'4). There was undoubtedly a 
mystical or ecstatic element in prophecy, but it 
had a practical aim. In 1 Co14*St. Paul mentions 
three functions of the prophet : ‘He that prophe- 
sieth speaketh unto men edification, and comfort, 
and consolation’: in other words, he builds up the 
Christian character, utters ethical precepts and 
warnings, and gives the encouragement arising 
from personal testimony, example, and sympathy. 
‘He edifieth a church,’ while ‘the speaker with 
tongues edifieth himself.’ In Ro 12° by the use of 
the phrase dvadoyla ris ricrews the Apostle declares 
that a prophecy is required to agree with the ac- 
cepted doctrines of the faith ; while 1 Co 12" (d:a- 
xploes mvevndrwv) shows that criticism of prophecy 
was a regular practice (cf. 14). The canon of 
edification is conspicuous in the remarkable set of 
rules laid down in 1 Co 14% for prophetic and 
other ecstatic utterances. Two or three prophets 
may speak, while the rest are to discriminate as to 
the character of their addresses; but if a ‘revela- 
tion’ be given to another sitting by, the first 
prophet must keep silence. ‘Ye can all prophesy 
one by one, that all may learn, and all may be 
comforted (and the spirits of the prophets are 
subject to the prophets),’ which means that, 
although individual inspiration is legitimate and 
undoubted, it is subject to the control of the 
rophets collectively. Thus, St. Paul did not 
imit freedom of speech, but in urging that only 
two or three prophets should address a given 
meeting he aimed at securing not only spiritual 
edification, but reverence and order in the assembly. 
Even if we had no evidence of the apocalyptic 
character of prophecy beyond the statements of 
St. Paul, it would not be going too far to argue 
that the expectation of the Parousia would naturally 
give rise to a predictive element in prophetic utter- 
ances. The author of Revelation speaks of the 
prophets as his fellow-servants, and of the Chureh 
as made up of ‘saints, apostles, and prophets’ 
(18°), ‘prophets and saints’ (v.*4), and ‘saints and 
prophets’ (16%) ; and in such a connexion it is easy 
to understand how ecstasy might lead to a vivid 
realization of the circumstances of the Parousia. 
But the general evidence is in favour of the 
spiritual and ethical quality of the prophetic 
utterances, which, as we gather from 1 Co 14%, 
were addressed to pagans as well as to Chris- 
tians. 

3. The history of prophecy in the sub-Apostolic 
Age.—The locus classicws for the subsequent de- 
velopment of prophecy in post-apostolic times is 
Did. 11, which is the clearest evidence afforded by 
extra-canonical literature of the established influ- 
ence of Christian prophecy in the Church. The 
prophet is rooted in the life of the Church ; but 
there are divergences from the Pauline tradition. 
No apostle is ever to remain more than three days 
in one place, otherwise he is a false prophet 
(Wevdorpodirns). The spiritual test of his genuine- 
ness is not so definite as St. Paul’s (‘no man can 
say that Jesus is Lord, but in the Holy Spirit’ 
{1 Co 12%]). He has indeed to speak ev rvevmare ; 
but his speech is to be confirmed by his possession 
of ‘the ways of the Lord,’ i.e. the general test of 
his Christian conduct. This is so far sound; but 
the subordinate tests (e.g., asking for money, 
ordering a table [i.e. an Agape] in which he 
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himself is to participate, not practising what he 
teaches) suggest a lower type of spirituality both 
in prophet and people. There is further the 
obscure proviso that he is not to ‘make assemblies 
for a worldly mystery’ (or to ‘act for a worldly 
mystery of the church’), but the difficulty of 
understanding the phrase as it stands forbids any 
deduction as to the character of this test. Again, 
the prophet when he speaks in ecstasy is above 
criticism: to criticize one who ‘speaks in the 
spirit’ is the unpardonable sin. He is to receive 
‘the first-fruits’: for ‘the prophets are your 
high-priests.’ Both ‘prophets’ and ‘apostles’ 
hold a higher rank in the Didache than bishops 
and deacons (presbyters are not mentioned), con- 
cerning whom the warning is given not to ‘ despise’ 
them. The apocalypse with which the Didache 
closes has many phrases that recall Mt 24, e.g., 
the warning against false prophets, and the predic- 
tion of lawlessness and persecution and of the 
appearance of the world-deceiver (6 koopomdAdvos). 
Thus it would appear that the authority of the 
prophets was already beginning to be undermined 
by the appearance of false and covetous prophets. 
In the Apostolic Fathers ‘prophets’ are not 
mentioned ; when Ignatius speaks of prophets, 
they are OT prophets: at the same time, he claims 
to receive revelations, lofty and incommunicable 
(Trall. 5), and waits for such (Eph. xx. 1), while 
Polyearp is to pray for them (Polyc. ii. 2). 
Hermas considers himself to be a prophet com- 
missioned by God to comfort and persuade his 
hearers and to sound the call to repentance (Mand. 
XII. iii. 2-3). Harnack’s suggestion that the 
silence of Hermas as to prophecies is due to the 
fact that he reckoned himself a prophet is not 
convincing (op. cit. p. 340). In Mand. x1. he 
refers to false prophets as mere magicians practis- 
ing on people of wavering faith who apply to them 
ws éri udvtw. If the Didache represents the situa- 
tion immediately after the Apostolic Age, the 
Shepherd of Hermas may be reasonably regarded 
as fixing the time when the authority of Christian 
prophecy was beginning to decline. Ecstasy in 
either its orderly or irregular forms was gradually 
to die under the development of the Church Order 
as represented by bishops and elders. We have to 
wait for the rise of Montanism in the 4th cent. 
for a revival of the extemporaneous enthusiasm 
and unconventional apocalypses of individual 
Christians. But it is more likely that the decline 
of prophecy was due less to Church organization 
and discipline than to the fact that the gift was 
so open to abuse. Even the apostolic safeguards 
could not save it: these depended on a high ideal 
of Christian conduct for their efficacy. Prophecy 
disappeared because its spiritual dignity and power 
were difficult to maintain in a community where 
the degrees of spirituality differed so widely, and 
where the mystical elements of the faith had 
necessarily to be subordinated to the practical in 
the evolution of Christian character. On the 
other hand, prophecy in its less reputable forms 
became a barrier to Christian progress and lent 
colour to the criticisms of outsiders like Celsus 
(see Origen, c. Cels. vii. 9), whose intellectual 
tastes were offended by the excesses of certain 
types of prophet, and who had not sufficient insight 
or tolerance to estimate the spiritual value of 
prophecy as a whole. 

LiTerRATURE.—In addition to the Literature named under 
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A. Harnack, The Mission and Expansion of Christianity?, 
Eng. tr., 1908; E. von Dobschiitz, Christian Life in the 
Primitive Church, Eng. tr., 1904; E. C. Selwyn, The Christian 
Prophets, 1900; P. D. Scott-Moncrieff, Paganism and Chris- 
tianity in Egypt, 1918; F.J. A. Hort, The Christian Ecclesia, 
1897: C. von Weizsacker, The Apostolic Age, Eng. tr., 
1894-95. R. Martin Pope. 








PROPITIATION. — Propitiation occurs in the 
apostolic literature of the NT only four times: (1) 
Ro 3” as the rendering of iNacripiov: ‘ whom God 
set forth to be a propitiation, through faith, by his 
blood, to shew his righteousness, because of the 
passing over of sins done aforetime, in the forbear- 
ance of God’; (2) as the rendering of idacuds, 
1 Jn 2?: ‘and he is the propitiation for our sins; 
and not for ours only, but also for the whole world’ ; 
(3) 1 Jn 4": ‘ Herein is love, not that we loved God, 
but that he loved us, and sent his Son to be the 
propitiation for our sins’; (4) in RV it is also used 
in He 2!’ as the translation of 7d ikdoxeoOar: ‘Where- 
fore it behoved him in all things to be made like 
unto his brethren, that he might be a merciful and 
faithful high priest in things pertaining to God, to 
make propitiation for the sins of the people’; tdac- 
Typtov also occurs in He 9°, rendered ‘ mercy-seat’ 
(RVm ‘Gr. the propitiatory’). These, with the 
verbal form iAdc@nr. in the story of the Pharisee 
and the Publican (Lk 181°, ‘God be merciful,’ RVm 
‘be propitiated ’), and the use of the adjective thews 
twice (Mt 16”, He 8”) constitute all the guidance 
afforded by the NT in seeking the meaning of ‘ pro- 
pitiation,’ a term of much importance in apostolic 
thought. Consequently we are largely dependent 
for help in its interpretation upon what we know 
of the use of cognate terms in the LXX, and upon 
the ideas associated with their Hebrew equivalents 
in the OT; for the classical use of the Greek terms 
from Homer downwards helps mostly by contrast, 
presenting a usage different from that found in the 
LXX and the NT. (For details and discussion of 
Heb. and Gr. usage see art. ‘Propitiation’ by 
Driver in HDB;; also for Gr. usage B. F. Westcott, 
Epistles of St. John’, p. 85f., and an interesting dis- 
cussion in T. V. Tymms, The Christian Idea of 
Atonement, p. 191 ft. ; and for the opposite view, 
maintaining the classical and pagan use of the Gr. 
term in the apostolic literature, see G. Smeaton, The 
Apostles’ Doctrine of the Atonement, p. 455 ff.) H. 
Bushnell also maintains that the language of Scrip- 
ture accords with the pagan idea of propitiation, 
but he rejects the idea itself on ethical grounds, 
suggesting that the apostolic writers did not really 
mean what their words mean—an evasion which 
creates an exegetical impasse (cf. The Vicarious 
Sacrifice, London, 1866, p. 447 ff.). 

In classical Greek the verb ‘ propitiate’ (iAdcKxopar) 
is common, but it is construed regularly with the 
accusative of the deity (or person) propitiated. 
This construction is never used by apostolic writers ; 
it is very rarely found in the LXX, even when used 
of a human subject (cf. Gn 32”, Zec 7°, Pr 161), 
In the LXX it is commonly construed with srepi 
(‘on behalf of’), followed by the person on whose 
behalf the propitiatory act is performed. This 
difference of construction marks a difference be- 
tween pagan and biblical ideas; for although pro- 
pitiating God may be indirectly involved in phrases 
used in the OT, it is not direct and prominent as 
in non-biblical writers. The restoration of God’s 
favour and the forgiveness of the worshipper are 
generally the aim of the propitiatory sacrifice (cf. 
Ly 4”); but the idea of directly appeasing one who 
is angry with a personal resentment against the 
offender, which is implied when the deity is the 
direct object of the verb, is foreign to biblical usage. 
This distinction of usage corresponds with the fact 
that the higher biblical conception of God is more 
ethical and less anthropomorphic than the concep- 
tion in heathen writers; it also accords with the 
fact that the Hebrew term represented in the LXX 
by iAdoxoua and its derivatives early came to be 
used in a specialized rather than in a literal sense 
in its application to the acknowledged ethical rela- 
tions between the God of Israel and His people. 
The root meaning of this term (Aipper, 12) is prob- 
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ably ‘cover over’; so Arabic also; the Syriac 
(and probably the Assyrian) cognate =‘ wipe’ 
(cf. Pr 30”), or ‘wipe away,’ e.g. tears or sins, and 
therefore ‘disperse’ or ‘abolish.’ W. R. Smith 
(The OT in the Jewish Church, Edinburgh, 1881, p. 
438 f.) adopts the latter as the primary meaning— 
e.g., ‘to wipe clean the faee blackened by dis- 
pleasure’ (cf. Gn 32%). Obviously both ‘cover 
over’ and ‘wipe away’ are convenient metaphors 
for the common idea of rendering null and void ; 
the OT supplies frequent examples of the use of 
each in regard to sin (cf. Ps 32! 85°, Is 43% 4422, 
Jer 18%; see also HDB iv. 128; P. Haupt in JBL 
xix. [1900] 61, 80). But in OT theological ter- 
minology, kipper, which holds an important place, 
is used always in a figurative or moral sense with 
the collateral idea, which in time became the domi- 
nant if not the exclusive one, of conciliating an 
offended person or screening an offence or offender. 
Guilt is covered or withdrawn from the sight of the 
person propitiated, so that the way is clear for the 
guilty to approach him with confidence. G. F. 
Moore objects altogether to the use of etymological 
meanings, as a fault-of method, and as fruitful 
of error. Plain facts of usage, which suggest no 
reference to ‘ wiping out’ or ‘ covering,’ are the sole 
guide for interpreting the term (cf. #Bz iv. 4220). 
Several points in the OT usage should be carefully 
noted. (a) Its subject is usually either God or the 
priest ; its means, when indicated, either a gift or 
a sacrifice. (6) Its use in the Levitical system is 
especially associated with the sin-offering, whose 
characteristic potence lies in the blood of the sacri- 
fice, because ‘ the blood is the life,’ and it is followed 
by ‘it shall be forgiven him’ in reference to sin; 
whether the fault is ritual or moral is not always 
clearly distinguished. (c) The idea of appeasing 
God in the heathen sense by offering Him an induce- 
ment to alter His disposition towards the offerer is 
absent, ‘nor is it ever implied that the offerer of 
such a sacrifice is outside God’s dispensation of 
grace, or the object of His wrath’ (Driver, HDB 
iv. 131); the propitiation is Divinely appointed ; 
the motive as far as indicated is the grace of God. 
(ad) The idea of the offender hiding or covering his 
sin is not tolerated ; he is to confess and repent of 
it: ‘the object is never the sin, but the person (or 
thing) on whose behalf the offering is made’ (7d. 
iv. 130). (e) Propitiation was only for unintentional 
sins (except in four specified cases) ; for deliberate 
and wilful sin—sin ‘with a high hand ’—propitia- 
tory provision was not made. 

With some such connotation as here suggested 
the Hebrew term for ‘propitiation’ passed on 
through the LXX from OT usage to that of the 
apostolic writers, possibly hardened also by the 
ieaed and Rabbinical emphasis of their times. It 

ecame for them a naturally serviceable term in 
which to state and interpret into current forms of 
religious speech the new experience of God’s act of 
forgiveness of sins, which they unhesitatingly con- 
nected directly with the suffering death of Jesus 
Christ. But this transition was made in the light 
of the conviction that the transcendent and final 
character of the redemptive work of Christ raised 
a term connected chiefly with legal and ritual signi- 
ficance into a realm of ethical and spiritual realities 
of which its ancient use had been merely typical 
and tentative. Moreover, the apostles’ application 
of the term as interpretative of the meaning of 
Christ’s offering of His sinless life to do away with 
the power of sin to separate between God and man 
was marked by a certain personal freedom of usage. 
This freedom expresses itself in differences dis- 
cernible in the use of the NT term. The Pauline 
usage nay be distinguished from that of the writer 
of the Johannine Epistles and from that adopted 
by the writer to the Hebrews. These apostolic 
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writers held in common the fundamental idea that 
it was by an offering in His blood which Christ 
made in His death that He fulfilled a function ana- 
logous to, but infinitely transcending, that to which 
the term ‘ propitiation’ was applied in the OT. 
By this means the grace of God was expressed 
towards man, and became efficacious through the 
removal of the obstacle raised by the sin that 
hindered the freedom and confidence of his access 
to God. But the propitiation was always of God’s 
providing, as it was also His setting forth. St. 
Paul in his use of the term is specially concerned 
to make clear ‘ the setting forth’ of the propitiation 
in relation to the law of God’s righteousness ; the 
Johannine writer uses it to declare the source of an 
actual cleansing from the defilement of sin, whilst 
the writer to the Hebrews chooses it to express the 
resultant privilege of the propitiation revealed in 
direct access to God in the sanctuary of His holi- 
ness. But this illustrative use of the term by 
these three apostolic writers, whilst it contributes 
figuratively to a legal, ethical, and ceremonial in- 
terpretation of the one reality of a common spirit- 
ual experience of redemption in Christ’s blood, 
involves no essential divergence in their respective 
teaching. Each writer selected a particular phase 
of the import of propitiation. This he did rather 
to meet the exigencies of the occasion for his writ- 
ing than to indicate a difference of view respecting 
the historical fact or the spiritual experience in- 
volved ; these last were central to all apostolic 
teaching. Consequently the several applications 
of ‘ propitiation’ exhibit a diversity in unity. It 
seems improbable that practically the same term 
was used within nearly the same period in the 
primitive apostolic community with any essential 
difference of meaning, especially when we consider 
the common stock of OT and later Jewish ideas 
from which the term was taken over by each sepa- 
rate writer. Moreover, sin, whether regarded with 
St. Paul as guilt, with the Johannine writer as 
moral defilement, or with the writer to the Hebrews 
as a religious hindrance in access to God, is the one 
reality which is the occasion of ‘ propitiation.’ 

(1) The Pauline wse.—The Pauline use (Ro 3”) 
states the propitiation in relation to a Divine 
righteousness expressed in ‘a wrath of God re- 
vealed from heaven against a]l ungodliness and 
unrighteousness of men, who hold down the truth 
in unrighteousness’ (18); its purpose is to show 
God’s righteousness to be consistent with the fact 
of His forbearance ‘in the passing over of sins 
done aforetime’: for there has never been a time 
under any dispensation when God has not dealt 
graciously with sinful men; He is always God the 
Saviour, ‘ whose property is always to have mercy.’ 
But lest the persistent exercise of Divine grace in 
the forgiveness of sins should be considered as a 
challenge of God’s righteous opposition to sin, He 
set forth Christ Jesus a propitiation by His blood 
that He ‘might himself be just, and the justifier 
of him that hath faith in Jesus’ (376). In this 
propitiation something is done by God in Christ 
which demonstrates the consistency and inviola- 
bility of His righteousness in the presence of His 
mercy. What that something is St. Paul does not 
further define; he simply asserts the efficiency of 
the propitiation for the ethical situation implied. 
His chosen word (i\acrjpiov) has caused his com- 
mentators great trouble, but the great majority 
of all schools agree that the view here expressed 
is in substance St. Paul’s teaching. The opinion, 
formerly influentially supported (e.g. by Luther, 
Calvin, Ritschl, Cremer, Bruce), that iNaornpiov 
signifies ‘the mercy-seat,’ ‘the lid of the ark,’ 
as in He 9°, is now generally rejected as fanciful 
and inadequate (for reasons see Deissmann, Bibel- 
studien, Marburg, 1895, p. 121 f., Eng. tr., Bible 
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Studies, Edinburgh, 1901, p. 124ff.; Stevens, 
Christian Doctrine of Salvation, p- 61). Its inter- 
pretation as ‘a propitiatory offering’—a means of 
rendering God consistently favourable towards sin- 
ful men and the means of reconciliation between 
God and man—is the most natural, and is in- 
deed the only meaning suitable to the context of 
Ro 3; other Pauline passages harmonize with it 
better than with any other meaning (cf. Ro 5%, 
1 Co 6” 7%, Gal 338 45), 

It is evident that St. Paul regarded the pro- 

itiation as essential to the manifestation of the 

ivine nature in love and righteousness; it was 
not an arbitrary appointment dependent simply on 
God’s mere good pleasure ; it implied a rational 
and ethical necessity in His being. Judging from 
the affinities of St. Paul’s thought generally, it is 
robable that he may have regarded propitiation 
ess in the light of a Levitical sacrificial offering 
than in that of the prophetical ideal of vicarious 
suffering, or possibly even after the analogy of 
human sacrifice—one man dying for another (cf. 
Ro 5’; see Bruce, St. Paul’s Conception of Christi- 
anity, p. 167 ff.). St. Paul certainly held that the 
propitiation was provided by God; he expounded 
it as exhibiting the love rather than the wrath of 
God. Although such phrases as ‘ propitiating God’ 
or God ‘ being propitiated ’ are foreign to apostolic 
teaching, the Pauline view relates the propitiation 
to God as recipient. The propitiation being thus 
provided by God and received by Him, the question 
has arisen, Does St. Paul teach that it is also 
offered by God—that is, that God propitiates Him- 
self? Probably the best answer is that St. Paul 
constantly conceives of the propitiation as the 
work of God in Christ (cf. 2 Co 5); it is not 
something done outside God, but ‘God-in-Christ’ 
stands for St. Paul’s conception of God as Redeemer 
—that is, God united with humannature. It may, 
therefore, be the best approach to the sanctuary of 
the unfathomable mystery of God’s redeeming 
work to suggest that strictly He did not propiti- 
ate Himself. God requiring, providing, receiving 
the propitiation, it was offered by Christ, who 
was God-in-man, acting not as God, but as the 
Representative of man. God gave humanity in 
Christ the means of making propitiation (cf. H. 
Cremer, Bibl.-Theol. Lex.*, p. 91 ff. ; HDB iv. 206). 
This suggestion is the more probable as it har- 
monizes with St. Paul’s great doctrine of the self- 
identification of Christ with the human race, and 
through Him of the race with God (cf. Ro 5and 6, 
2 Co 5#-), 

(2) The Johannine use.—Although the Johannine 
writer uses for ‘propitiation’ a different Greek 
word (iA\acpuds, not ikacrjpiov) there is no satisfactory 
ground for maintaining a meaning essentially 
different from that presented in the Pauline 
thought ; characteristic words of a common re- 
ligion cannot safely be applied in a different sense 
where it is obvious that the same great circle of 
ideas is acknowledged. Propitiation is part of an 
apostolic system of ideas of redemption, and is 
found in the writings of St. John associated with its 
correlatives of sin and righteousness, and with the 
blood of Christ as the means of putting away sin 
and establishing righteousness, ideas with which 
it is vitally associated in the Pauline Epistles (for 
the opposite view cf. Stevens, Christian Doctrine 
of Salvation, p. 108 ff.). The Johannine concep- 
tion of propitiation is inseparably associated with 
‘ Jesus Christ the righteous,’ in whom ‘ we have an 
Advocate with the Father’ (1 Jn 2%), implying 
that the righteous nature of God involves a right- 
eous orde. in the Divine method of dealing with 
sin. Moreover, the declaration is unmistakable 
that Christ is a propitiation ‘not for our sins only, 
but also for the whole world,’ implying an objec- 
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tive accomplishment, a finished work for the whole 
world as the basis on which the individual forgive- 
ness and cleansing from sin proceed ; for the virtue 
of the propitiation extends beyond the subjective 
experience of those who actually are made par- 
takers of its grace. Whilst these points of contact 
with the Pauline view of propitiation appear, there 
are nevertheless lines of distinction in the use of 
the term which constitute a Johannine variety 
distinguishable from that found in the Pauline 
usage. For instance, the propitiation is more 
vividly personal: ‘He’ is our propitiation; the 
life of Christ as well as His death is involved— 
His Person as well as His work. Then its per- 
petual persistence as a process as well as its 
achievement as a fact is a dominant Johannine 
idea: ‘he is the propitiation,’ ‘his blood is 
cleansing us from all sin’ (1 Jn 17). It is more 
than acompleted act; the propitiation abides as a 
living, present energy residing in the personality 
of Christ Himself (cf. J. McLeod Campbell, The 
Nature of the Atonement, London, 1895, p. 170f.). 
Hence the Johannine emphasis falls naturally 
upon the issues of the propitiation set forth in 
terms of cleansing from sin rather than of justifi- 
cation in the sight of the Law. But the main 
Johannine distinction is probably found in the 
wealth of the Divine love, in which the writer 
makes explicit what is elsewhere implied in the 
teaching on propitiation, where it is associated 
more closely with the righteousness of the Law. 
Universally assumed in the apostolic teaching, the 
love of God in the propitiation suffuses the whole 
Johannine conception with radiant light. So far 
from being contrasts, love and propitiation become: 
interchangeable realities—necessary to one another, 
explaining one another, even lost in one another. 
The writer defines love by propitiation, and pro- 
pitiation by love: ‘in this have we come to know 
what love is, that he (éxeivos) for us (vrép hudv) 
laid down his life’ (1 Jn 3'%), ‘ Herein is love, not 
that we loved God, but that he loved us, and sent 
his Son to be the propitiation for our sins’ (41°), This. 
is the writer’s closer definition of what he means. 
by ‘God is love’; he can convey no idea of love in 
God beyond that which shows itself in propitia- 
tion; for that is love’s last word; the ultimate 
meaning of propitiation is love’s ultimate meaning 
too ; contrast between them is unthinkable. 

‘If the propitiatory death of Jesus is eliminated from the 
love of God, it might be unfair to say that the love of God is 
robbed of all meaning, but it is certainly robbed of its apostolic 
meaning ’ (Denney, Death of Christ, p. 276). 

(3) Use in Hebrews.—Propitiation in the Epistle: 
to the Hebrews (2”, ‘to make propitiation for sins,’ 
7d ihdoxecOa) is interpreted in terms of sacrifice 
and comes nearest in apostolic teaching to the OT 
usage. Christ is the High Priest who offers Him- 
self ; He is at once Victim and Priest in a propitia- 
tion that procures forgiveness of sins and thereby 
the privilege of direct access to and communion 
with God. The writer noticeably departs from the 
classical construction of the verb, and adopts the 
biblical, making its object ‘ the sins of the people’ ; 
he thus avoids making God the object of the pro- 
pitiation, producing in doing so a construction 
strange at the same time to Greek ears and to 
pagan ideas. What relation this propitiation 
bears to the nature of God this loose construction 
is too vague to indicate; clearly, however, it deals 
in some sacrificial way with the sin that separates 
from God. The writer assumes that propitiation 
is necessary for this end, and the only propitiation 
known to him is that made by a priest through 
sacrifice ; but the necessity for it lies in a Divine 
fitness rather than in any definite legal obligation ; 
the Pauline idea of the Jaw of righteousness is 
absent. If a Pauline philosophy of redemption 
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lies behind the use in this Epistle of a term com- 
mon to apostolic thought generally—as seems prob- 
able—the meaning would be that the propitiation 
Christ offered so dealt with sin that there no 
longer remained in the Divine mind an obstacle to 
sin’s forgiveness (cf. Holtzmann, Neuwtest. Theol.?, 
Tiibingen, 1911, ii. 300, favouring this view, and 
Stevens, Christian Doctrine of Salvation, p. 84, 
criticizing it). The particular contribution, how- 
ever, made by the writer of Hebrews to the apos- 
tolic teaching on propitiation is the discussion of 
the conception that the propitiation offered by 
Christ is capable of dealing with all and every 
kind of sin as a barrier between God and man, 
and not with sins of ignorance and infirmity alone : 
the key to the discussion is that Christ’s is a 
‘better sacrifice,’ which perfects the imperfect, 
abolishes the typical, and lifts the whole signifi- 
cance of propitiation from the circle of legal and 
ceremonial ideas into the realm of abiding ethical 
and spiritual realities; Jesus, ‘who through the 
eternal Spirit offered himself without blemish unto 
God,’ thus becomes the author of eternal salvation 
—a salvation whose characteristic is finality ; 
‘through his own blood, (he) entered in once for 
all into the holy place, having obtained eternal 
redemption’ (cf. He 9!-»), 

The Fathers of the Apostolic and the sub-Apos- 
tolic Ages adhered in their interpretation of pro- 
pitiation to the sacrificial language of the OT and 
to the usage of NT terms by the apostles (cf. 
Polycarp, ad Phil. i. 8; Clement of Rome, ad Cor. 
seis 32): 

LitgraturE.—H. Schultz, OT Theology®, Edinburgh, 1895, 
ii. 87ff.; D. W. Simon, The Redemption of Man, London, 
1906, p. 31ff.; J. Denney, The Death of Christ, do., 1902; G. 
Smeaton, The Apostles’ Doctrine of Atonement, Edinburgh, 
1870; J. J. Lias, The Atonement in the Light of Modern Difi- 
culties, London. 1884; T. V. Tymms, The Christian Idea of 
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FREDERIC PLATT. 

PROPORTION.—The Greek word dvadoyla is of 
frequent occurrence in classical writings, but in the 
NT it is found only in Ro 12%, ‘ Whether prophecy 
[let us Prophesy according to the proportion 
of faith’ (AV; RV ‘according to the proportion 
of cur faith’; RVm ‘according to the proportion of 
the faith’). Interpreters are divided as to whether 
‘the faith’ is to be taken subjectively (Meyer, 
‘Sanday -Headlam) or objectively (Vaughan, 
Liddon). The first alternative would mean that 
they who had received the gift of prophecy were 
to exercise it in consistency with the extent (or 
limits) of their own faith, the measure of which 
had been allotted to them (v.’); the second, in 
harmony with ‘the faith’ as referring to the 
gospel asa whole. The latter is very attractive, 
but the usage of the NT is against it. There is no 
instance in the Epistles of-St. Paul of the use of 4 
miorts in the sense of ‘the gospel.’ It is, however. 
found in Jude * *, and is one of the indications of 
its late date. The dvadoyla rAs risrews must be 
taken as parallel with, and not different from, 
hérpov wiorews (v.%). (For an elaborate examination 
of ‘Analogy considered as a guide to Truth’ see 
the work of J. Buchanan, published under that 
title, Edinburgh, 1864.) JOHN REID. 


PROSELYTE.—1. Meaning of the term.—The 
word mpoo7Avros is not found in classical Greek. It 
is still an open question whether those who formed 
the word from rpocépxouat thought of the verb in 





its primary sense of ‘advenio,’ or in its religious 
sense of ‘(deum) adeo’ (cf. He 7%, rovs mpocepx- 
ouévous dv adrotr@ Oe@). In the former case, rpoonhuros 
originally meant advena, ‘new-comer’ (for which 
the classical equivalent is éry)vs) ; in the latter, 
it meant ‘ proselyte’ in the sense of ‘ one who comes 
or draws near to God.’ In his exhaustive study of 
mpoofduros in the LXX (Lap, 4th ser., x. 264 ff), 
W. C. Allen argues from the fact that the word 
is correctly used in a majority of cases for the 73 to 
whom certain rights were conceded in Israel (Oxf. 
Heb. Lew., s.v. 132 [p. 158*]), that its meaning was 
from the first that of ‘ proselyte’—the meaning of 
‘stranger’ being secondary, and arising from the 
proselyte’s having his home ‘in a strange land 
(like the Israelites themselves in Egypt: hence 
they are called mpoc#dvra, Ex 2271 23%, Lv 19%, Dt 
10), The statement of Philo (de Monarch. 1. 7, 
rovrous 6€ Kadet mpoondUTous- ard ToD mpoteAnduOevat 
Kaw Kal pirodéw wodcrela), and also the words of Jo- 
sephus (Ant. XVIII. iii. 5, voulwors tporeAndvOvia Tots 
"Tovdatxois), are in favour of this view. What pre- 
vents us, however, from giving it our full adhesion 
is that the LXX does not use mpoc7dvuros in all the 
passages where 73 seems to mean or to approximate 
in meaning to ‘proselyte,’ but has sometimes 
mdpoxos. This, of course, may be due to different 
hands having been employed in the work of trans- 
lation. Valuable for guidance is W. R. Smith’s 
note (OT JC?, p. 342) : ‘In the Levitical legislation 
the word Gér is already on the way to assume tlie 
later technical sense of proselyte’ (cf. Driver, ICC, 
‘Deuteronomy,’ p. 165). é 

The distinction drawn between ‘the proselyte 
of the gate’ (ryein 73, avin 73), who accepted the 
‘Seven Noachian Laws’ (ERE iv. 245), and ‘the 
proselyte of righteousness ’ (p7¥ 73, 1727 73), who by 
complete adoption of Israel’s laws became incorpor- 
ated with the covenant people (HDB ii. 157°), 
belongs to Rabbinical Judaism (HARE vii. 592%), 
and is not found in Scripture. It had its preced- 
ents, however, in the differences of religious stand- 
ing observable among the or; in Israel; while the 
geBouevor Tov Gedy mentioned by Josephus (Ant. XIV. 
vii. 2), and frequently in Acts, may roughly repre- 
sent the ‘proselytes of the gate’ of the Gemara. 
It has been suggested that the mm ‘x7 of Ps 22° 
115". 18 1184 135° are identical with the @oBovjpevor 
Tov Gedv of Ac 131% , but A. B. Davidson has shown 
that the general usage of the OT is against the 
identification (ZxpT ili. 491). While Bertholet 
and others maintain that mpooyrurot, of poBovpmevor 
Tov Oedv and of ceBdmevor Tov Oedy are Synonymous 
(ZBi iii. 3904), the view of Schiirer (4 JP I. ii. 
314 ff.) that the first term means proselytes in the 
technical sense, and the other two those who, 
without having submitted to the rite of circum- 
cision, joined in Jewish worship, has gained a 
wider acceptance. The adherence of Gentiles to 
Judaism in the centuries immediately preceding 
and following the fall of Jerusalem ‘ranged over 
the entire gamut of possible degrees,’ depending 
upon ‘the different degrees in which the cere- 
monial precepts of the Law were observed’ 
(Harnack, The Mission and Expansion of Christi- 
anity”, i. 12, 10). The following passage from 
Theodore Reinach well illustrates this : 


‘Judaism possessed the prudence and tact not to exact 
from its adepts [converts] at the outset full and complete adop- 
tion of the Jewish Law. The neophyte was at first simply a 
‘*friend” to the Jewish customs, observing the least enthralling 
ones—the Sabbath and the lighting of a fire on the previous 
evening; certain fast-days; abstention from pork. His sons 
frequented the synagogues and deserted the temples, studied 
the Law, and contributed their oboli to the treasury of Jeru- 
salem [cf. Neh 1032f, ERE vii. 5928]. By degrees habrt accom- 
plished the rest. At last the proselyte took the decisive step : 
he received the rite of circumcision, took the bath of purity . . ., 
and offered, doubtiess in uwnoney, the sacrifice which signalized 
his definitive entrance into the bosom of Israel. Occasionally, in 
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order to accentuate his conversion, he even adopted a Hebraic 
name. . . . In the third generation, according to Deut. xxiii. 8, 
there existed no distinction between the Jew by race and the 
Jew by adoption’ (JE iv. 570). 


‘The bath of purity’ here spoken of refers to 
the baptism of proselytes. Thisis described by W. 
Brandt (ERE ii. 408) as ‘a practice of ceremonial 
ablution altogether new,’ which ‘we may safely 
assume . . . was not of later origin than Christian 
baptism.’ Itis not mentioned in the OT, and the 
traces of it found by Talmudic scholars in Gn 35%, 
Ex 19” are quite imaginary. It is referred to by 
Epictetus (who taught till.A.D. 94) in his conversa- 
tions as a matter of common knowledge: ‘ When 
aman,’ he says, ‘takes upon himself the arduous 
life of the baptized and the elect (rod BeBaypdevov cal 
nenuévov), then he is really what he calls himself, 
a Jew’ (Arrian, Diss. Epicteti, ii. 9). The Baby- 
lonian Talmud reports that about the end of the 
Ist cent. two famous Rabbis disputed with one 
another as to its necessity, which shows that at 
that period it was not universally regarded as 
indispensable. It was designated in later times 
‘the immersion of proselytism,’ and the manner of 
its administration was as follows: ‘The individual 
who desired to become a Jew was conducted to 
the bath, and there immersed himself in the 
presence of the Rabbis, who recited to him 
portions of the Law’ (cf. Plummer, art. ‘ Baptism,’ 
in HDB i. 239%. for other references). 

2. NT passages referring to proselytes.—(1) 
Mt 23%. Griatz’s conjecture that this verse refers 
to an actual incident, the voyage of R. Gamailiel, 
R. Eliezer, R. Joshua, and R. Akiba to Rome, 
where they converted Flavius Clemens, the cousin 
of Domitian (cf. ERE vii. 592>), would imply that 
the saying is not justly attributed to our Lord. 
It is probable, as Adolf Jellinek, the famous 
Austrian Rabbi and scholar (1821-1893), suggested, 
that what is here condemned is the Pharisees’ 
practice of winning over every year at least one 
proselyte each (E. G. Hirsch, TI Ke 2AVY (2) 
There were proselytes among the multitude who 
witnessed the miracle of Pentecost (Ac 21°), some 
of whom may have been added to the Church ; the 
selection of ‘Nicolas a proselyte of Antioch’ (6°) 
as one of the seven deacons indicates that there 
was a certain proportion of men of his class in the 
primitive Christian community. (3) In Ac 13®rév 
ceBouevwy mpoond’Twv is perhaps a conflate reading 
(EB? iii. 3902), but the phrase appears to be a 
popular designation of ‘God-fearing proselytes ’— 
the same whom St. Paul twice appeals to (131® *) 
as ol poBovpevor Tov Bedv. (4) Ac 8”. The chamber- 
lain of Candace is included by Reinach among the 
‘distinguished recruits’ of the Jewish faith (Jz 
iv. 570°). (5) Cornelius was one of the gpoBovmevor 
rov bedv (Ac 10% 2 8); note that in v.* St. Peter’s 
words have not the breadth often assigned to them 
—he only goes the length of recognizing the mani- 
fest signs of God’s acceptance of a Gentile who 
‘feareth him, and worketh righteousness.’ (6) 
Lydia (Ac 16%), Titus Justus (187), and the ceB- 
éuevor of Thessalonica and Athens (17* 1”) illustrate 
the important aid that members of this class gave 
to St. Paul in his travels. He did not, however, 
always find the ceBduevac yuvatkes favourable to 
the gospel (13°). It was partly owing to the fact 
of the Christian faith having found so many ad- 
herents among the ceBduevor Tov Gedy that the class 
of ‘half-proselytes’ or ‘half-converts’ came to be 
regarded by Rabbinical teachers with doubtful 
approval. ; 

3. Outline of the history of proselytism.—Con- 
versions to Judaism went on unimpeded in NT 
times, both before and after the Jewish war (Part- 
ing of the Roads, pp. 286, 305). The chief source 
of our information on this pointis Josephus, whose 


historical accuracy is now generally admitted 
(HDB v. 466). Some of the proselytes whom he 
mentions by name were acquisitions of very doubt- 
ful value, as the kings Azizus of Emesa and Polemo 
of Cilicia, who were prompted to embrace Judaism 
by the desire to contract advantageous marriages 
with Herodian princesses (Ant. XX. vii. 1, 3), and 
the Empress Poppa, whom he calls GeoceBis (id. 
XX. vill. 11). On the other hand, the conversions 
of Helena, queen of Adiabene, and her son, Izates, 
seem to have been due to sincere conviction, and 
the chapters in which the historian records their 
life and virtuous deeds are some of the most 
attractive of his great work (ib. XX. ii.-iv.). 

The bitterness engendered by the persecution 
which followed the failure of the rising against 
Hadrian (A.D. 132-135), and the growth of the 
Christian Church, were joint causes which led the 
Rabbis to make conversion to Judaism more 
difficult. ‘ Qualified conversions to Judaism’ were 
‘regarded with increasing disfavor,’ K. Johanan 
declaring ‘that if after a probation of twelve 
months the ger toshab did not submit to the rite 
of circumcision, he was to be regarded as a heathen’ 
(E. G. Hirsch, JH x. 2227). But the pix 123—he 
who, in St. Paul’s words, ‘by receiving circum- 
cision, became a debtor to do the whole law’ (Gal 
5?)—was always admitted with fervour. ‘That 
proselytes are welcome in Israel and are beloved of 
God is the theme of many a rabbinical homily’ 
(Hirsch, Joc. cit.). 

It should be mentioned that in two passages 
of the LXX where a proselyte proper is meant 
(Ex 12}9, Is 141) aa is rendered, not by mpoo7duros 
but by yerdpas, an Aramaic word derived from 73 
(HDB iv. 133; Exp, 4th ser., x. 269; ef. HDB ii. 
157*). 

LitzRATURE.—W. C. Allen, ‘On the meaning of tpoonAvtos 
in the Septuagint,’ in Exp, 4th ser., x. [1894] 264 ff.; Arrian, 
Dissertationes Epicteti, ii. 9; Oxf. Heb. Lex., s.v. 14a, p. 158 ; 
A. B. Davidson, ‘They that fear the Lord,’ in EzpT iii. [1891- 
92] 491; HDB v. 466; S. R. Driver, JCC, ‘ Deuteronomy ’2, 
Edinburch, 1896, p. 165 ; W. Brandt, art. ‘ Baptism (Jewish),’ in 
ERE ii. 408; H. Hirschfeld, art. ‘Creeds (Jewish),’ ib. iv. 245 ; 
H. Loewe, art. ‘Judaism,’ 2b. vii. 592; H. Gratz, Die jrid- 
ischen Proselyten im Réimerreiche, Breslau, 1884, p. 30; A. 
Harnack, Mission and Expansion of Christianity?, London, 
1908, pp. 10, 12; T. Reinach, art. ‘Diaspora,’ in JH iv. 570; 
E. G. Hirsch, art. ‘Proselyte,’ ib. x. 221, 222; A. Jellinek, 
Beth-ha-Midrasch, Vienna, 1853-78, pt. v. p. xlvi; A. 
Plummer, art. ‘Baptism,’ in HDB i. 239, 240; F. C. Porter, 
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ed. F. J. Foakes Jackson, London, 1912, pp. 286, 305. 


JAMES DONALD. 

PROSEUCHE. — zpocevy77, the name for the 
Jewish place of worship, originally meant ‘ prayer,’ 
afterwards ‘place of prayer’ (ré1os ris mpoceuxijs, 
1 Mac 3%), ‘The word is found in 3 Mac 7”; Philo, 
in Flace. 6, 7, 14 (Mangey, ii. 523,. 524, 535), 
Leg. ad Gaium, 20, 48, 46 (Mangey, lil. 565, 596, 
600); Josephus, Vita, 54, where it is described as 
‘a large edifice capable of receiving a great number 
of people.’ As a rule, however, the Proseuche 
was situated outside the city, near the river or the 
sea, where there was a supply of water for the 
ablutions required before prayer (see Ac 16%! and 
Josephus, Ant. XIv. x. 23; cf. Tertullian, de 
Jejuniis, 16, ad Nationes, i. 13; and Epiphanius, 
Her. \xxx. 1). Frequently these prayers seem to 
have been said in the open air (cf. also Josephus, 
c. Apion. I. ii. 2). This would best account for 
the strange opinion expressed by Juvenal (Sat. xiv. 
97) and others that the Jews prayed to or wor- 
shipped the heavens. The name ‘ Proseuche’ is 
frequently found in inscriptions. See E. Schiirer, 
GJ V? ii. (1898] 443, note 53, and 447, notes 64 and 
65. See also art. SYNAGOGUE. K. KoHLER. 
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PROVINCE.—The word prowincia, the derivation 
of which is unknown, has originally no territorial 
application. Prouwincia is in fact ‘a sphere of 
duty,’ whether that be in an "office or court, like 
that of the urban prietor at Rome, or that of a 
governor of a vast district. tis only because it 
came to be generally associated with the rule of 
large districts out of Italy, that it ultimately ob- 
tained the territorial sense of ‘subjugated territory 
out of Italy under Roman government’ (R. Ogilvie, 
Hore Latina, 1901, p. 229). The original wide 
sense of the word had not, however, died out in the 
classical period. 

The Roman Empire grew by that inevitable pro- 
cess of expansion which is the lot of all great 
Empires. For the first two and a half centuries of 
the Republic expansion had been confined to Italy 
(see ROMAN EMPIRE). With the conclusion of the 
First Punic War (241 B.C.) a new situation had 
arisen. Having worsted a foreign people in a long- 
continued contest (264-241 B.c.), they found it 
necessary to maintain a stand beyond the bounds 
of Italy. The war itself had led to the construc- 
tion of the earliest Roman fleet, and now the prob- 
lem of governing overseas dominions faced them. 
One of the conditions of peace between Rome and 
Carthage was that Carthage should evacuate Sicily. 
This condition having been complied with, all of 
Sicily except Syracuse and its territory, which 
remained in the possession of King Hiero, the ally 
of Rome, became the first Roman province, Pro- 
wincia Sicilia, governed by an annual pretor, elected 
for the purpose, over and above the regular estab- 
lishment of two preetors, who remained in the city 
of Rome. 

During the Republic at least, the same method 
was always carried out in taking over a province. 
The Senate appointed commissioners (legati), 
usually (if not always) ten in number, who left 
Rome together for the country in question, and 
studied its circumstances on the spot. The normal 
Greek-speaking country of that time consisted of a 
number of réhes (ciwitates, ‘city-States’) with their 
territory surrounding them. Such of these States 
as had especially favoured Rome during the pre- 
ceding war might receive preferential treatment. 
Individual States, e.g., might be allowed to enter 
into a special, individual fadus (treaty) with Rome, 
and thus join the class of ciwitates federate. Such 
a reciprocal treaty presupposed that the two parties 
to the treaty were in a sense on an equality. Sub- 
ject States prized this position very highly. But 
the majority of the communities were treated as 
subjects in the fullest sense. After the commis- 
sioners, in consultation with the victorious general, 
had studied the conditions fully, they made a 
report to the Senate, which thereupon drafted a 
lex prouincie, which remained for the future the 
statute regulating the conditions under which that 
province was to be governed, the taxes to be paid, 
etc. For each Roman province there was in exist- 
ence a special statute of this nature. The text of 
none is extant. 

Our chief knowledge of provincial government 
during the Republic concerns Sicily and Cilicia, 
In the speeches of Cicero against Verres (70 B.C.) 
there is much information about the government 
and administration of Sicily, in which Cicero him- 
self had been queestor. From Cicero’s letters we 
jearn much of the details of his own government of 
the province Cilicia, where he was governor in the 
year 51-50 B.c. For the Imperial period we have 
the correspondence between Pliny, governor of 
Bithynia-Pontus, and the Emperor Trajan (c. A.D. 
113). The experience of the Republic was invalu- 
able to the Empire. For the most part, no doubt, 
the conditions in the provinces were the same in 
both periods, with the exception that in the later 
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period extortion by governors was for various 
reasons much less frequent. In this article we 
must confine ourselves as far as possible to the 
Empire, under which the Apostolic Church came 
into existence. 

In the middle of the Ist cent. A.D. the Roman 
provinces encircled the Mediterranean. The sena- 
torial provinces, those belonging to the Senate and 
people by the arrangement of January, 27 B.C., were 
eleven in number—Asia, Africa, Hispania Beetica, 
Gallia Narbonensis, Sardinia et Corsica, Sicilia, 
Macedonia, Achza, Creta et Cyrene, Cyprus, 
Bithynia et Pontus. These were in a peaceful state, 
and, with the exception of Africa, had no army. 
Asia and Africa were governed only by ex-consuls 
with three legati each, and were in a class by them- 
selves. The others could be governed by ex- 
preetors, but all were entitled proconsuls (see PRo- 
CONSUL) ; each had one Jegatus. Asia comprised 
roughly the western third of the country we call 
Asia Minor, Africa corresponded roughly to the 
territory of modern Tunis, Hispania Betica to 
Andalusia, and Gallia Narbonensis to the south- 
eastern quarter of France. The important Imperial 
provinces, which required the presence of an army, 
were twenty-one in number: Suria (Syria), His- 
pania Tarraconensis, Germania Superior, Germania 
Inferior, Britannia, Pannonia Superior, Pannonia 
Inferior, Moesia Superior, Moesia Inferior, Dal- 
matia, Lusitania, Gallia Aquitanica, Gallia 
Lugudunensis, Gallia Belgica, Galatia, Pamphylia, 
Lycia, Cilicia et Syria et Phenice, Numidia, 
Cappadocia,* each governed by a legatus Augusti 
pro pretore, and Egypt, governed by an equestrian 
pee 4igypti, acting for his master the 

mperor, who reigned as king of Egypt. Some 
further Imperial provinces of less importance were 
governed by procuratores (see under GOVERNMENT, 
PROCURATOR). It is inexact to speak of Judzxa as 
a province at this period. It remained from the 
beginning down to the time of Vespasian a client- 
State, whether ruled by one king or by a number 
of princes, or by a Roman procurator in company 
with an dpxiepeds kal eOvdpxns. The king was sub- 
ordinate to the governor of the province Syria. 
The procurator’s position, however, was like that 
of the prefectus Aigyptt. He took the place of 
the highest ruler (the Emperor), but neither Judea 
nor Egypt was part of the Roman Empire in the 
strict sense of the term (T. Mommsen, Gesam- 
melte Schriften, vol. iii.: ‘Juristische Schriften,’ 
1907, p. 431, n. 1, contradicting his earlier work, 
The Provinces of the Roman Empire, Eng. tr., vol. 
ii. p. 185). 

_ During the Empire all the provinces were sub- 
ject to taxation, even those ciuitates which had 
formerly been and were still libere being now com- 

elled to contribute. This change is traced to 

ompey. Immunity of cities was an exceptional 
privilege in the Empire, belonging exclusively, or 
almost exclusively, to coloni@, in virtue of the fact 
that they, like the inhabitants of Italy, owned their 
soil. Augustus first grappled with the task of 
numbering the subjects of the Empire, and appor- 
tioning the fiscal burdens among the provinces and 
individualsin them. The census of Egypt oceurred 
every fourteen years (A.D. 19-20 the earliest attested 
date), and the same or a similar arrangement was 
doubtless current in other provinces, though it 
must be remembered that the situation in Egypt 
was peculiar. The census-papers were the basis 
for the levy of the poll-tax, as well as for the 
fixing of the proportion of other public burdens due 
from each householder. The taxes were either 
land-taxes or imposts on the person. The land- 

*For the Asia Minor provinces see the splendid map in 


Ramsay's Historical Commentary on St. Paul's Epistle to the 
Galatians, 1899, opposite page 1. 


PSALMS 


PSALMS OF SOLOMON 287 


a 


tax in a few cases was paid in kind. The poll-tax 
pure and simple was rare; generally the fasts of 
taxation was the profession, the income, or the 
value of the movable property. In the public 
provinces the stipendium (as it was called) was per- 
haps collected by the States themselves and by 
them handed over to the guestor, while in the 
Imperial provinces the tributum (‘war-tax,’ pro- 
perly) was paid direct to the procurator. But it 
must not be forgotten that the Emperor had his 
procuratores even in senatorial provinces: these, 
however, may have been specially concerned with 
the management of his private estates. The pub- 
dicani, however, the middlemen farmers of taxes, 
still had their place in Nero’s time, for measures 
had to be taken to repress their exactions. A 
definite allowance (salarium) was now given to 
governors of provinces, and this must have lessened 
extortion somewhat. The legati of proconsuls had 
more definite jurisdiction. The legions in the 
Imperial provinces had their own military com- 
manders (legatus legionis) apart from the governors. 
While the proconsuls held office for one year only, 
the Emperor’s legates were retained in office during 
his pleasure. 

The Romanization of the provinces wasa gradual 
process. To begin with, it was against Roman 
practice to give a provincial constitution to a 
district until it had been civilized to a sufficient 
extent by its own ruler (or rulers), and so was 
ready for the further process. Romanization itself 
took place through the channels of social and trade 
intercourse, but in the West more conscious efforts 
were made towards it. We can see how proud the 
inhabitants of South Galatia were of their Roman 
connexion. One of the secrets of Rome’s success 
was that her governors were always content to let 
well alone. No attempt was made to unify the 
type of administration throughout the Empire. 
In most cases slight adjustments and the gradual 
purifying of municipal life were sufficient to bring 
all the local machinery into harmony with the 
central government. 


LitERATURE.—The standard work for the individual provinces 
is T. Mommsen, Réinische Geschichte, v.2 (Berlin, 1885], tr. W. 
P. Dickson, The Provinces of the Roman Empire from Cesar to 
Diocletian, 2 vols., London, 1886 : improved and cheaper edition 
by F. Haverfield, one of the leading authorities on this subject, 
do., 1909. Otto Hirschfeld’s Die katserlichen Verwaltungs- 
beamten bis auf Diocletian?, Berlin, 1905, is invaluable. Prin- 
ciples of administration of the provinces in general are summar- 
ized in A. H. J. Greenidge, Roman Public Life, London, 1901, 
chs. viii. and xi. Students will find it helpful to concentrate on 
one province, and Galatia is suggested on account of the masterly 
treatinent by W. M. Ramsay, A Historical Commentary on 
St. Paul’s Epistle to the Galatians, London, 1899. On the 
fourteen years’ census in Egypt, cf. W. M. Ramsay, Was 
Christ born in Bethlehem ?, London, 1898, and G. Milligan, 
Selections from the Greek Papyri, Cambridge, 1910, pp. 44 ff., 
72f.; both provide texts and mention other relevant litera- 
ture. A. SOUTER. 


PSALMS.—‘ Psalms’ in the Apostolic Church in- 
cluded OT Psalms and similar hymns of praise to 
God, as sung to musical accompaniment. In 1 Co 
14% St. Paul contemplates impromptu utterances 
under the influence of the Spirit, and appeals for 
the use of the reason in praise no less than in 
In y.% he assumes that members of the 


prayer. ] 
congregation will bring their assembly psalms 
which they have composed or learnt and wish 


to sing with or before others. The Psalms of 
Solomon, which may be dated c. 50 B.C., prove 
the use of sacred poetry among the Jews at 
this period. Forceful hymns, full of noble in- 
dignation against Roman oppression and Jewish 
secularity, in their ae of patience and resigna- 
tion they express the feeling that Israel deserves 
ehastening. Like the Benedictus they look for a 
Messiah of the house of David. But they fall 
short of the canticles of the NT in spiritual in- 


sight. The tone is self-righteous and sometimes 
fierce. 

The use of psalms in private is referred to in Ja 
5%; ‘He that is merry let him sing psalms’ (ef. 
Eph 5"), A. E BuRN. 


PSALMS OF SOLOMON.—These Psalms are 
eighteen in number, and were probably written in 
the Ist cent. B.c. It is doubted whether they are 
even indirectly cited in the NT; but both the 
language and the thought in them are of import- 
ance for a complete study of the Apostolic Age. 

4. MSS and Y88.—It is generally admitted and 
is practically certain that these Psalms were 
originally written in Hebrew; but not even a 
fragment of any Hebrew MS of them, nor any 
Hebrew quotation from them, exists. The MSS in 
which the Psalms have survived are (1) Greek, and 
(2) Syriac. The Syriac is a secondary version, 
made from the Greek ; but the Greek is probably 
a direct version from the lost Hebrew original. 

Eight Greek MSS are now known. Of these 
the earliest (H) was written in the 10th or llth 
cent., the latest in 1419, the rest in the 11th to the 
14th centuries. The first edition of the Greek 
text was published in 1626 by John Louis de la 
Cerda ; it was printed from a faulty copy of a MS 
which is now in Vienna (V) and which is derived 
from H. Later editions of the Psalms, down to 
and including that of Ryle and James in 1891, 
also rested entirely on H, or MSS derived from it. 
A more accurate text became possible when use 
could be made of other MSS, especially R (repro- 
duced in vol. iii. of Swete’s Old Testament in Greek) 
and J, which, though written later, were inde- 
pendent of H and in many respects superior to it. 
A critical text based on the eight known MSS was 
published in 1895 by Oscar von Gebhardt. 

The Syriac Version first became known in 1909, 
when Rendel Harris published the Syriac text 
from a nearly complete MS which came into his 
possession ‘ from the neighbourhood of the Tigris.’ 
This MS is probably no older than the 16th or 17th 
century. Subsequently a fragment of another MS 
of the Syriac text was found in the Cambridge 
University Library, and yet another and much 
earlier (incomplete) MS in the British Museum. 

The Syriac MS edited by Rendel Harris is 
defective both at the beginning and at the end, 
and title and colophon are consequently missing ; 
the separate psalms are numbered, but are without 
titles. The same is true of the more ancient 
British Museum MS described by Burkitt (see 
Literature). A general title to the whole collec- 
tion occurs only in the Greek MSS L, H which repre- 
sent a late stage in the textual history. On the 
other hand, in most of the Greek MSS, including 
R and J, nearly every individual psalm is entitled 
‘of Solomon,’ 7¢@ Zahwudy, with which we may 
compare the r@ Aavelé in the LXX version of the 
canonical Psalter. (For details, von Gebhardt’s 
textual apparatus and his remarks on p, 47f. 
should be consulted ; see also E. A. Abbott, Light 
on the Gospel from an Ancient Poet, 1912, pp. 1-7.) 

But for the connexion of Solomon’s name with 
these Psalms we can pass behind the MSS. They 
originally stood in the Codex Alexandrinus (5th 
cent. A.D.) of the Bible; and, though the part 
which contained them has perished, the entry in 
the table of contents or catalogue at the begin- 
ning of the Codex survives and reads: ‘ Psalms of 
Solomon xyuI.’ This entry constitutes the earliest 
direct external evidence not merely of the associa- 
tion of Solomon’s name with the Psalms, but of 
the existence of the Psalms themselves. 

Rather earlier indirect external evidence of the 
existence of the Psalms has sometimes been sought 
elsewhere ; but it is at least doubtful whether the 
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fifty-ninth canon of the Council of Laodicea (c. A.D. 
360), when it directs that ‘ private psalms (/d.wrixods 
yahuovs) are not to be read in the church,’ and a 


similarly vague reference in Ambrose, refer to the. 


Psalms of Solomon ; and it is now certain that the 
Odes of Solomon mentioned in the Pistis Sophia 
(c, A.D. 250) and by Lactantius (4th cent.) are not 
these Psalms, but a different set of poems, which 
one precede the 18 Psalms in Harris’s Syriac 
MS. 

The inclusion of these Psalms originally in the 
Codex Alexandrinus, and perhaps, too, in the Codex 
Sinaiticus, the association of them in most of the 
eight Greek MSS in which they now survive with 
other Solomonic works, canonical and apocryphal 
—the Psalms commonly standing between Wisdom 


and Ecclesiasticus— indicate the position which |- 


they occupied in the early history of the Church ; 
but the paucity of references to them and quota- 
tions from them shows at the same time that they 
proved neither very attractive nor very influential : 
they probably owed their preservation to the fact 
that they bore the name of Solomon. 

2. Contents.—The chief contents of the Psalms 
may be briefly indicated as follows : 

Ps 1.—Suddenly, in the midst of prosperity, 
threatened with war and assault, Sion, confident in 
her righteousness, had appealed to God ; but closer 
examination had convinced her that secret sins, 
surpassing those of the heathen, had been com- 
mitted, and the sanctuary of God polluted. 

Ps 2.—Foreigners have shattered the walls of 
Jerusalem with a battering-ram, and treated God’s 
altar profanely. This and the captivity of many 
Jews that followed seem to the writer to be the 
punishment meted out by God for the previous pro- 
fanation of the sacrifices by some of the Jews, ‘the 
sons of Jerusalem,’ themselves. Nevertheless, the 
foreign executant of God’s anger had outgone 
his commission: he too is punished; he is slain 
in Egypt, and his body exposed to dishonour. 

Ps 3.—The character, conduct, and faith of the 
righteous and unrighteous are contrasted. 

Ps 4.—The ‘men-pleasers’ are described as 
hypocrites — outwardly, even extravagantly re- 
spectable and severe in their condemnation of 
sinners ; but actually consumed with lust, in their 
gratification of which they destroy the peace of 
family after family. May God reward them with 
dishonour in life and death, with penury and lonely 
old age. 

Ps 5.—The goodness of God towards animals and 
men alike is without stint: man’s is a grudging 
goodness. 

Ps 6.—Happy is the man who prays. 

Ps 7.—Let God, if needs be, chasten Israel, but 
not by giving them up to the nations. 

Ps 8.—A more elaborate treatment of the theme 
of the first Psalm: the wickedness of a party of 
the Jews had consisted in immorality and the pro- 
fanation of the sacred precincts and the sacrifices 
by disregard of the laws of ritual cleanness. In 
vy.'>-4 a specific account is given of the progress 
of the invader and of his reception. 

Ps 9.—Righteousness in God and man: man’s 
free-will, and God’s goodness to the penitent. 
Through God’s goodness Israel hopes not to be 
rejected for ever. 

Ps 10.—Happy is the man whom God chastiseth : 
Israel shall praise Him for His goodness. 

Ps 11.—The return of the Diaspora to Jerusalem. 

Ps 12.—May God curse the slanderers, and pre- 
serve the quiet and peace-loving. 

Ps 13.—God has preserved the righteous at a 
time when the ‘sinners’ perished miserably. If 
God chastens the righteous, it is as a father his 
first-born. The life of the righteous and the de- 
struction of the sinners are for ever. 





Ps 14.—Eternal life and joy await the pious; 
but-Sheol, darkness, and destruction are the lot of 
sinners, whose delight is in ‘ fleeting corruption.’ 

Ps 15.—Similar to 13 and 14. 

Ps 16.—But for God’s mercy and strength, even 
the righteous would slip down to the fate of the 
wicked, A prayer for preservation from sin, from 
beautiful but beguiling women, and for strength to. 
bear affliction with cheerfulness. 

Ps 17.—Sinners who had set up a non-Davidic 
monarchy have been removed: a man of alien 
race has laid waste the land of Judah and carried 
men captive tothe West. The psalm closes (vv.**-1) 
with a long description of the Messianic king, for 
whose advent the author prays. 

Ps 18.—‘ Again of the anointed of the Lord.’ 

3. Date.—T'wo things in particular stand out 
clearly in these Psalms: (1) the Jewish nation is 
divided sharply into two sects or parties, the 
‘righteous,’ to whom the writer belongs, and the 
‘sinners,’ or the party of his opponents; (2) the 
nation has suffered severely from the invasion of 
unnamed foreigners. More than one period in 
Jewish history would satisfy these conditions, and 
certainly the period of the Maccabzean revolt (167 
B.C. and following years); and in the profanation 
of the altar to which Ps 2 refers it is tempting at 
first to see an allusion to Antiochus Epiphanes’ act 
in setting up on the altar the ‘abomination of 
desolation’ (1 Mac 1°). To this period, then, 
some scholars have assigned the Psalms. But the 
whole of the more specific allusions taken together, 
and most of them even taken separately, are far 
better satisfied by the circumstances of the middle 
of the lst cent. B.c.—a period of bitter feud 
between the Pharisees and the Sadducees, and of 
the invasion of Judah by the Romans under 
Pompey. It is to this period, therefore, that most 
recent scholars refer the Psalms. The (alien) 
nations (2” 6 20. 24 '73- 6 §36) who attack Jerusalem, and 
by whom the Jewish captives are led away, and 
against whom the writer prays for deliverance, are 
the Romans. Their commander, ‘ who is from the 
end of the earth, who smiteth mightily’ (8°), who 
is met by the Jewish princes and at first invited 
by them to Jerusalem, but ultimately has to 
capture the fortresses and the walls of Jerusalem 
by force (818-21), by bringing battering-rams to play 
upon them (2'), who allows his soldiers profanely 
to trample upon the altar (27), who carries his 
captives to the West (17), and whose end was a 
dishonoured death ‘on the mountains of Egypt’ 
(2° 31)is Pompey. For he, as a Roman, came from 
the West, and thither he led back to grace his 
triumph in Rome the Jewish prince Aristobulus ; 
he availed himself of the quarrels between the 
Jewish princes Hyrcanus and Aristobulus and their 
supporters to secure the Roman power in Judah ; he 
was at first approached and welcomed by both these 

rinces, but in the end he was resolutely resisted 

y Aristobulus in Jerusalem, so that he was com- 
pelled to bring up battering-rams from Tyre where- 
with to break down the fortified wall of Jerusalem ; 
he shocked Jewish feeling by intruding into the 
Holy of Holies, and fifteen years after he had 
captured Jerusalem and profaned the Temple, he 
was slain beside Mons Cassius near Pelusium, his 
body being at first left unburied on the Egyptian 
shore, and then hastily and unceremoniously 
burned. ‘ 

A considerable similarity of tone and temper 
and the possibility of satisfying all the specific 
allusions, more or less completely, by what is 
known independently of the condition of the Jews 
between about 80 and 40 B.c. and of thé circum- 
stances of Pompey’s treatment of them, and of his 
death, favour the commonly accepted view that 
these Psalms (possibly with the exception of Ps 18) 


PSALMS OF SOLOMON 


PTOLEMAIS 289 





were written in Palestine (and probably indeed in 
Jerusalem) within a single generation, and not 
improbably by a single writer; absolute proof, 
however, of sels authorship is not forthcoming, 
and some of the more colourless of the Psalms 
might then belong to another age. The second 
Psalm, which refers to the death of the foreign 
invader, must have been written after, but prob- 
ably soon after, Pompey’s death in 48 B.c.; the 
rest of the Psalms (except 18) were probably 
written rather earlier, most of them soon after 
Pompey’s capture uf Jerusalem in 63 B.C., but one 
or two (4 and 12) perhaps earlier still, before the 
Jews in general had suffered at Pompey’s hands and 
the party of the ‘sinners’ had received that severer 
treatment which Pompey measured out to Aristo- 
bulus and his party. 

4, Main ideas.—(1) Pharisees and Sadducees.— 
The chief interest of these Psalms is that they 
reveal the temper and ideals of those two parties 
which in the period of the formation of the NT 
played so conspicuous a part in Jewish life: the 
author is a Pharisee, and the opponents whom he 
denounces are Sadducees. The Psalms indeed run 
back two or three generations before the separation 
of the Christian Church from the Jewish religion, 
but we can trace in them much that was still 
characteristic of the two parties later. 

The Sadducees are to the writer ‘the unright- 
eous’ (dé:xor), ‘ sinners’ (4uaprwdol), ‘ transgressors’ 
(wapdvouo:), ‘the profane’ (Bé8yra), the ‘men- 
pleasers’ (dv@pwrdpecxa). The use of these terms 
and the charges brought against the Sadducees of 
insolence, self-reliance, disregard of God, and gross 
sensual sins may largely represent the generaliza- 
tions, exaggerations, or inventions of a political or 
religious opponent. But in charging them with 
profanation of the sanctuary and its sacrifices he 
implies that somewhat intimate association of the 
Siig with the Sadducees which is conspicuous 
ater. So again in charging them with setting up 
a non-Davidie monarchy (178), 2.e. with recog- 
nizing the royal dignity which the Hasmoneans 
had claimed since Aristobulus I. (104 B.c.), he im- 
plies a readiness in that party to acquiesce in 
an existing polity, even though it was inconsist- 
ent with the Messianic promises, which seems 
natural enough in the ancestors of the Sadducees 
of the Ist cent. A.D. 

Over against these ‘sinners’ the writer sees in 
his own party, i.e. the Pharisees, ‘the righteous’ 
(Sixacor), ‘ the pious’ (do10, representing the Hebrew 
hasidim), ‘ those that fear the Lord’ ([oi] poBodmevor 
tov kiptov), ‘ the guileless’ (&xaxor) ; occasionally too 
this party appears as ‘the poor’ (rrwxol, mévyres). 
They were devoted to the Law (14), troubled 
about sins done in ignorance yet convinced that 
the punishment of the righteous for sins done in 
ignorance was something very unlike that which 
awaited the ‘sinners’ (13°). As a matter of 
fact, though ‘righteous’ and ‘sinners’ alike 
must have suffered greatly from the necessary 
results of Pompey’s attack on and capture of 
Jerusalem, it was the party of the Sadducees, 
the adherents of Aristobulus, who with his children 
were taken captive, that suffered most. But in 
their view of a future life these Pharisees of the 
Ist cent. B.C. already found further ground for 
differentiating the lot of the sinners and the 
righteous. ‘They that fear the Lord shall rise to 
life eternal, and their life shall be in the light of 
the Lord, and shall come to an end no more’ (31%). 
When the wicked depart into ‘Sheol and darkness 
and destruction,’ the righteous will obtain mercy 
and ‘the pious of the Lord shall inherit life in 
gladness’ (14°7; ef. also 13°11 14% > 15% 16), On 
the other hand, the end of the wicked, if not actual 
annihilation, is but the miserable life of Sheol in- 
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definitely prolonged : whereas the righteous ‘rise 
to life eternal,’ the sinner ‘falls and rises no more’ 
and his destruction is for ever (313-15 ; ef. 99 127 131 
14°15"), With this hope the righteous pray that 
they may, and the writer claims that they already 
do, accept with patience the present passing chas- 
tisement of God. 

(2) Free-will.—In their view of man’s free-will the 
author of the Psalms and his party are at one with 
the Pharisees of the lst cent. A.D. as described by 
Josephus (Ant. Il. viii. 14): i.e. like the Sadducees 
they assert man’s freedom, but at the same time 
they differ from the Sadducees by asserting and 
indeed emphasizing the Divine knowledge and 
control of human action: ‘Man and his portion 
lie before Thee in the balance: he cannot add to, 
so as to enlarge, what has been prescribed by Thee’ 
(5°). ‘Our works are subject to our own choice 
and power to do right or wrong in the work of our 
hands.’ 

(3) The Messianic hope.—Lastly, we may note the 
very important light cast by Pss 17 and 18 on the 
Messianic hope as cherished in this circle. The 
Messiah is to be, unlike the actual king whom the 
sinners had presumptuously set up (177 8), a de- 
scendant of David (v.%). He will enjoy the old 
title of the Hebrew kings—the anointed of Jahweh 
(or the Lord) ; for the phrase ‘ Christ (the) Lord’ 
(ef. Lk 24) which occurs in the MSS at 17% is prob- 
ably, even if it be the original Greek reading, 
nothing but a mistranslation (as in La 4”) of the 
ordinary Hebrew genitival phrase ‘the anointed 
of the Lord.’ This Messiah is also called ‘the 
king of Israel’ (1747) and ‘the son of David’ (v.”). 
He will appear at a time determined by God (18°), 
being raised up, or brought forward again (though 
the idea of a pre-existing Messiah detected by 
some in this phrase is very doubtful) by God Him- 
self. He will purge Jerusalem alike from heathen 
enemies who profane it, and from native unrighteous. 
rulers. He will then restore the true kingdom to 
Israel—a kingdom righteous, holy, glorious, world- 
wide—and rule as the vicegerent of God, who Him- 
self remains over and above this human ruler, the 
king of Israel, ‘for ever and ever’ (17°). 

LITERATURE. —(1) GREEK Text.—O. von Gebhardt, Die 
Psalmen Salomo’s (TU xiii. 2 [1895]); H. B. Swete, The Old 
Testament in Greek, 1894-96, iii. 765-787 (text of MS R with the 
variants of H and three MSS dependent on H). 

(2) Syriac Text.—J. Rendel Harris, The Odes and Psalms 
of Solomon, 1909 (21911, where the variants of a Cambridge 
University MS discovered by Barnes [Harris, p. 46] and contain- 
ing part of Ps 16 are given); F. C. Burkitt, in JTAS¢ xiii. 
[1911-12] 372-385 (a description of a British Museum MS con- 
taining in immediate continuation of the Odes of Solomon and 
with continuous enumeration Pss.-Sol. i. 1-iii. 5 and x. 4- 
xviii. 5). 
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first importance); J. Wellhausen, Die Pharisder und die 
Sadducder, 1874 (contains a German translation); J. Viteau, 
Les Psaumes de Salomon, 1911 (text, translation, and full intro- 
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G. BUCHANAN GRAY. 

PTOLEMAIS (Irodeyais). — Ptolemais is the 
ancient Canaanite town of Acco (mentioned in 
Jg 1! and in the corrected text of Jos 19%), still 
known in Arab. as‘Akka. Standing on the rocky 
promontory which forms the northern boundary 
of the sandy Bay of Acre, protected by the sea on 
the W., S., and 8.E., and strongly fortified on the 
landward side, it came to be regarded as the key 
of Palestine, and its chequered history is chiefly a 
record of sieges, of which it has probably had to 
endure more in ancient and modern times than 
any other Syrian town. Between it and the hills 
of Galilee lies the fertile Plain of Acre, six miles 
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in width, watered by the Nahr Namein, the | 54). 


ancient Belus, a river famous for the manufacture 
—Pliny (HN xxxvi. 65. 26) says the invention— 
of glass at its mouth, as well as for the murex 
shells from which purple dye was extracted by the 
Pheenicians. 

The town rose to considerable importance under 
the Macedonian kings of Egypt, who converted it 
into a Greek city, and its new name—given prob- 
ably by Ptolemy Soter, and retained when the 
rival kings of Syria gained the mastery—continued 
to be used till the end of the Roman period, after 
which the old native name was revived. The city 
played a prominent part in the Maccabsean wars. 
There Simon routed the Syrian Greeks (1 Mac 5), 
and there Jonathan was treacherously captured by 
Trypho (12*-4), Ptolemais had an era dating from 
a visit of Julius Cesar in 47 B.c. Augustus was 
entertained in it by Herod the Great (Jos. Ant. 
XV. vi. 7), and Claudius established it as a colonia 
(Pliny, ZN v. 17). The Romans used it as a base 
of operations in the Jewish war, at the outbreak 
of which its inhabitants proved their loyalty to 
Rome by massacring 2,000 Jews resident in the city 
and putting others in bonds (Jos. BJ I. xviii. 5). 

Ptolemais is mentioned only once in the NT. 
St. Paul touched it in sailing from Tyre to Ceesarea 
(Ac 21”). Its distance from Tyre is 25 miles. The 
Apostle saluted the Christians whom he found in 
the town, and remained a day in their company. 
The founder of the Church is not known. Philip 
the Evangelist, who laboured in Cesarea, has been 
suggested. 

Under the name of Accon (St. Jean d’Acre of 
the Knights of St. John), the town was the scene 
of many conflicts in the time of the Crusaders, who 
made it their chief port in Palestine. Its capture 
by the Saracens brought the kingdom of the 
Franks to an end. The destruction of the city 
‘produced terror all over Europe ; for, with its fall 
in 1291, the power of the Christian nations of the 
West lost its last hold upon the East’ (C. Ritter, 
The Comparative Geography of Palestine and the 
Sinaitie Peninsula, 1866, iv. 361). Reconstructed 
in the 18th cent., besieged in vain by Napoleon 
(1799), captured by Ibrahim Pasha (1831), and 
bombarded by the fleets of Britain, Austria, and 
Turkey (1840), it still has some commercial import- 
ance, though the recent growth of Haifa has told 
heavily against it. 


LitzRATURE.—A. P. Stanley, Sinai and Palestine, new ed., 
1877, p. 265f.; G. A. Smith, HGHL4, 1897; W. M. Thomson, 
The Land and the Book, 1864, p. 308; C. Baedeker, Palestine 
and Syria4, 1906; E. Schiirer, HJP 11. [1885] i. 90. 


JAMES STRAHAN. 
PUBLIUS (Ilér):os).—Publius was the leading 
man of Malta at the time of St. Paul’s shipwreck 
there, when he hospitably entertained the ship- 
wrecked party (Ac 287). His father, who was sick 


of fever and dysentery, was healed by the Apostle: 


(v.°). The epithet 6 mp&ros, ‘the chief man,’ seems 
to have been an official title peculiar to Malta 
(cf. Ramsay, St. Paul, 1895, p. 343). The form 
‘Poplios’ may be either the Greek popular equiva- 
lent for the Roman prenomen Publius or the Greek 
rendering of the nomen Popilius. Ecclesiastical 
tradition makes him the first bishop of Malta. 
W. F. Boyp. 

PUDENS (Ilovdys).—Pudens was a Christian 
of Rome who along with Eubulus, Claudia, and 
Linus sends greetings to Timothy (2 Ti 4). He 
was thus on intimate terms with the apostle Paul 
at the time of his last Roman imprisonment. 
Nothing certain is known regarding him. He is 
supposed by many to have been the husband of 
the Claudia of the same verse and has been identi- 
fied with the Pudens of Martial’s Epigrams, whose 
wife also bore the name Claudia (L’pigr. iv. 13, xi. 


For a full account of various identifications 
and literature, see art. CLAUDIA. 
W. F. Boyp. 


PUNISHMENT.—The word ‘ punishment’ is em- 
ployed to translate xédacis (1 Jn 41° RV) and ripwpla 
(He 10%). The corresponding verbs xoddé{w and 
Tyswpéw, translated ‘punish,’ are used indiscrimin- 
ately (Ac 471, 2 P 2°; cf. Ac 22° 264); so that the 
classical distinction, exemplified in Plato and 
Aristotle, between 7iuwpla, which regarded the re- 
tributive suffering, and «é\acvs, which regarded the 
correction of the offender, can hardly be pressed in 
the case of NT usage (for the distinction, see R. C. 
Trench, Synonyms of the NT*®, London, 1876). 
Other words translated ‘punishment’ are dixy 
(2Th 19 RY), éxdixnots (1 P 2%, ‘ vengeance’ in RV), 
and émeripuia (2 Co 2°). 

The term ‘punishment’ (Lat. pena) may be de- 
fined as pain or suffering inflicted in expiation of 
a crime or offence by an authority to which the 
offender is subject. The authority inflicting it may 
be human or Divine. The human authority may 
be civil or ecclesiastical. Human authority to in- 
flict punishment is ultimately derived from a Divine 
source. 

1. Punishment inflicted by human authority.— 
Under this head may be mentioned (a) that inflicted 
by civil authority. Roman magistrates, under the 
supremacy of the Emperor, in so far as they ad- 
ministered just laws, are regarded as executors of 
the Divine wrath or vengeance against evil-doers, 
and submission to their jurisdiction is made im- 
perative on members of the Apostolic Church (1 P 
214; ef. Ro 13**). 

(6) That inflicted by ecclesiastical authority. (a) 
In the Jewish Church, the supreme Sanhedrin at 
Jerusalem and local Sanhedrins claimed and exer- 
cised the right to punish persons adjudged guilty 
of contumacy, schism (aipecis), or seducing the 
people. On the basis of such charges it was sought 
to make the apostles and others who adhered to 
their doctrine and fellowship amenable to punish- 
ment (Ac 47 22% 261). (8) In the exercise of dis- 
cipline, the members of a Christian church, acting as 
a judicial body, were vested with the power to 
inflict censure, or the severer punishment of ex- 
clusion from the fellowship of the Church, on every 
brother who walked disorderly (1 Co 5°, 1 Th 5%, 
2 Th 3°). In carrying out the sentence of exclusion, 
the name and authority of Christ, as King and 
Head ofthe Church, were solemnly invoked. While 
the extreme penalty of exclusion was called punish- 
ment (émiriwia, 2 Co 26; éxdixnors, 714), the object of 
its infliction was the ultimate restoration of the 
offender to Church privileges (2 Co 2° ; ef. 108 131°), 

2. Divine punishment.—In passages in which 
the term occurs it is conceived,as eschatological. 
(a) It is associated with the Intermediate State. (a) 
According to representations derived from apoca- 
lyptic literature, the fallen angels are depicted 
as undergoing punishment in Tartarus while await- 
ing the Final Judgment (2 P 2°; ef. 24, Jude®, 1 P 
3'’). (8) The inhabitants of the Cities of the Plain 
have been continually subjected to punishment 
since the period when it was first inflicted upon 
them in the time of Lot (Jude? RY). 

(6) Punishment is associated with the Parousia. 
(a) At the Second Advent the heathen and unbe- 
lieving Jews who have persecuted or ill-used 
members of the Church are to receive the due 
reward of their deeds. The punishment meted out 
to them is more particularly defined as ‘eternal 
destruction from the face of the Lord and from the 
glory of his might’ (2 Th 19 RV). (8) Apostates 
from the Christian faith, being guilty of wilful sin, 
for which no further sacrifice is provided, are liable 
under the New Covenant to far severer punishment 
at Christ’s Return than that which overtook 
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Sareet under the Old Covenant (He 10” ; cf. 
ve"). 

The primary purpose of punishment, human or 
Divine, is to vindicate the law, and uphold the 
moral order of the world, which, in the absence of 
such sanction, would fail to command the respect 
of the law-breaker. Punishment may also be im- 
posed'with a view to reform the offender or to deter 
others from the commission of like offences by 
making an example of him. It must be maintained, 
however, that even should punishment fail to exer- 
cise a corrective or deterrent effect, its infliction as 
Sten retribution would still be justified (see 
W.N. Clarke, An Outline of Christian Theology, 
Edinburgh, 1898, Bp. 253-255, and R. Mackintosh, 
Christianity and Sin, London, 1913, p. 215). Pun- 
ishment is the natural correlate and consequence 
of guilt. It presupposes that the wrong-doer is 
responsible for the acts which have exposed him to 
it, and justly merits its infliction. Divine punish- 
ment is the reaction of God’s holy nature against 
sin. It is the outward manifestation of the Divine 
wrath against all ungodliness and unrighteousness 
of men. As the manifestation of God’s just resent- 
ment, it is mainly, though not exclusively (in 
opposition to Ritsch], see A. E. Garvie, The Ritsch- 
lian Theology*?, Edinburgh, 1902, pp. 307-3810), 
pabbintelogtonk Punishment by itself, i.e. apart 
from disclosures of Divine grace, leading to ‘the 
apprehension of the mercy of God in Christ ’ (Shorter 
Catechism, A. 87), has no redemptive or remedial 
effects upon the character, and cannot produce 
repentance (Ro 24 4%, 2 Co 7°). Doubtless it is 
for this reason that the future punishment of the 
impenitent is never regarded as tending to the 
purification of the sufferers. Whatever possibilities 
the eternal future may have in store, the NT draws 
a veil over the fate of those who have failed to 
improve the opportunity afforded by the dispensa- 
tion under which men are now living. 

LITERATURE.—For theories of punishment, in addition to works 
referred to in art. see F. H. Bradley, Ethical Studies, London, 
1876, ch.i.; J. Seth, A Study of Ethical Principles, do., 1908, 

p. 320-323; Borden P. Bowne, Principles of Ethics, New 

ork, 1892, ch. x.; G. F. Barbour, A Philosophical Study of 

Christian Ethics, Edinburgh and London, 1911, pp. 285-291, 409 f. 
W.S. MONTGOMERY. 

FURIFICATION (dyvicpds, Ac 21%; kabapicpds, 
He 13, 2 P 19).—Puritication is an old-world idea 
and ideal. It arose out of the mystery of God 
and the misery of man. The signification of 
ayvioubs is that we must approach God carefully, 
of xadapicués that we are unable to do so without 
the help of some mediator who cleanses. Men 
instinctively felt that those mysterious presences 
which surround man were dangerous forces, and 
that both in approaching and leaving them a wise 
ritual of restrictions was necessary. Outside the 
Bible these restrictions are called ‘tabus.’ Aaron, 
for instance, washed both before and after the act 
of atonement (Lv 164 24; W. R. Smith, 2S”, 1894, 

. 152 ff., and additional note B). Man’s misery 
Pad taught him the need of being made fit, and so 
there lurked at the heart of tabu the idea of an 
act of moral cleansing. It was to be such as both 
to annul man’s guilt and to appease God. Thus 
after child-birth, bringing with it the mystery of 
Divine forces, the mother kept days of purification. 
Whenever man sighted the Unseen Powers—when 
with the dead, e.g., or in war—he was under tabu. 
The Nazirite vow (Nu 6, Ac 21%) was a continuous 
tabu, an active hourly recognition of the Unseen. 
St. Paul was Jew enough to respond to these forms, 
and Christian enough to extract value out of them 
(Ac 1818)—to make them ‘days of separation’ (Nu 
63, He 7”5) in the religious life. 

The Jewish sacrificial system is the specially 
Divine one among the primitive systems of sacrifice 
and tabu. It puts into dogmatic form the vague 


God-ward instincts of the primeval heart. One 
instinct was the community of blood between the 
god, man, and the animal world, so that, if the 
blood of a human or an animal victim was shed, 
it was an offering of their common life, and, if 
the flesh was eaten, they became one in a mys- 
terious sacrament (W. R. Smith, op. cit. p. 312 ff. ; 
J. G. Frazer, GB? [1900] ii. 318). So the sin- 
offering was eaten (Lv 676), embodying man’s guilty 
feelings towards God and God’s appeased feelings 
towards man. The final act of this mystery is 
when ‘God made Jesus Christ to be sin,’ a sin- 
offering, a setting forth of man’s guilt and God’s 
purification, He made ‘purification of sins’ (He 
15). How? 

There are three answers. (a) Psychological.— 
He fulfils the vague cravings for a guilt-offering 
from the beginning. That which we cannot put 
into words, but which has written itself in history, 
in language, in religion, in instinctive humanity, 
He is and does. (6) Hthical.—An exhibition on a 
great scale of an act of justice purges a people. 
Aristotle made this one of the uses of tragedy, to 
purify the passions by pity and terror (cf. S. A. 
Brooke, Life and Letters of F. W. Robertson, new 
ed., 1868, Letters 86, 87). Christ’s death was 
such an exhibition. (c) Spiritual (‘ cleansing their 
hearts by faith’). — Personal identification with 
His suffering cleanses (J. R. Seeley, Hcece Homo", 
1873, p. 7; Ro 6*7; Sanday-Headlam, JCC, 
‘Romans’®, 1902, p. 162). It is the absence of 
such identification which in 2 P 1° is deplored. 


LITERATURE.—B. F. Westcott, Hebrews, 1889, pp. 283, 293, 
The Epistles of St. John, 1883, p. 34; A. Edersheim, The 
Temple: its Ministry and Service, 1874, ch. 18; J. Scott 
Lidgett, The Spiritual Principle of the Atonement, 1897; J. 
M‘Leod Campbell, The Nature of the Atonement, 1895. 

SHERWIN SMITH. 


PURITY.—See HOLINESS. 
PURPLE.—See CoLours. 


PUTEOLI (Ilvrioto., now Pozzuoli).—The town 
of Puteoli lay on the northern shore of the Bay of 
Naples (Sinus Cumanus), and on the eastern side 
of the lovely Sinus Baianus, which was a bay 
within a bay. Originally a Greek settlement, it 
retained the name of Diceearchia till the Romans 
established a colony there, when the Latin ele- 
ment swamped the Greek. Eastward the town was 
separated from Neapolis by a headland (Posilipo) 
which Augustus pierced with a tunnel, while west- 
ward it joined hands with Baiz, the gay resort of 
fashionable Rome. By the short Via Campania (or 
Consularis) it was connected with the Via Appia 
at Capua, which was 125milesfrom Rome. Puteoli 
was not only the usual landing-place of travellers 
for Rome—such ‘as St. Paul (Ac 281%), Josephus 
(Vit. 3), and the prisoner Ignatius (Martyr. 5)—but 
the haven for the merchant-ships of Syria and 
Egypt in the east, of Carthage and Spain in the 
west. It was ‘the Liverpool of Italy’ (Conybeare- 
Howson, The Life and Epistles of St. Paul, new 
ed., 1877, ii. 433). Seneca (Zp. 77) gives a life-like 
picture of the Puteolan crowd gathering on the 
pier in spring to watch the fleet of Alexandrian 
corn-ships heaving in sight, easily distinguished ‘in 
magna turba navium’ because they alone were 
allowed to enter the bay carrying their top-sails. 
The mercantile supremacy of Puteoli is explained 
by Strabo (c. A.D. 20): Ostia ‘has no port, owing to 
the accumulation of alluvial deposit brought down 
by the Tiber, . . . vessels therefore bring to anchor 
farther out, but not without danger’ (V. iii. 5). 
All this was changed by the construction at Ostia 
of the Portus Augusti, begunin thereign of Claudius 
and finished in that of Nero, close to the time (A.D. 
59 or 60) of St. Paul’sarrivalin Italy. The Apostle’s 
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ship, however, sailed for the old port, so that he 
and his companions had to make the usual overland 
journey. In Puteoli they ‘found brethren’ of 
whom they had no previous knowledge (as the 
absence of the article proves), and ‘were cheered 
among them (mapexAjOnuev map’ avrots), remaining 
seven days’ (Ac 28%), This reading is preferred 
by W. M. Ramsay (St. Paul the Traveller, 1895, 
p. 212) and F. Blass (Acta Apostolorwm, 1895, p. 287) 
to ‘were entreated by them’ (ém’ atrois), which would 
convey the idea that St. Paul, though a prisoner, 
was able to make his own arrangements ; whereas 
the truth probably was that when Julius decided 
that a halt must be made for a week, the Apostle 
used the measure of liberty given him, and passed 
the time in happy fellowship with the little Chris- 
tian Church. There had been a colony of Jews in 
Puteoli before the time of Christ (Jos. Ant. XVII. 
xii. 1, BJU. vii. 1), so that the soil had been partly 
prepared for the seed of the gospel ; and as ships 

lied between Puteoli and every port in Syria and 

gypt, -it was nothing wonderful that St. Paul 
found Christianity already planted in that great 
commercial city. Other Eastern cults took root 
there sooner than in Rome, as a temple of Serapis, 
frequented in the 2nd cent. B.c., proved. The 
modern town (population, 17,000) retains many 
relics of ancient greatness—amphitheatre, baths, 
circus, villas. Its cathedral is built into a temple 
of Augustus. 


LiITERATURE.—Strabo, V. iv. 7; C.|Dubois, Pouzzoles antique, 
1908 ; C. Baedeker, Southern Italy and Sicily12, 1896. 


JAMES STRAHAN. 
PYLON.—See GATE. 


PYRRHUS (Ilvppos, a Greek name).—In S ABDE 
and several ancient versions Sopater of Bercea, who 
accompanied St. Paul on at least part of his return 
journey from Greece to Palestine, is described in 
Ac 204 as ‘the son of Pyrrhus’ (Zwrarpos Ivppov). 
In the TR ILvppou is omitted in accordance with 
later MSS and versions. Hence the omission in the 
English AV and the addition in the RV. Nothing 
further is known of Pyrrhus or of Sopater (q.v.), 
unless the latter, as is possible, is identical with 
Sosipater of Ro 167, who is one of three men who 
send salutations from Corinth as ‘kinsmen’ of St. 
Paul, i.e. fellow-Jews. If we consider this identi- 
fication likely, we shall suppose father and son to 
have been Hellenistic Jews, and perhaps both to 
have been among the ‘many’ converts made at 
Bercea during the Apostle’s visit there (Ac 1710-14), 
The mention of Pyrrhus at all may indicate that he 
had become well known as a Christian. On the 
other hand, some commentators consider that his 
name has been inserted purposely to distinguish 
Sopater from Sosipater. This is the only instance 
of a patronymic of the usual Greek fashion in 
the NT. It may point to a family of some social 
position. T. B. ALLWORTHY. 


PYTHON.—The primitive Aryans worshipped a 
deity named, from d7é\da, ‘the fold,’ ’AwéAX\wv or 
"Aré\Nwy, “he of the fold,’ the special god of the 
cattle-pen, the patron deity of cattle-rearing. He 
was also called Av«vos, ‘he who frightens away the 
wolf.” As ®oifos, the sun-god, was the deity who 
opened the déA\\au (‘cattle-pens’) in the morning 
and drove out the herds, the one ‘god became 
identified with the other. Apollo dwelt in caves.* 
Certain tribes of Aryan Hellenes who invaded and 
conquered what is now called Greece brought with 
them their cave-dwelling deity. One of these 
tribes settled in a narrow vale shut in between 
Mount Parnassus and Mount Cirphis. The place, 
afterwards called Delphi, was then named Tvs 
or Ilv@wv. In Ilvéwy was a cavern which emitted 

* BRE ii. 36. 
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vapour of a more or less mephitic character. To 
the autochthons this was clear evidence of the 

resence of a chthonian spirit, most probably name- 
ess, whom they worshipped. The cults of the two 
cave-dwellers inevitably amalgamated, and Apollo 
took the place of the nameless chthonian spirit and 
was called Ilv@i0s.* The name Ilv@wy is in some 
way connected with 7v@ew, ‘to rot.’ Such a cave 
in primitive times was certain to have been a resort 
of serpents, and an etiological myth arose to the 
effect that the cavern, which had been possessed by 
Themis, had been guarded by an immense serpent 
called Ilv@wv who was the offspring of Gaia, pro- 
duced from mud after the flood of Deucalion. 
Four days after his birth Apollo, the child of Zeus 
and Leto, killed the serpent, from whom he took 
the name, its carcass being allowed to rot where it 
was killed.+ 

Cattle-rearing being the chief employment of the: 
earlier Aryans and Apollo being the protector of 
the fold, we can understand how helpfulness became 
one of his characteristics. This developed along 
two lines. (1) He suggested means by which 
calamities might be avoided. This led (2) to the 
conception of a power of prediction. In this way 
Apollo became the prophet of Zeus. Plato calls 
him ‘the interpreter of religion to all mankind.’ +t 
His oracle made Delphi particularly famous,§ he 
became the most typical representative Hellenic 
deity, and his oracle at Delphi the most powerful 
influence in guiding and moulding the growth of 
Hellenism.|| At Delphi his cult and oracle-giving 
became recognized and organized institutions. The 
oracle in historic times was of the ecstatic, en- 
thusiastic, or epileptic kind. The chief agent was 
the IIv@ia (the fem. of Ilv@.0s). When an oracle was 
asked, she, after preparation, drank the water of 
the sacred stream, chewed the leaves of the sacred 
laurel, mounted a tripod above the cavern from 
which the mephitic vapour arose, and then began 
to speak. Near her were the dco, five priests who 
listened and interpreted her sayings.{] Thus the 
Ilv@ia, a virtuous woman, became a mere tool in 
the hands of the Holy Ones, whose power has been 
aptly compared to that of the prophet Samuel.** 
Apollo had the power of communicating this gift 
of oracle-giving to others besides the IIv@la.++ 
Persons who were ventriloquists, in the original 
sense of that term, would naturally be supposed 
to have had it conferred on them. Hence Ilv@wv 
meant equally the divine being and the person 
whom it possessed. These éyyacrpiuv§oc were ap- 
parently very common throughout the countries 
where Greek influence predominated. They were 
called Eurykleidai, Sternomanteis, and Pythones. 

Such diviners belonged to the lowest grade of the 
profession and were evidently for the most part 
ventriloquists.tt One such is brought before us in 
Ac 16'*18, in the Greek city of Philippi, during a 
visit paid to it by Paul and Silas. She was not a 
priestess of the Pythian Apollo, or in other words 
an accredited agent of the Delphic Oracle, as has 
been supposed,§§ but a female slave, probably a 
ventriloquist, afflicted with lunacy of a mild chronic 

* ERE iv. 797. 

t+ Apollodorus (c. 140 B.c.) I. iv. 1; Smith’s DG@RB, artt. 
‘Apollo’ and ‘Python’; ERE i. 60993; Hymn to Apollo. 
gh eke by J. E, Carpenter, Comparative Religion, London, 

§ Smith’s DGRG, art. ‘Delphi,’ DGRA, art. ‘Oraculum.’ 

|| HDB vy. 143. . 

“| 1b. p. 146; cf. the accounts of the Plutonium at Hierapolis 
by different travellers summarized by J. B. Lightfoot in Colos- 
sians and Philemon’, London, 1879, p. 12. 

** W.R. Halliday, Greek Divination, London, 1913, p. 64; L.R. 


Farnell, Uhe Cults of the Gr I x — 
ty ee of Greek States, 5 vols., Oxford, 1896 

tt Smith’s DGRB, art. ‘ Apollo,’ p. 231; Homer, JU. i. 72; 
Hymn to Mercury, iii. 471. 

tt Halliday, op. cit. p. 244. 

§§ J. Neil, Pictwred Palestine, London, 1891, p. 38. 
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type,* whose peculiarity was, according to the ideas | 


of the time, looked upon as caused by her being 
possessed with a Pythonic spirit.+ She was ac- 
cordingly consulted by those who desired to have 
the future revealed to them, a business which pro- 
duced a considerable revenue. She was not a slave 
mantic owned and exploited by a syndicate, as has 
often been stated,t for of «ipo does not mean 


*W. M. Alexander, Demonic Possession, Edinburgh, 1902, 
pp. 36, 161. 

+ The reading rvedua Wv@wva is supported by 8 ABC*D*, 
while the reading of the TR Iv@wros is only that of C3 D2EHLP. 

t £.g. G. V. Lechler, Commentary on Acts, Edinburgh, 1872, 





‘masters’ but rather, as A. Souter has pointed out, 
the girl’s master and mistress.* These dealt with 
her cries as the gov did with the deliverances of 
the Delphic priestess, framing out of them answers 
to those who consulted the girl. . 
For the Patristic view see Hermas, Mand. 11. 
P. A. GORDON CLARK. 


p. 306; W. J. Conybeare-J. 8S. Howson, Life and Epistles of St. 
Paul, London, 1877, i. 353; F. W. Farrar, Life and Work of St. 
Paul, do., 1897, ie 278; W. M. Ramsay, St. Paul the Traveller 
and the Roman Citizen, do., 1895, p. 216. 

* Exp, 8th ser., viii. [1914] 95. 
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QUARTUS (Kovapros, a common Latin name).— 
Quartus is a Christian whose greeting is sent in 
20 16% from Corinth with that of Erastus, ‘the 
treasurer of the city.’ He was probably a member 
of the church there, and was associated with St. 
Paul at the time of writing. He was almost cer- 
tainly a convert from heathenism, not from Judaism, 
and in this respect was unlike the three men whose 
salutations are sent in v.24 and who are distinguished 
from Tertius, Erastus, and Quartus, as ‘ kinsmen’ 
of the Apostle. The name Quartus itself might of 
course have been borne by a Jew (cf. Lucius, v.4). 
it has been conjectured that Tertius and Quartus 
were brothers, but there is no ground for thinking 
so. If we suppose Rome to have been the destina- 
tion of these Corinthian salutations, Quartus may 
have been a Roman with friends in the church in 
the city. It is, however, easier to believe that 
members of the Church at Corinth had friends in 
Ephesus, to which city some scholars think that the 
greetings were directed. Weshould remember, at 
the same time, that in the Apostolic Church per- 
sonal acquaintance was not necessary to create 
Christian sympathy. Quartus is described simply 
as ‘the brother’ (6 déek¢és). Elsewhere in the 
Pauline Epistles, Apollos (1 Co 16”), Epaphroditus 
(Ph 275), Onesimus (Col 4%), Sosthenes (1 Co 1), 
Timothy (2 Co 1’, etc.), Titus (2 Co 2%), Tychicus 
(Eph 6#!, Col 47) are similarly described (cf. also 
2 Co 838 1218), while two Christian women, Phebe 
and Apphia, are alluded to as ‘ our sister’ (Ro 16’, 
Philem 2). One of the earliest titles used_by 
Christians of themselves was ‘the brethren.’ ‘The 
brethren,’ forming with Asyncritus and four others 
a household or district church, are saluted in Ro 16". 
The term was perhaps taken over from Judaism. 
It is frequently found in Acts addressed to Jews 
by Jews (2”-*”, ete.), and Saul before his baptism 
was called ‘ brother Saul’ by a Christian, Ananias 
(97). It was also in use among the heathen to 
designate members of the same religious community 
(see G. A. Deissmann, Bible Studies, 1901, p. 87f., 
and the authorities there quoted). St. Paul over 
and over again addresses the readers or hearers 
of his Epistles as ‘brethren,’ i.e. simply ‘fellow- 
Christians,’ members of the one great spiritual 
family of which God is Father and Jesus Christ 
the Elder Brother, ‘the firstborn among many 
brethren’ (Ro 8”). In one passage at least (1 Th 5") 
it is possible that the leaders of the church are 
addressed as ‘brethren’ (see G. Milligan, Thessa- 
lonians, 1908, ad Joc.), and indeed we may say 
that in the Apostolic Church the terms ‘ brother’ 
or ‘sister’ and ‘ minister’ (dudxovos) were practically 
synonymous. To be a member of the community 
was to be a ‘servant’ of the community according 





We cannot doubt that Quartus was 


to one’s gift. 
T. B. ALLWORTHY. 


an active worker. 


QUATERNION (rerpdéiov, from rerpds, ‘ the num- 
ber four’; Vulg. guaternio, whence the English 
word).—St. Peter, arrested by King Herod Agrippa, 
was handed over to four quaternions of soldiers 
(Ac 124), probably at the fortress Antonia. A 
quaternion was a guard consisting of four men, 
two of whom would be chained to the prisoner in 
the cell, while the other two kept watch outside 
(ef. Philo, an Flaccum, 13; Polyb. VI. xxxiii. 7). 
The second two were apparently the ‘ first ward’ 
(puvvAaxH), which had to be passed before the iron 
gate was reached (Ac12”). Four quaternions were 
required, as the night was divided in Roman 
fashion into four watches of three hours each. 

JAMES STRAHAN. 

QUEEN (faci\icoa).—The only person bearing 


| this title that meets us in the apostolic writings is 


Candace, queen of the Ethiopians (Ac 8’). This 
veople appear frequently to have had female 
sovereigns, and the name Candace seems to have 
been handed on from one to another, as we meet 
with several queens of this name in their early 
history. The only other passage in which the 
title occurs is Rev 18’, where Babylon is represented 
as sitting as a queen, priding herself upon her power 
and immunity from sorrow (cf. Is 47’). 
G. WAUCHOPE STEWART. 
QUICKSANDS.—See Syrtis. 


QUOTATIONS.—A wide variety has been found 
to exist in the literary allusions of the four Gospels. 
The same freedom pervades the rest of the NT, 
Characteristic differences are, no doubt, to be met 
with in different groups of apostolic writings ; but 
the field of quotation, direct and indirect, extends 
throughout from exact reproduction of the-original 
texts to the merest suggestion or reminiscence, 
often hardly to be traced. The present article 
seeks to cover the more obvious reminiscences, as 
well as explicit citations, in the NT books under 
review. 

1. Acts of the Apostles.—The direct quotations 
in Acts are confined to speeches of the apostles and 
the story of the Ethiopian jeunuch (87%). They 
are invariably drawn from the LXX, even when 
that Version departs considerably from the Hebrew 
(as in 74 15!) and normally introduced by 
formule like ‘It is written (in the book of 
Psalms),’ ‘ This is that which hath been spoken by 
the prophets,’ ‘For David saith concerning him,’ 
etc. A number of the citations are exact, viz. 
225-8 — Ps 16%, omitting the last clause (identity 
being secured by reading 7 xapéia mov with NAD, 
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ete;) 7 265 = Ps 110) dt = Pap oites 18 — Tse 53” 
(with addition of airév, as in NA, etc.); 23°= 
Ex 22% (in Lucian’s recension); 28=Is 6% 
(apart from a slight difference in the opening 
formula). Under the same category is virtually to 
be placed the long citation from J] 2*°*? woven into 
Peter’s speech at Pentecost (2!’*!), the only changes 
from the LXX (NA) being a substitution of the 
eschatological phrase év rats éoxdrais Nuépars (from 
Is 22, Mic 41) for the simple pera raira of the 
original, the insertion of the solemn formula of 
Divine utterance déyer 6 Geds, and the transposition 
of the clauses relating to the young men and the 
old. In close dependence on the historical narra- 
tives from Genesis to Kings stands Stephen’s long 
survey of the Divine leading and mission of Israel 
(7'*-), many of the verses being abbreviated, but 
sufficiently exact, citations of biblical texts (cf. 
esp. vv.2 6f. 26-28. 30-34. 40 with Gn 121 Lbs, Ex 
gist. 32 391). More deliberate alterations are 
evident in 1°°, where the general denunciation of 
wicked men in Ps 69” (amplified by a further 
reference to Ps 109%) is directly pointed against 
Judas ; 2°°, an indirect citation oh Paso sess 
(abbreviated in 7°”), a conflate of Dt 18/9 and 
Ly 23%; 3%, a free blending of the promises 
addressed to the fathers in Gn 12? 1818, etc. ; 44, a 
loose citation of the verses (Ps 118”) which are 
fully reproduced and applied to Christ in Mt 21 
and parallel texts; 7%, where the famous words 
of Am 5-8 are quoted with considerable changes, 
the most remarkable being the substitution of 
‘Babylon,’ for ‘ Damascus’ (due either to accident, 
or, more probably, to a desire to bring the prophecy 
into line with later events); 7%, where the 
prophet’s great contrast between the heavens of 
the Most High God and even the noblest temple 
built by man (Is 66") is reproduced with consider- 
able freedom; 13”, a noteworthy conflate of 
Ps 89”, 2 S 23! (or Ps 72”),1 S 134, and Is 44%; 
other verses from St. Paul’s speech at Antioch, 
esp. 13°. 54. 35. 41. 47, which are abbreviated citations 
of Ps 27, Is 55°, Ps 16°, Hab 15, and Is 49% respec- 
tively ; 15'-, a free rendering of Am 9", introduced 
by a phrase from Jer 12%; and 26%, an applica- 
tion to St. Paul himself of the prophetic passage’ 
Is 427-16, 

In addition to direct citations, however, there 
are many reminiscences of Scriptural phraseology 
scattered through Acts. The following may be 
presented as most suggestive of the original texts: 
24 (cf. Ps 184 116°, Job 39%) ; 239 (cf. Is 572%, J] 222, 
ete.) ; 2% (ef. Dt 325) ; 424141 174 (cf. Gn 1}, Ex 204, 
etc.) ; 4% (cf. Dt 154) ; 54 (cf. Jos 24°’, etc.) ; 82 (ef. 
Gn 50") ; 82 (cf. Dt 121, Ps 7887) ; 10°8 (cf. Ps 1072, 
Is 52’, etc.) - 1777 (cf. Is 55%, etc.) ; 1729 (cf. Is 4018 
46°) ; 17% (ct. Ps 98, ete.). 

Outside of the OT, no texts are ever cited as 
Scripture. Other sources are, however, clearly 
before the mind of the writer. Thus 77 suggests 
Wis 1174 18°; 17%, Wis 13; and 17°, Wis 11% 122. 
The phraseology of 3'4 (cf. 752 2214) 412 104 175 re- 
calls Enoch, xxxviii. 2, xlviii. 7, xcix. 3, and xli. 9 re- 
spectively. In St. Stephen’s speech (756 8) R. H. 
Charles finds distinct evidence of dependence on the 
Assumption of Moses (iii. 11-13). There is here also 
(76) betrayed an acquaintance with extra-canonical 
Jewish tradition regarding the burial of Joseph’s 
brethren, as it was afterwards committed to writing 
in the Book of Jubilees (xlvi. 9f.). Finally, St. 
Paul’s great speech at Athens brings classical 
poetry into the service of Christ. The final clause 
of 17%, Tod yap kal yévos éopuév (‘for we are also his 
offspring’) has long been recognized as an exact 
quotation from Aratus’ Phenomena, line 5 (cf. the 
sunilar phrase, éx oo0 yap yévos éoudr, from Cleanthes’ 
Hymn to Jove, line 4). But Rendel Harris has 
recently, traced the immediately preceding words 


peel 


(‘for in him we live and move and have our being’) 
to the Minos of the Cretan poet, Epimenides, 
from which also Tit 1? is drawn, the text being 
restored as follows : 

TibpBov érexryvavro séGev, KUdLaTE, MEryLOTE, 

Kpares del petora, kaxa Onpla, yaorépes apyat. 

"ANG ot 7 ot OvicKels, ornKkas yap Sods aiel, 

év yap col fGpyev kal kwipe?? 5é Kai éopev ; 

(cf. Exp, 8th ser., iv. [1912] 348 ff.). 

2. The Pauline Epistles.—These are peculiarly 
rich in allusions. Every important doctrinal argu- 
ment is buttressed by an appeal to Scripture; and 
even moral counsels are, as a rule, referred to some 
basal principle of the OT. The Apostle’s ordinary 
language is likewise steeped in OT phraseology. 
Here too the LXX is the great storehouse of literary 
reference. ‘More than half of the direct quota- 
tions of the OT in the Epistles of St. Paul are 
taken from the LXX without material change’ 
(H. B. Swete, Introduction to the OT in Greek, 
Cambridge, 1900, p. 400). In the remaining cases 
he allows himself considerable freedom, sometimes 
quoting from memory, or otherwise altering the text 
for the purpose immediately in view, though occa- 
sionally there is evidence of direct translation from 
the Hebrew. 

(a) The Epistle to the Romans is a veritable mine 
of quotations. Exact reproductions of the LXX 
are found as follows: 34%=Ps 51%”; 4° (cf. v.°™) 
=Gn 15°; 47%-—Ps 32! ; 417 (warépa moddGv €Ovav 
ré0eckd oe) is excerpted from Gn 17°; 4 (oitws éxrac 
7d omépua cov) from Gn 15°; 7! (ovKx émiGuvpjoes) 
from the Decalogue (Ex 20!7); 8%=Ps 44%; 97 (é 
"Ioadk KAnOhoeral cor orépua) comes from Gn 2)"; 
92 (6 pelfwv Sovretcer TH éEAXdooorr) from Gn 257; 
95—Ex 33%; 9°=I819; 104=J12;-10%=Is 53"; 
108=Ps 194; 12°=Pr 254% (omitting the last 
words) ; 13° (dyamjoets Tov mAynolov cov ws ceavTdv) 
comes from Ly 1918; 153= Ps69*; 159=Ps18%; 151 
(eddpdvOnre, €6vn, wera TOD Aaod avTod) from Dt 32%; 
and 15% (ace. to certain MSS)=Ps 1174. The 
quotation from Hab 2 introduced in 1?7is identical 
with the LXX save for the omission of pov (et. 
Heb. innox3, ‘through his faith’); 2° likewise 
differs from Pr 24" only in the pronouns. The 
long citation, 31°18, opens witha phrase from Ec 7’ ; 
the rest is almost an exact reproduction of the 
LXX text of Ps 14!°, though this is really a con- 
flate of various OT passages (Ps 5° 140% 10%, 
Is 59%, and Ps 361) interwoven with the original. 
37° is clearly introduced as a quotation (from 
Ps 143°), but differs considerably from both the 
Hebrew and the LXX; 9° is a free, abbreviated 
reference to Gn 18!14, and 9% a citation from 
Mal 1%, with a trifling transposition of the opening 
words. 97 (from Ex 91°) shows a distinct approach 
to the original Hebrew. On the other hand, 92% 
ort. 32f- are free reproductions of the thought of 
Hos 17° 2%, Is 107+ 2816 (blended with 81*) respec- 
tively, in the last instance so free as to yield a 
sense quite contrary to the original. The final 
clause of 9° is repeated in 10" with the addition of 
mwas; while 10° is a direct application of Ly 18° to 
‘the righteousness that is of the law.’ The long 

assage on the nearness and saving power of the- 
Word of God (10%*)is another free compound of 
Dt 94-3044, ete. 10! (from Is 52’) gives further 
evidence of direct use of the Hebrew ; 10 differs 
from the LXX text of Dt 327 only in the substitu- 
tion of the personal pronoun ‘you’ for ‘them,’ and 
10° from Is 65* ina slight transposition of words. 
11° (from 1 K 1918) has been altered and trans- 
posed under Hebrew influence. 118 is a free blend 
of ideas from Is 29", Dt 294, ete. (with traces of 
Hebrew influence) ; 1125 is also a complex from 
Is 59° (in the main) and Ps 147, Is 279, ete. 11%, 
again, is a close, though abbreviated, citation of 
Ps 697%, and 11%" is but slightly altered from 
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Is 40% (in the fuller reading of NA, ete.). 1219 
(from Dt 32°) shows the same approach to the 
original Hebrew as the Targum of Onkelos. 144 
is a somewhat free rendering of Is 45%, with intro- 
ductory phrase from Is 498, or a similar context ; 
15" is an abbreviated reference to Is 11” (ef. Is 
424); and 157 is the exact equivalent of Is 52%, 
except for the transposition of dyovra: 

(6) A number of these citations are repeated in 
other Epistles of St. Paul. Thus the fundamental 
assertion of justification by faith (Ro ’7=Hab 24) 
reappears in Gal 34, and the texts Ro 3” (from 
Ps 143?) in Gal 216; Ro 43 (=Gn 15%) in Gal 35; 
Ro 10° (from Ly 185) in Gal 3; Ro 13% (from Lv 
19?8) in Gal 5“; and Ro 11*4 (from Is 40!8) in 1 Co 
236 (a different close being here adopted). 

Fresh quotations from the OT are found as 
follows: Gal 4%7=Is 541; 43°°9=Gn 21! (with the 
significant change of ris é\evdépas instead of 
"Icadx); 3°, a blend of the promises in Gn 12° 1838, 
etc. ; 3!°, from Dt 277°, with phrase inwoven from 
Dt 9"; 3%, an abbreviated, and slightly altered, 
citation from Dt 21; 316 a direct application to 
Christ of the promise to Abraham and his ‘seed’ 
(Gn 127 13" 178, etc.). 

The closing phrase of 1 Co 6'® comes directly 
from Gn 2% (the whole verse being reproduced in 
Eph 5%); 9% (in reading of NAD, etc.)=Dt 254 
(repeated in 1 Ti 5'* with transposition of words) ; 
10’=Ex 32°; 106, a phrase from Ps 24!; 15%=I[s 
2238; 1°. comes from Is 29, with alteration of 
verb; 1° (repeated in 2 Co 10”) is a free reproduc- 
tion of Jer 9%, and 2°a very free rendering, perhaps 
through independent Jewish channels (ef. below), 
of the ideas in Is 644, with suggestions from Is 651¢ 
or Jer 3'*; 3 is from Job 5, under direct in- 
fluence of the Hebrew ; 3°, from Ps 94", with ‘ of 
the wise’ substituted for ‘of men’ (to make the 
application more apt); 10” (dauovios Kai ov bey 
@vovcw) from Dt 32", with a change in the order of 
words ; 14", a very free citation, supported by Aéye 
Kupios, of Is 28Ut ; 1454 15% 4 15. 4. 47, free allusions 
to Gn 316, Is 532, Hos 67, and Gn 2’, all adduced as 
‘written’ or Scriptural authorities; 157” (cf. Eph 
12, Ph 3”), from Ps 8° with direct reference to the 
Hebrew ; 15‘-, a free conflate of Is 258 and Hos 13. 

2 Co 4 (érisrevoa 610 édddAnoa) exactly=Ps 
116": 67=Is8'49°= 9°=Ps 112’; 13! (cf. 1 Ti 5”)= 
Dt 19% (Luc.); 4°, a free blend of Gn 1, Is 91%, 
etc. ; 616, a loose conflate of Ezk 3777 and Lv 261+; 
617, abbreviated from Is 52" and Ezk 20%; 68, a 
compound of Jer 31%, Is 43°, 2 S 78, ete.; 81, 
from Ex 168, with direct approach to the Hebrew ; 
97, a free reproduction of Pr 22° (cf. Ex 25). 

Eph 48 is from Ps 6818, with the édaBes boldly 
altered to édwxevy, to make it more applicable to 
the Giver of good; 4%, from Zec 8° with the nx 
more accurately rendered by pera rod; 4%, an 
excerpt from Ps 4‘; 54, a very free reproduction 
of Is 601 1% (cf. below) ; 518, from Pr 23%! (with olvw 
for év olvos); 6%", from the Decalogue (Ex 20), 
the motive being somewhat altered, and a 
new clause added to emphasize the element of 
‘promise.’ 

Ph 1 is a literal extract from Job 131%; and 
the two ‘seals’ of 2 Ti 2" are free citations of 
Nu 16° and Is 26" respectively. Direct quotations 
from the OT are not found in Colossians, 1 and 2 
Thessalonians, Titus, or Philemon. 

Among the more striking reminiscences may be 
noted Ro 1% (cf. Dt 4158, Ps, 106”) ; 25 (cf. Ps 110°, 
Zeph 1°); 3 (cf. Ps 116"); 3% (cf. Mal 2"); 4 
(cf. Gn 17") ; 435-36 (cf. Gn 127.13, etc.) ; 41 (cf. 
Gn 1777, etc.) ; 4% 51: 8 (cf. Is 53”); 5° (cf. Ps 22 
25) ; 78-11 (ef. Gn Qf 31M); 877 (cf. Heb. text of 
Ps 7°) ; 855 (cf. Is 50°) ; 97% (cf. Is 29% 45%) ; 111% 
(cf. Ps 944); 116* (cf. Jer 11%); 11% 12" (ef. 
Is 57, Pr 37); 12” (cf. Ps 109%) ; 12" (cf. Pr 34). 


1 Co 1? (cf. JI 2%) ; 1° (cf. Is 19" 3315); 34 (ef, 
Ts 2816) ; 57 (cf. Ex 12"); 62 (cf. Dn 738); 617 (cf. 
2 K 188); 8° (cf. Dt 4°99, Mal 2! ete.); 97 (ef. 
Dt 208, Pr 277%, etc.) ; 98 (cf. Dt 18%, Nu 188); 
10, from Ex 137% (combined with tradition) ; 
10 (cf. Dt 32%); 117 (cf. Gn 1%); 14% (cf, Is 
454, Zec 8%); 15°! (cf. Ps 44), 

2Co 3*%7 (cf. Ex 318, Jer 31%, Ezk 11”, etc.); 
378 (of, Ex 347) ; 41 (cf, Ps 44); 5! (ef. Ec 124): 
517 (cf. Is 4318); 69 (cf. Ps 118%); 64 (cf. Ps 
119%) ; 78 (ef. Is 491) ; 82 (cf, Pr 34); 91° (cf. Is 55%, 
Hos 10!) ; 118 (ef. Gn 34). 

Gal 14 (cf. Is 53!) ; 1% (cf. Jer 15); 3!” (cf. Ex 
12#f-) 5 3° (cf: Mal 2!) ; 616 (cf. Ps 125°, etc.). 

Eph 1 (cf. Ps 110); 12 (ef. Ps 88); 28 (ef. 
Is 57!) ; 219 (ef. Ly 2523); 22 (cf, Is 288); 45 (ef. 
Dt 64); 4% (cf. Dt 301%); 52 Ne Gn 87}, Ex 2938, 
etc.); 5% (cf. Gn 3!6); 64 (cf. Is 11° 591”, ete.); 
6 (cf. Is 527); 6!” (cf. Is 492 5116 591"), 

Ph 2) (ef, Is 45%) ; 25 (cf. Dt 325) ; 216 (ef. Is 494 
65°3) ; 3° (cf. Jer 9°); 3% (cf. Ps 86); 4° (cf. Ps 
6978, etc.). 

Col 2° (cf. Is 45%); 2% (cf. Is 2913); 3! (cf. Ps 
110) ; 3” (cf. Gn 127); 3% (ef. Gn 3)5), 

1 Th 24 (cf. Jer 11%); 2'6 (ef. Gn 1516, Dt 8%); 
48 (cf. Ezk 117 366%, Ps 51"); 58 (cf. Is 5917); 5% 
(Job 18), 

2Th 18 (cf. Ex 3?, Is 66!); 1% (ef. Is 21°, Ps 
898); 1” (ef. Is 241 498 66°) ; 24 (cf. Dn 11°, etc.) ; 
28 (cf. Is 114) ; 233 (cf. Dt 3312). 

1 Ti 1” (cf. Dt 4%, etc.); 26 (ef. Is 534%) ; Que. 
(cf. Gn 336); 214 (cf. Gn 36H); 6! (cf. Is 525); 65 
(cf. Dt 10!”, Ps 1368, Dn 2%”, etc.). 

2 Ti 4°4 (cf. Ps 284 621%) ; 417 (cf. Dn 6”). 

Tit 2° (cf. Gn 316); 24 (cf. Ex 19°, Is 534, Ezk 
3778, etc.). 

The Pauline Epistles also show the influence of 
apocryphal books. A clear instance is found in 
Ro 12%, compared with Sir 7* (uh tordéper dd 
Kratbyrwr, Kal peta revOovvTwy révOnoor) ; cf., further, 
Ro 24 (Sir 32!) 1627 (Sir 18), 1 Co 6! (Sir 37%), 
64 (Sir 36%) 723-8 (Sir 42%), Col 23 (Sir 12), 1 Th 4° 
(Sir 5%). Between Romans and the Wisdom of 
Solomon there are several close parallels betraying 
St. Paul’s intimate acquaintance with the latter ; 
cf., especially, Ro 118 (Wis 13! 148f), 818 (Wis 
348), 91% (Wis 1212), 92 (Wis 157), 95 (Wis 24), 1132 
(Wis 11”), 13'° (Wis 618). Of the other Epistles, cf. 
1 Co 117 (Wis 2%) 1547 (Wis 152), 2 Co 5'* (Wis 
9%), Eph 178, Col 1? (Wis 5°), Eph 2 (Wis 318), 
648. (Wis 5!f-), 1 Th 1 (Wis 168). Toa common 
use of Wisdom are no doubt to be traced the 
age resemblances between the Epistles and 
Philo. A considerable list of parallels with the 
Book of Enoch has been drawn up by Charles, the 
most obvious being Ro 8%, Eph 17, Col 1° (En. 
lxi. 10), Ro 9, 2 Co 11% (En. Ixxvii. 1), Ph 2! 
(En. xlviii. 5), Col 23(Hn, xvi. 3), 2 Th1? (En. 1xi. 
10), 1 Ti 15 (Zn. xciv. 1). The very free citation, 
1 Co 2°, is referred by Origen and other Church 
Fathers to the Apocalypse of Elijah, and is actnally 
found in the Latin version (ii. 34); this may well 
have been the direct source, its ultimate depend- 
ence on the OT explaining the formula «dws 
yéypamrat (cf. 1 Clem. xxxiv. 8, where the text re- 
curs in almost the same form, though in a different 
context). Eph 514 is iikewise traced by Epiphanius 
to the Apocalypse of Elijah, though other Fathers 
give different sources (Isaiah, or an apocryphal 
work of Jeremiah); it may, however, be but a 
loose rendering of Is 60% 1% (cf. above). Further 
acquaintance with Jewish tradition—probably de- 
rived from the actual Book of Jannes and Jambres 
mentioned by Origen (on Mt 27°)—is presupposed 
in the reference to the withstanding of Moses (2 Ti 
3°). Various phrases recall the Testaments of the 
Twelve Patriarchs: e.g. Ro 1% (Asher, vi. 2) 1274 
(Benj. iv. 3), 2 Co 7° (Gad, v. 7), 1 Th 2% 
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(Levi, vi. 11). There are also two direct citations 
of classical texts: 1 Co 15% (‘ evil communications 
corrupt good manners’) from Menander’s Thais— 
ultimately perhaps from a lost play of Euripides 
(ef. Socrates, HE iii. 16)—and the verse from the 
‘ prophet’ of the Cretans (Tit 1'”), an excerpt from 
the Minos of Epimenides already alluded to (cf. 
Ac 17°). Both were apparently common tags, 
Kpjres del petorat being introduced as a familiar 
eda as in Callimachus, ad Jovem, line 8. The 

postle may thus have received them from float- 
ing tradition, instead of direct acquaintance with 
the texts. The analogies with stoical writings 
and the mystery-religions, at all events, show the 
influence of the Zeztgeist rather than first-hand 
study of the literature (cf. H. A. A. Kennedy, S?. 
Paul and the Mystery-Religions, 1913). 

The Apostle reveals in his letters a varied 
knowledge of Christian tradition and even words 
and deeds of Jesus, afterwards embodied in the 
Gospels. Thus in 1 Co 7'° (on divorce) he contrasts 
his own advice with definite instructions of our 
Lord, which may be compared with Mt 5%? 19° and 
parallel passages. His counsel to remain un- 
married because of the coming distress (1 Co 7) 
recalls Mt 24, ete. The Christian principle of 
living by the gospel (1 Co 914) is directly referred 
to the Master’s ordinance (cf. Mt 10, Lk 107). 
The words of institution at the Lord’s Supper 
{1 Co 11%) are in close harmony with Mt 2676 
and parallel passages, and belong undoubtedly 
to common tradition. Other reminiscences of the 
Gospels (or their sources) are found in 1 Co 11 
(cf. Mt 10%4, ete.) ; 1Co 13? (cf. Mt 17”, etc.) ; 2 Co 
17 (ef. Mt 5°”); Gal 5 (cf. Mt 223%, ete.); 1 Th 
21. (ef. Mt 23%); 1 Th 48 (cf. Lk 10'%); 1 Th 416 
(ef. Mt 24°F); 1 Th 51* (cf. Mt 2456f-), 

3. The Epistle to the Hebrews.—This Epistle 
equals Romans in its dependence on the OT. It 
is, indeed, ‘in great part a catena of quotations’ 
(Swete, p. 402). A considerable number are either 
wholly or virtually exact: 1° (5°)=Ps 27; 15>= 
28 74; 1%=Dt 328 (in Lucian’s recension) ; 18°= 
LXX addition to Ps 45 (with one or two changes, 
absent from certain MSS) ; 12°-2=Ps 1027-27 (with 
slight textual differences) ; 13=Ps 1101; 26-8 (with 
addition in NAD, ete.)=Ps 84§; 28b—Ts gi8; 37-1 
(individual verses repeated in 3} 43: 5. 7)—Ps 957-01 
(with slight textual differences, not found in several 
MSS); 4¢ (ef. 4!°)=Gn 2? (Luc.); 5° (ef. 7!7 and, 
with variations, 51° 6° 711-21)—Ps 1104; 10%>=Dt 
32%; 135=Ps 118%. Of the remaining citations, 
17=Ps 1044, with rupds pddya for rip pdéyov (A: 
mupds pdéya)=Heb. vt> wx; 22=Ps 227, with 
amayyedX® for dinyjooun (Heb. 775px) ; 258=Ts 8)”, 
with transposition of words; 6", from Gn 2216, 
exact, but abbreviated ; 7!°, a historical survey 
depending, often literally, on Gn 141"? ; §5=Ex 
25”, with dexdévra for dedevypévoyv ; 882 (abbrevi- 
ated, and somewhat altered, in 101), from Jer 
3154, with certain alterations pointing the pro- 
phecy directly to Christ; 92° (cf. 10% 13%), from 
Ex 24°, with changes, in part suggested by the 
words of institution (cf. Mt 2675, ete.) ; 10°-7 (re- 
peated with changes in v.®), from: Ps 40%8, with 
accidental and other alterations; 10°, from Dt 
32%, in the same form as in Ro 12; 10%7, from 
Hab 2°, the principle of justification repeated as 
in Ro 1" (the two instances thus pointing to some 
common original, either in tradition, or in a written 
collection of Messianic prophecies), and a 6 inserted 
before épxéuevos to give the text a still clearer 
Messianic reference; 114, the roll-call of heroes, 
drawn from the historical books from Gen. on- 
wards, often with close dependence on the texts 
(cf. vv.> 18 22 with Gn 5%4 21? and 47°! respectively) ; 
12° (detailed application in vv.7), from Ps 34t., 
with verbal changes due probably to textual trans- 





mission; 12%, a free reproduction of Ex 19%, 
probably from memory; 12”), from Dt 9%, with 
addition of kal érpouos; 12%, from Hag 28, verb- 
ally altered to emphasize the argument ; 12”, from 
Dt 4%, with ydp added in harmony with Heb. ‘3; 
13°, from Dt 31® 8, changed into the form of a direct 
quotation by the use of the first person; 13”, a 
complex of phrases from Is 63" and Jer 32”, etc. 

Among reminiscences of OT texts may be given 
13 (cf. Ps 1101); 3%5 (cf. Nu 127); 3 (cf. Nu 
14? 328). 68 (cf. Gn 37); 619 10” (cf. Ex 26%, Lv 
162) ; 81 10% 19? (ef. Ps 1104); 8? (cf. Nu 24°) ; 9° 
(cf. Ex 261); 978 (cf. Is 53%); 10% (cf. Is 26") ; 
10% (cf. Dt 17%); 12! (cf. Is 35%, Sir 25%); 12% 
(cf. Pr 428); 12% (cf. Dt 29%); 1216 (cf. Gn 25%); 
1217 (cf. Gn 27%8) ; 1218 (cf, Ex 1916%-) ; 13? (cf. Gn 18? 
19!#-) ; 131 (ef. Lv 1627) ; 13! (cf. Ps 50% *, Hos 14%). 

In 13 we have another clear mark of the influence 
of Wis. (7%). The description of the martyrdoms 
in 11*& probably derives certain elements from 
1 Mac 9%, 2 Mac 624 71, etc., as well as the 
tradition of Isaiah’s death by sawing (Ascension of 
Isaiah, v. 11-14). A few passages recall the Book 
of Enoch, e.g. 4 (En. ix. 5); 117° (En. xe. 29). 
A suggestion of the ‘words of institution’ has 
been found in 9”, while the reference to the 
Master’s ‘strong crying and tears’ (5’) recalls the 
scene in Gethsemane (cf. Mt 26***-), though known 
to the writer only from tradition. In Hebrews 
there is no trace of classical literature. 

4%. The Catholic Epistles. —(a) James. — The 
practical character of James necessitates less 
reliance on OT authority. Of direct quotations 
in his Epistle there are but six, 28-3 and 4° 
being virtually exact reproductions of the LXX 
text of Lv 198, Gn 158, and Pr 3* respectively, 2" 
an original version of the Decalogue (Ex 20%»), 
5 a rendering of Pr 10!? with direct dependence 
on the Hebrew (though here possibly introduced 
from an intermediate source), and 4° a reference to 
some unknown passage definitely recognized as 
‘Scripture.’ In addition there are various remi- 
niscences of OT and apocryphal books: e.g. 1% (ef. 
Jer 9%); Lf (ef. Is 408); 119 (ef. Pr 14% 17%, 
Ee 79); 22) (cf. Gn 22%); 2% (cf. Jos 2'® 617); 
5° (cf. Ps 21%); 54 (cf. Is 5°, Ps 18%, etc.) ; 5” (ef. 
Dt 114); 54 (ef. Ps 1038 1114, ete.) ; 5! (ef. 1 K 
172s 18) 315 (Gia Sine20) 2 12> (chair pt )easss 
(ef. Sir 54); 545 (cf. Hn. xciv. 8-11). The remark- 
able feature about the Epistle, however, is the 
number of correspondences with sayings of Jesus; 
especially those included in the Sermon on the 
Mount, e.g. 17 (cf. Mt 5%?) ; 158 (cf. Mt 6%); 
12 (cf, Mt 61-21); 122 (cf. Mt 72%); 126% (cf, Mt 
61-7); 3Ut (ef. Mt 762); 43 (cf. Mt 77); 5! (cf. Mt 
53-7), The mind of the Apostle was evidently 
saturated with Jesus’ thoughts and words; and 
they came to him unbidden in a form resembling 
their original. The relation of the Epistle to other 
pee of the NT belongs rather to the region of 
iterary criticism. 

(6) Of the other Catholic Epistles, 7 Peter offers 
a number of quotations from the OT, some of 
them exact equivalents of the LXX, as 146=Ly 
1144 )20=— Ps 1ig4ts SPs Saiatee (wath simple 
change from imperative to jussive); 3'4f—Ts 812. 
(with Xpicrévy instead of Kupiov); 44=Pr 11% (a 
passage where the LXX differs widely from the 
original) ; 55=Pr 3%; while others show distinct 
evidence of the Hebrew, e.g. 1% (from Is 40%), 
28 (from Is 281°), 28 (from Is 814), 48 (from Pr 101) ; 
2 is a free reproduction of the thought of Hos 
273; 2° a loose conflate of Ex 195, Is 43! ; and 
2” of Is 53°, Zeph 3%. Reminiscences of OT texts 
may be traced in 178 (cf. Is 523), 23 (cf. Ps 348), 24% 
(cf. Ps 118%), 27 (cf. Pr 2421), 38 (ef. Pr 35), 414> 
(cf. Is 11°), 57 (cf. Ps 552); while a direct allusion 
to the Book of Enocn (x. 4-6, 12 f.) is found in 31%, 
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The author is further acquainted, not merely with 
pynoree tradition, and parts at least of Acts, but 
also with the Epistles to the Romans and Ephesians 
(on details, and the bearing of the facts, cf. the 
standard NT Introductions and Commentaries, or 
the art. on ‘ Peter, First Epistle of’ in HDB). 

(c) In contrast, 2 Peter and Jude show little trace 
of the influence either of the OT Scriptures or of 
Christian tradition and literature. The only ex- 
plicit citation of the OT is in 2 P 2”, where the 
saying from Pr 26" (‘the dog returning to his own 
vomit again’), directly translated from the Hebrew, 
is referred to as ‘the true proverb.’ There are, 
however, a few suggestions of OT texts, e.g. 2. 
2 (cf. Gn 6%); Qt (cf. Nu 295%); 36 (cf. Gn 
77%); 38 (Ps 904) ; 3° (Is 4618); 3'3 (ef. Is 65!” 66%) ; 
Jude © (émiryijoae cor Kupros), from Zee 3%. But 
the most remarkable fact about these Epistles is 
their dependence on apocryphal writings. 1 Pet. 
had already alluded to the legend of the fallen 
angels as narrated in En. x. 4-6, 12f. The same 
context is drawn from, in still more detail, by 
2 P 2 and Jude*®. An actual quotation from 
En. (i. 9) is given in Jude ™*, and introduced as 
a prophecy of ‘Enoch, the seventh from Adam.’ 
According to the united testimony of the Church 
Fathers, the reference to the contest of Michael 
for the body of Moses (Jude °) comes from the 
Assumption of Moses; while v.1* is composed of 
fragments from v. 5, vii. 7, 9 (Latin text) of the 
Testament of Moses. The language of Jude ® ?- 18 
likewise recalls the Testaments of the Twelve Patri- 
archs (Napht. iii. 4, Asher, vii. 1). The parallels 
in 2 Pet. are doubtless derived from Jude. 

(ad) The only OT allusion in the Epistles of John 
is found in 1 Jn 3! (cf. Gn 48). There are natur- 
ally, however, many reminiscences of the Fourth 
‘Gospel. For these compare Commentaries, ete. 

5. Revelation.—In Revelation there are no for- 
mal citations, but the whole work is saturated with 
‘OT allusions. These are drawn from almost the 
entire range of the OT Canon, though Psalms, 
Isaiah, Ezekiel, and Daniel contribute by far the 
largest number. The Book of Enoch, and probably 
other apocalyptic works, add to the writer's 
treasury of symbols. Here too the LXX supplies 
the basis; but the writer seems occasionally to 
have used Theodotion or some other Greek version, 
and often to have gone direct to the Hebrew. In 
the present article only a few representative 
allusions can be offered ; for the rest such sources 
as Westcott and Hort’s Greek text and Swete’s 
Apocalypse, p. cxxxix ff., must be referred to. 

The coming of the Messiah with the clouds (17) 
is clearly based on Dn 7?%, and the rest of the verse 
on Zec 121-4, The actual description (11*) closely 
follows Dn 79%: 10°f. Various expressions in the 
Letters to the Churches recall OT phraseology, 
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age 2? (Gn 2°) 217 (Is 625) 2% (Ps 28) 37 (Is 2922) 314 
(Pr 8) 3! (Pr 31%) 32° (Ca 52). The vision of the 
King on the throne (42) rests on Is.61#-, Ezk 126. 
(cf. Ln. xiv. 18 ff.); that of the sealed book (51%: ) 
on Ezk 2% (cf. En. Ixxxix. 70f., xe. 20). The 
number of the worshipping angels (5) follows Dn 
7° (ef. En. xiv. 22). The vision of the horses (674: ) 
is based on Zec 18, and the earthquake (67) on 
J1 2”; the hiding in the rocks (6"-) on Is Qi0f., and 
the ‘day of wrath’ (6!”) on Jl 2" 34, ete. The 
picture of the final blessedness of the saints (725-17) 
recalls Is 49, Hn. xlviii. 1. The fall of the star 
(8'° 9!) is based on Is 14? (cf. Hn. Ixxxvi. 1), and 
the plague of locusts (9°#-) on J] 16%, The allusion 
to the worship of demons and idols (92°) recalls Dt 
32”, Dn 5* 3, the sealing of the vision (10%) Dn 12* 9, 
and the eating of the book (108) Ezk 28 gif, 
The measuring of the new temple (11*-) is based 
on Ezk 40%*-, the olive trees and candlesticks (114) 
on Zec 4*-, the raising of the dead martyrs (114) on 
Ezk 37°*-, and the Messiah’s eternal reign (115) on 
Ps 2™-, The description of the dragon (12%) is sug- 
gested by Dn 77*-, and that of the Beast with the 
horns (13!) by Dn 737. The peal for the fall 
of Babylon (14° 18?) comes from Is 219 (combined 
with Dn 4%), The vision of the sickle (14f-) 
follows J] 38, the ‘Song of Moses’ recalls Ex 151% 
and the description of the ‘fear’ (15*) Jer 107. 
The account of the last plagues (16#-) is based on 
that of the plagues of Egypt (Ex 7"), and the 
language used to describe the terror of the earth- 
quake (1678) recalls Dn 121. The actual description 
of Babylon and her downfall (184*-) follows various 

rophetic passages (Is 4779 52", Jer 508, etc.). 

he treading of the winepress (19°*-) recalls Is 6313, 
and the mention of Gog and Magog (208) Ezk 
38%, the judgment scene (20%) Dn 79, En. 
xlvii. 3, a the yielding up of the dead (201%) En. 
li. 1. The picture of the New Jerusalem (2]1-) 
contains features from Ezk 40!*-, Is 521 60'#-, To 
1316, etc., while the passing of the curse and the 
dawn of everlasting day for the righteous (22°*) is 
clearly reminiscent of Zec 147*-, 
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the Old, 1897; W. Dittmar, Vet. Test. in Novo, Pe. ii., 1903 (a 
very useful compendium, the texts being quoted in full, both 
in Gr. and Heb.); E. Hiihn, Die alttest. Citate und Remi- 
niscenzen im Neuen Testament, 1900 (very full); F. H. Woods, 
art. ‘Quotations’ in HDB iv, 184 ff. Cf. also Westcott and 
Hort, The New Testament in Greek, ii. [1882] Appendix ; H. B. 
Swete, Introd. to NT in Greek, 1900, 1 381 ff., Apocalypse?, 
1907, p. cxxxix ff. ; Sanday-Headlam, /CC, ‘Romans’5, 1902, 
p. 51f.; B. F. Westcott, Hebrews, 1889, p. 67 ff. ; J. B. Mayor, 
James’, 1910, p. Ixix ff., Jude and 2 Peter, 1907, p. cliiiff. ; R. H. 
Charles, Book of Enoch, 1893 (21912), p. 41ff., Assumption of 
Moses, 1897, p. \xiiff., The Testaments of the Twelve Patriarchs, 
1908, p. Ixxviliff., The Apocrypha and Pseudepigrapha of the 
Old ie danient 1913, i. 199, 294 f., 525 ff., ii. 180 f., 292, 412 f. 

A. R. GORDON. 
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RACE.—See GAMES. 


RAHAB (‘Pad8).—Rahab, the harlot (répvn) of 
Jericho, is the heroine of the romantic story told 
in Jos2. At the risk of her life she sheltered two 
Hebrew spies and cunningly contrived their escape, 
receiving as her reward her own safety and that of 
her whole house. She is accorded a place in a 
great roll of the faithful (He 11%), and her case is 
cited by James (2%) in support of his thesis that one 
is not ‘saved’ by faith alone but by faith and works 


(cf. F. Weber, Jiid. Theol., ed. F. Delitzsch and G. 
Schnedermann, Leipzig, 1897, p. 332). These high 
estimates of her are doubtless based on an edifying 
speech (Jos 2%!%), in which she acknowledges that 

ahweh has given her land to Israel, and that He 
is God in heaven above and on earth beneath. 

The Jewish Rabbis and Christian Fathers alike 
took much interest in her story. Some of them 
softened the statement that she was a harlot, 
Josephus (Ant. Vv. i. 2), followed by Chrysostom, 
suggesting that she was merely an innkeeper ; 
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others, confessing her evil behaviour, represer ted 
her as seeking forgiveness from the God of Israel 
and pleading the merit of her good works (Mech lta, 
640). The allegorizing of her scarlet thread was 
begun by St. Clement of Rome, who calls her ‘the 
hospitable Rahab.’ . 


‘Through faith and hospitality Rahab the harlot wa3 saved. 
. . . And they [the spies] proceeded further to give her a sign, 
that she should hang from her house scarlet, making it n anifest 
beforehand that through the blood of the Lord there should be 
redemption to all who believe and hope upon God. Behold, 
beloved, how there was not only faith, but prophecy in the 
woman’ (Ep. ad Cor, i. 12). JAMES STRAHAN, 


RAILING.—See EVIL-SPEAKING. 


RAINBOW (ips). —The rainbow which the writer 
of the Revelation saw around the throne of God 
was ‘like an emerald to look upon’ (Rev 4°). 
Flinders Petrie (HDB iv. 620) argues from this 
passage that cpdpaydos was not an emerald but a 
rock-crystal, as only a colourless stone can show a 
rainbow of prismatic colours. But while the glory 
encircling the throne was like a rainbow in shape, 
it may well have been conceived, not as prismatic, 
but as having the soft green colour of an emerald. 
Any nimbus round another body, as the halo of the 
moon or a candle, was called an ips (Arist. Meteor. 
Ill. iv. 9). What the prophet depicts is a startling 
contrast: the very throne from which proceed 
lightnings and thunders (Rev 4°) is yet arched 
with emerald. In other words, mercy tempers 
justice: ‘Deus in judiciis semper foederis sui 
meminit’ (Grotius, quoted by H. Alford, Greek 
Testament’, Cambridge, 1875, p. 596). Noah’s rain- 
bow and its traditional (mythological) explanation 
(Gn 9!2-17) were doubtless in the background of the 
Seer’s mind.. When the dread storm, in which the 
lightnings were Jahweh’s arrows and the thunder 
His voice, was passing, His bow appeared in the 
clouds as a sign that His anger wasappeased. ‘The 
brilliant spectacle of the upturned bow against the 
dark background of the retreating storm naturally 
appeals to man as a token of peace and good-will 
from the god who has placed it there’ (J. Skinner, 
ICC, ‘Genesis,’ Edinburgh, 1910, p. 172). The 
Jewish Rabbis would have agreed with the English 
poet who apostrophizes the rainbow : 

‘IT ask not proud Philosophy 
To teach me what thou art’ 
(I. Campbell, To the Rainbow, 3f.). 
They discouraged (Hagiga, 16a) the study of a 
mysterious phenomenon which was to them a 
sacrament or covenant of Divine grace. 
JAMES STRAHAN. 

RANSOM. — ‘ Ransom’ is the rendering in AV 
and RV of a word (dvri\vrpov) rare in apostolic 
literature, and possibly coined by St. Paul for use 
in 1 Ti 2°, ‘Christ Jesus, who gave himself a ransom 
for all.’ It appears to be a strengthened form of 
hurpov (cf. HGT, ‘1,Tim.,’ 1910, p. 105), the word 
attributed to Jesus, and rendered ‘ransom’ in 
Mt 20%, Mk 10*, ‘to give his life a ransom for 
many.’ The strong substitutionary force of dyri 
in the compound word may be reduced by the wmrép 
(‘on behalf of’) which immediately follows in 1 Ti 
28. ‘Ransom’ is not elsewhere used in the NT. 

In each place it is the figure chosen to indicate 
the redemptive significance of the death of Christ 
which had become familiar in the Apostolic Church, 
and had apparently become specialized by the time 
the Pastoral Epistles were written. Access to its 
meaning in the apostolic times may be sought in 
(a) the fairly frequent uses in the NT of cognate or 
derivative forms of \Urpoy for expressing the saving 
processes or issues of Christ’s death for men; e.g. 
ehutpbonre (1 P 18), Adrpwors (He 91”), drodvrpwors 
(Ro 374, Eph 17, Col 174); as so used its reference is 
clear; it offers an illustrative form of the great 


apostolic unity of thought which directly relates 
the death of Christ to the reconciliation of God 
and men ; (0) the occasion and context of the term 
as used by the Synoptics (Mk 10%, Mt 20%); here 
the redemption for which the Son of Man gave His 
life a ransom is closely connected in the context 
with the liberation of the disciples of Jesus from 
the thraldom of worldly and ambitious self-seeking, 
and their entrance into the liberty of self-imparting 
service in the Kingdom of God which it was the 
mission of Jesus to establish by His death (so 
Beyschlag, NT Theol. i. 153; Stevens, Christian 
Doctrine of Salvation, p. 47f.); but this view is 
not fully adequate to the expiatory value attri- 
buted to Christ’s death by Christ and His apostles 
(Mt 267, 1 Co 11” 15%); (c) the attempt to find, 
with most expositors, a closer definition of the term 
by isolating it from its context and treating it as 
a word study; it is the representative in the LXX 
of certain much-used Hebrew words. Several of 
these are there rendered by a common use of AUrpov. 
Which of them corresponds most closely to the NT 
usage is a matter of discussion. One of them, 753, 
is said to have the root idea of ‘covering,’ or of 
‘wiping away,’ though it is almost entirely used 
in an accommodated moral sense of ‘making pro- 
pitiation’ (cf. Driver in HDB iv. 128, G. F. Moore 
in EBi iv. 4220). The leaning here is, therefore, 
towards sacrificial implications. ' The alternative 
words are 773 and 5x3 with the primary significance 
of ‘liberating,’ which lean towards the social or 
legal notion of redemption, illustrated possibly by 
the obligation to redeem laid upon the goe/ or kins- 
man (ef. Lv 25°; see T. V. Tymms, Christian Idea 
of Atonement, London, 1904, p. 240ff.). The 
majority of expositors favour the former deriva- 
tion, though Wendt and others criticize its lin- 
guistic basis. The idea of ransom is thus obtained 
from the idea of ‘ covering’ or ‘ clearing the face’ 
of an offended person by means of a gift, especially 
by a gift which is the satisfaction for the life of a 
man paid either to God or man (cf. Ex 21° 30, 
Nu 21°, Job 33%, Is 128, Ps 497, Pr 6%, Am 5”; 
ef. also Cremer, Bibl.-Theol. Lex. of NT Greek’, 
p. 408; B. Weiss, Bibl. Theol. i. 101). Support 
for the second line of derivation with the primary 
idea of a ransom price paid is found in the rendering 
of 715 in Is 35”, Ps 698, Hos 13%, Is 51", Jer 31” ; 
and in the rendering of 5xain Is 51!°, Jer 314. (:/) 
Dissatisfied with a reference of the NT passages 
to the LXX, and assuming that Jesus spoke not 
Greek, but Aramaic, G. Hollmann has sought by 
elaborate investigation to discover the Aramaic 
term of which \vrpov is the equivalent ; he thinks 
that this inquiry results more favourably for the 
idea of ‘liberating’ than of ‘covering’ in the 
Hebrew original (Die Bedeutung des Todes Jesu, 
Tiibingen, 1901, p. 98ff.). One advantage of the 
precarious method of thus going behind the Greek 
term has been a fruitful suggestion by Ritschl that 
Ps 497% and Job 33% (cf. Mk 8*"), where both 775 
and 5x3 occur, may furnish the best interpretation 
of Avrpov in the mind of Christ (cf. Rechtfertiqung 
und Verséhnung*, ii. 69ff.; Denney, Death of 
Christ, p. 43f.). 

Whichever line of derivation may be followed, 
the resultant idea from the Hebrew terms, of which 
Aurpov is the representative in the LXX, is that the 
word indicates the means or cost by which a re- 
demption is achieved. Consequently the-apostolic 
interpretation will lie within that circle of ideas 
which carry the implication that life in the higher 
sense may be lost, and that man has no means of 
buying it back. To meet such a situation Christ 
laid down His life as a price or means of redemp- 
tion by which the forfeited possession was reatoveal 
The further implication we should gather from the 
consensus of the teaching of Jesus and His apostles 
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is that this ransom was not His death alone, but 
His life also—Himself indeed, in that perfect unity 
of which the life lived, laid down, and taken again 
are integral parts. It is not stated to whom the 
ransom price was paid. This has been the subject 
of wide conjecture. It does not seem essential to 
the apostolic use of the metaphor to state it. Nor 
isit stated precisely from what the ransom delivered ; 
it was a saving advantage formen. A closer defini- 
tion when sought will best be supplied from the 
analogy of faith as it deals with the issues of the 
death of Christ and from the more definite use 
of analogous terms in the apostolic teaching (see 
ATONEMENT and REDEMPTION). 

LITERATURE.—For a discussion of Avtpov and its cognates see 
B. F. Westcott, Hebrews, London, 1889, pp. 295f., 229 ff. ; W. 
Beyschlag, NT Theol., Halle, 1891-92, i. 149, Eng. tr., Edin- 
burgh, 1895, i. 152; J. Denney, Death of Christ, London, 1902, 
p. 38f.; A. Ritschl, Rechtfertigung und Verséhnung4, Bonn, 
1895-1902, iii. 68-88, Eng. tr., Justification and Reconciliation, 
Edinburgh, 1900; G. B. Stevens, T'heology of the NT’, do., 1899, 
p. 126 ff., Christian Doctrine of Salvation, do., 1905, p. 45 ff. ; 
H. H. Wendt, Teaching of Jesus, Eng. tr., do., 1892, ii. 226 ff. ; 
B. Weiss, Biblical Theology of NT, Eng. tr., do., 1882-83, i. 101; 
H. Cremer, Bibl.-Theol. Lex. of NT Greek, do., 1880, p. 408. 

FREDERIC PLATT. 

RAPTURE, ECSTASY.—The English word ‘ rap- 
ture’ is derived from Lat. raptus, the act of seizing 
and carrying away, hence transport of mind or 
ecstasy (€xeracis). In classic Greek éxoracvs means 
trenzy ; in the NT it rarely expresses this high 
degree of emotion, but may include distraction of 
mind, caused by wonder and astonishment, or 
exceptional joy and rapture. In Ps 164 (LXX) 
the latter condition seems to be implied. Amongst 
the results of the healing of the paralytic by Christ, 
St. Luke tells us that ‘amazement (ékcracts) took 
hold on all’ (Lk 5%), whilst St. Mark, in describing 
the effects of the Resurrection upon the minds of 
the women, as they fled from the tomb, states that 
‘trembling and astonishment (ékcracs) had come 
upon them’ (168). In Mt 12%, Mk 2! 6° the verb 
éficrapar is used, also in reference to the effects 
upon the multitude of the bestowal of the ‘ gift of 
tongues’ (Ac 27-1*), and further of the preaching of 
St. Paul in the synagogues immediately after his 
conversion (9%). The stronger sense of the word, 
translated in English as ‘trance,’ is found in the 
description of St. Peter’s vision of the vessel full of 
unclean beasts (1077115). Whilst engaged in prayer 
in the Temple at Jerusalem, St. Paul fell into an 
éxoracts, in which he was warned by the Lord to 
escape from the city (22)74), These references to 
the word do not by any means exhaust the instances 
of undoubted rapture or ecstasy found in the OT 
or the NT. When the prophets felt that the hand 
of the Lord was upon them, there would doubtless 
have been the exaltation of spirit and the entrance 
upon the higher transcendent experiences, accom- 
panied more or less by a cataleptic condition of 
the body. Whatever the gift of tongues implied 
in the early Church, it certainly included the 
power of rapt and ecstatic utterance, sometimes 
incoherent and requiring interpretation (1 Co 14). 
St. Paul claimed to possess this gift, but he placed 
it on a lower level than the work of instruction 
that tended to edification. As an instance of the 
second stage of trance in which the spirit is 
believed to make excursions into other states and 
come into contact with other beings in the spirit 
world, we may instance St. Paul’s rapture on being 
caught up into Paradise and hearing unutterable 
words. St. John in his apocalyptic vision of the 
Lord of Churches was in the Spirit, and he saw the 
Living One in all His glory, when he ‘ fell at his 
feet as one dead’ (Rev 11”). : 

In all mystical experiences and in all great 
religious revivals such outbursts of rapture are 
especially noticeable. The bodily powers are held 
in abeyance, and it seems as though the soul were 


actively engaged in cognizing spiritual objects, 
as St. Teresa experienced when ‘she simply felt 
Christ close by her.’ F. von Hiigel deals with this 
subject fully, and indicates the manner in which 
these experiences may be tested by the moral and 
spiritual value of their results. W. James, who 
works out the psycho-physical accompaniments of 
these states, dwells upon the authoritative value 
they have for the experients themselves, and 
shows that they tend to break down the exclusive 
authority of the non-mystical or rational conscious- 
ness. They are as real as their results are real, 
and their value is to be judged by their effects in 
a higher order of morals and of life. 


LITERATURE.—W. James, The Varieties of Religious Experi- 
ence, 1902; F. von Hiigel, Zhe Mystical Element of Religion as 
studied in Saint Catherine of Genoa and her Friends, 1908 ; 
Evelyn Underhill, Mysticism, 1911. J. G. JAMES. 


READING (dvdyrvwors). —In apostolic literature 
the mention of reading occurs almost invariably in 
connexion with the OT Scriptures. A few refer- 
ences are made to those writings which later 
formed part of the NT. The subject resolves it- 
self into the three questions as to what was’ the 
usage of the early Church in regard to (1) the 
public reading of the OT; (2) the private reading 
of Scripture; (3) the place assigned to Christian 
writings. 

1. The public reading of the OT, both Law 
(Ac 15”1, 2 Co 3f-) and Prophets (Lk 4”, Ac 13” 27), 
was regularly observed by the Jews in their syna- 
gogue service. It is only natural to suppose that 
the custom was followed by both Gentile and 
Jewish Christians in their worship, especially in 
their meetings for edification. The lack of direct 
reference to it as a practice, noticed by most 
writers on the history of the period, is perhaps the 
best proof that Scripture was so used. For there 
are certain considerations, in the nature of indirect 
proof, which, as McGiffert says, ‘make it practi- 
cally certain that the Scriptures were diligently 
read and expounded in their meetings’ (A History 
of Christianity in the Apostolic Age, Edinburgh, 
1897, p. 533). The OT was treated with great 
reverence by Christians, being spoken of as ‘the 
holy scriptures’ (Ro 1?), ‘the sacred writings’ 
(2 Ti 3"), or absolutely as ‘the scripture’ (Ac 1, 
Gal 38, 1 P 2°) or ‘ the scriptures’ (Ac 1874, 1 Co 154). 
Truths are quoted and duties frequently enforced 
by the formula, ‘it is written’ (Ac 7”, Ro 1”, 
1 Co 9°, He 10!7, 1 P 18, and many others). The 
OT was regarded by Christians as inspired by God ; 
to it men did well to take heed (2 121); and it 
was able to make men ‘wise unto salvation’ as 
well as ‘furnished completely unto every good 
work’ (2 Ti 3%), The Scriptures were freely 
quoted, and allusions were made to them in a way 
that presupposes that even Gentiles had frequently 
ee 4 them read. 

The procedure of St. Paul in his missionary work 
enables us to see the transition from the Jewish 
usage to the Christian. In Thessalonica he went 
into the synagogue, as was his custom, and 
‘reasoned with them from the scriptures, opening 
and alleging that it behoved the Christ to suffer, 
and to rise again from the dead’ (Ac 177%). In 
Bercea the Jews ‘examined the scriptures daily, 
whether these things were so’ (v.¥). The Corin- 
thian believers are reminded by St. Paul of his 

reaching, wherein he had proved that Christ died 
or our sins and was raised ‘according to the 
scriptures’ (1 Co 15%), This question as to the 
Messiahship of Jesus makes it practically certain 
that the early Christians read the Scriptures in 
their meetings. To prove that the events in the 
life of Jesus, His death, and resurrection were in 
harmony with the OT prophecies, involved frequent 
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reading of the passages concerned (Ac 2” 4%t 
1516, Ro 15). St. Paul’s injunction to Timc thy 
to ‘give heed to reading’ (r7 dvayvwoe, 1 Ti 4) 
almost certainly refers to the public reading of 
Scripture, as it is connected in the immediate 
context with ‘exhortation’ and ‘teaching.’ Weiz- 
sicker makes an ingenious*suggestion that the 
part of the heavenly rites described in the 4 poca- 
lypse in which a book was opened and read (Rev 
51%) was typical of what took place ordinarily in 
the Divine service on earth (The Apostolic Age, 
Eng. tr., London, 1894-95, ii. 277). That the 
‘Scriptures were read in the Christian assen.blies 
from the earliest times is evident from the testi- 
mony of Clement of Rome: ‘Ye know the Holy 
Scriptures, and know them well, and ye have deep 
insight into the oracles of Cod’ (Zp. to the Corin- 
thians, ch. 53), and the statement of Justin Martyr 
that in his day this was so (Apol. i. 67). 

2. The question as to the private reading of 
‘Scripture in the early Church is of special import- 
ance because of the attitude of the Roman Catholic 
‘Church in the matter. No prohibition against 
Bible reading can be found in the NT; nor, on 
the contrary, is it urged asa duty. But that the 
Scriptures were actually read in private by tle 
‘Christians of the Ist cent. cannot be doubted. 
The Jews did so before the time of Christ (1 Mac 
1568), The Gentile proselytes had their own 
copies of portions, at least, of the OT, which they 
read diligently. This gave the Christian mission- 
ary an opportunity for delivering his message. 
For example, Philip found the Ethiopian eunuch 
reading Isaiah, and ‘ beginning from this scripture 
he preached unto him Jesus’ (Ac 8%). Among 
Jewish Christians the practice would not be dis- 
continued, as they had special reason, in wishing 
to prove the Messiahship of Jesus, for making a 
careful study of the Prophets. Harnack, who has 
investigated the subject in his Bible Reading in 
the Early Church (Eng. tr., London, 1912), says 
the Jewish usage of reading the OT ‘simply and 
easily passed over from the Jewish to the Gentile 
Christians, for the Holy Scriptures in the Greek 
translation were fully accessibie to, and were read 
by, the Jews of the Dispersion. Moreover, we 
know that among the Gentile Christians the order 
of public worship and private and family discipline 
in matters of religion and morality took form in 
accordance with the Jewish (Jewish Christian) 
models’ (p. 32). 

The only restriction experienced was that im- 
posed by the bulky form of Scripture. It existed 
in separate rolls of parchment or papyrus (see F. 
G. Kenyon, Textual Criticism of the NT, London, 
1912, ch. ii.), and a complete copy of the OT would 
be possessed by but few people. Still, the exist- 
ence of collections of extracts, the widespread use 
of papyrus, and the diffusion of a popular litera- 
ture like the apocalyptic, make it a probable con- 
jecture that the sacred writings in part, if not in 
whole, were possessed and studied by many private 
persons. Harnack argues that, as the knowledge 
of Sie oe brought to light by the apologists of 
the 2nd cent. and the controversies of the great 
Gnostic movement could not have been derived 
solely from what was heard in public worship, we 
may conclude that the sacred writings were in 
private hands also in the period before Ireneus, 
and that from the first the Christians were in the 
habit of reading the OT. 

3. The reading of Christian writings.—It is 
obvious that the apostolic Epistles were read in 
the meetings of the church to which they were 
addressed. St. Paul either directs explicitly that 
this be done (1 Th 5%, Col 41%), or presupposes it 
(1 Co 5°, 2 Co 18 10%). Other writings were thus 
read to assemblies of Christians. 





Of the Book of 


Revelation, for example, the writer says, ‘ Blessed 
is he that readeth and they that hear the words 
of the prophecy, and keep the things which are 
written therein’ (1°; cf. 22'6 18). Letters were 
exchanged between churches (Col 47) or one con- 
gregation addressed another, ¢.g. the Church in 
Rome sent an epistle to Corinth (Clement, Epistle 
to the Corinthians, 47). In the 2nd cent. and later 
the Shepherd of Hermas and Epistles like those of 
Barnabas, Ignatius, and Polycarp were read in 
churches. 

It is more difficult to determine whether during 
the Ist cent. narratives from the life of Jesus and 
collections of His sayings were so read. That 
there were such writings is evident from the early 
existence of Mark and Q, the common source of 
much of the First and Third Gospels, and from 
the use of such records in Christian teaching 
(Lk 14). As eye-witnesses of Jesus died out, the 
oral or written tradition of His life would be highly 
prized by the early Christians, and the paren- 
thetical remark, ‘Let him that readeth under- 
stand’ (Mk 1344, Mt 241), points to the reading, 
publicly or privately, of such records. It must 
not be supposed, however, that even the apos- 
tolic writings, though widely read for didactic 
purposes, were regarded at first as ‘Scripture.’ 
The Sayings of Jesus were quoted as of supreme 
authority (Ac 20®, 1 Co 7° 94, 1 Th 4*°) in matters 
of belief and practice, but the written record of 
these and the separate apostolic writings were not 
looked upon as ‘Scripture’ till the 2nd century. 
But even then the writings which now form the 
NT did not displace the OT, though they found a 
place in the public reading of Scripture. Justin, 
describing the practice of his day (c. 155), says, 
‘There are meetings of all of us who live in cities 
or the country, and the memoirs of the apostles 
and the writings of the prophets are read as long 
as time allows’ (Apol. i. 67). 


LITERATURE.—In addition to works quoted above, see artt. 
‘ Anagnostes,’ by D. Butler, and ‘Lectionary,’ by F. H. 
Scrivener, in W. Smith-S. Cheetham’s DCA, London, 1875-80; 
also artt. by W. F. Adeney, on ‘Worship (in NT)’ in HDB, 
and ‘ Reader’ in DCG. M. Scott FLETCHER. 


REBECCA (‘PeSéxxa). — Rebecca, the wife of 
Isaac, received a Divine oracle before the birth 
of her twin sons, Esau and Jacob, foretelling her 
that she would be the mother of two nations or 
peoples, of whom the elder would serve the younger 
(Ro 9-2, from Gn 25746). St. Paul uses this 
tradition as illustrating a mysterious principle 
which he observed in the operation of Divine grace. 
Even within the family of Abraham, to whom the 
promises were given, God more than once made 
choice, rejecting Ishmael and accepting Isaac, 
loving Jacob and hating Esau (Ro 9%35), In the 
OT those preferences were regarded as purely 
arbitrary, Jahweh having the right to do as He 
pleased with any mother’s sons; but the Apostle 
discerns in His sovereign decrees a gracious design 
which embraces all mankind—‘the purpose of 
God working by means of election’ (% kar’ éxdoyiy 
mpd0ecis). See JACOB and ESAv. 

JAMES STRAHAN. 

RECOMPENSE.—See REWARD. 


RECONCILIATION (xaradday%). — ‘ Reconcilia- 
tion’ is the elect word in the apostolic literature 
to denote the changed relations issuing in the 
restoration, brought about by means of the Person 
and work of Jesus Christ, of the fellowship 
between God and man, which sin had interrupted. 
The Greek term is based upon the idea of exchange, 
especially the exchange of equivalent values ; this 
passes, through the ideas of exchange of sympathy, 
mutual understanding and reciprocal confidence, 
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into the notion of reconciliation, and thus becomes 
a term expressive of personal relations, with the 
implication that a previous hostility of mind or 
heart is now put away. Whilst the English ‘ recon- 
ciliation’ (and its German equivalent Verséhnung) 
implies a mutual putting away of hostility, the 
Greek term is frequently used where only one 
pees ceases to be angry with another and receives 

im into favour (see Grimm-Thayer?, Edinburgh, 
1890, p. 333). In the apostolic writings it is used 
both where the enmity is one-sided and where it is 
mutual; in the former case the context must show 
on which side the active enmity exists; the word 
in and of itself cannot declare on which side the 
adjustment is required or whether the hostility is 
mutual. ‘Reconciliation’ is the redemptive term 
specially acceptable to the modern mind, which 
seeks to interpret the Atonement in terms of 
personality ; because it states the apostolic thought 
on the redemptive relations of God and man in 
personal and therefore in ethical terms, and not 
in terms of law or of sacrifice. The practical value 
of the term, and the immediacy of its application 
to living experience, make a similar appeal ; for in 
the apostolic teaching it is directly and organic- 
ally connected with ‘the ministry of reconcilia- 
tion’ and ‘the word of reconciliation’ (2 Co 518) 
which constituted the essence of the apostolic 
preaching. Moreover, it presents ‘at-one-ment’ as 
the result of atonement ; it brings the mystery of 
a past ‘ propitiation’ into the light of present and 
abiding personal relations Godward and manward ; 
for it declares a restored communion to be a perma- 
nent attitude of God to man, and at the same 
time a progressively realized experience in man 
himself; ‘God, who reconciled us to himself 
through Christ, and gave unto us the ministry of 
reconciliation,’ is also ‘in Christ reconciling the 
world unto himself, not reckoning unto them their 
trespasses, and having committed unto us the 
word of reconciliation’ (2 Co 518), 

Unlike ‘ propitiation,’ ‘reconciliation’ is a term 
without direct ancestry in OT usage, and in the 
NT it is a redemptive term peculiar to the writ- 
ings of St. Panl. The Pauline usage is found in 
ie 62 11) 2 Co 5 Epi 24, Col 12 (ef also 
1 Co 74and Jer 319 [LX X], 2 Mac 15 733 829, Mt 54), 
In Ro 5! the context distinctly shows that the 
reconciliation spoken of is that of God to man; it 
is something received by man as an accomplished 
fact; and, although the act of man in ‘ receiving’ 
the reconciliation by obedient faith is implicitly 
recognized as perfecting the Divine purpose by his 
becoming himself reconciled to God, the clear 
Pauline contention is that there is a reconciliation 
on the part of God that is not only antecedent to 
any reception of it on the part of man, but is 
independent of any change of feeling on the part 
of man brought about by the Divine redemption ; 
it is not an alteration in his relation to God accom- 

lished by man. God is regarded as having estab- 
ished anew a relation of peace by putting away 
His hostility towards man in his sin (cf. Ro 11*, 
Eph 15). ‘While we were enemies we were recon- 
ied to God through the death of his Son’ (Ro 5”) ; 
‘enemies’ (€xpol), whilst it is a term used both 
actively, denoting hostility towards God, and 
passively, denoting hostility from God, almost 
certainly includes the latter in this place as it 
obviously does in 11%8, where it is correlated with 
‘beloved’ (dyamyrol), which is certainly passive— 
‘beloved of God’; the verb ‘ were reconciled’ (xar- 
m\A\dynuev, 5!) is a real passive ; men are primarily 
the objects, not the subjects, of the reconciliation. 
Otherwise the force of St. Paul’s great argument 
that God’s ‘own love towards us in that while 
we were yet sinners Christ died for us’ (v.8) was 
sufficiently strong to account for this changed 


attitude would be of little value. He can exalt 
the love only by pointing to what God has done, 
not to what we have done; our laying aside our 
hoy: though ultimately required to make the 
reconciliation complete, is wisely and intentionally 
ignored here ; it has no place in the demonstration 
of the transcendent and undeserved love of God in 
roviding the means of reconciliation and in estab- 
ishing with men a relation of peace. Both in this 
passage and in 11", Co] 1, Eph 2'6 this distinct- 
ively Pauline sense prevails—and it is the most 
direct indication we have of the general apostolic 
thought—that reconciliation is a work complete 
on God’s side before man’s share in it begins, a 
work wrought by God in Christ and made avail- 
able for the world, which men are besought to 
‘receive’ in order that it may become effective in 
them individually. That this is the Pauline teach- 
ing is acknowledged by the great body of NT 
exegetes, although some distinguished scholars 
seriously question it (e.g. A. Ritschl, Rechtfertigung 
und Versohnung, ii. 230 ft. ; J. B. Lightfoot, Colos- 
stans’, London, 1879, p. 159; B. F. Westcott, 
Epistles of St. John®, do., 1892, p. 85; cf. also 
Askwith in Cambr. Theol. Essays, p. 206). Some 
others, who personally disagree with St. Paul, 
frankly acknowledge that the hostility overcome 
by the reconciliation is regarded by him as mutual, 
and ‘hence any reconciliation whichis accomplished 
between God and man must be two-sided. Not 
only must man renounce his hostility to God, but 
God must change His attitude toward man—must 
relinquish His wrath and resentment’ (Stevens, 
Christian Doctrine of Salvation, p. 59). Cremer 
thus states the case in favour of t..e same position : 
‘As this view is grammatically as possible as the 
other ; as, further, there are no lexical difficulties 
in its way ; and as, finally, it is indicated by the 
context of both passages (Ro 5" and 1175)—no solid 
objection can be raised against it; whereas the 
other quits the biblical circle of thought, and has 
merely a hortatory character, but no force as 
evidence, such as is required, especially in Ro 5’ 
(Bib1.-Theol. Lex.*, p. 92). A reasoned theological 
defence of the same situation is given in HDB iv. 
205 tf. (cf. also Sanday-Headlam, JCC, ‘ Romans’®, 
p. 129f.; J. Denney, EGT, ‘Romans,’ 1900, p. 
625 f.; B. Weiss, Biblical Theology of the NT, Eng. 
tr., 1882-83, i. 428 ff.). 

The reluctance to accept the Pauline view that 
reconciliation must deal with hostility on God’s 
side as well as on man’s arises mainly from two 
causes. (a) There is an exaggerated anthropo- 
morphic interpretation of the significance of God’s 
anger against sin; it is set in opposition to His 
love, as if these were mutually exclusive, or it is 
made the expression of the purely judicial demand 
for punishment. This is not the apostolic view ; 
for in it there is no conflict between the Divine 
wrath and the Divine love, nor do they dwell apart ; 
they are expressions of the one perfect Personality 
whose name and nature is love. All the processes 
of redemption are traced in the Pauline discussion 
to God’s own love for sinful men. His anger is 
real; it is not simply official as the hostility of a 
law-giver in presence of a law-breaker ; it is per- 
sonal, but not a fitful personal resentment: it is 
the hot displeasure of a fatherly love in presence of 
all that disturbs the filial relations of His children 
with Himself, and destroys His ideal for their peace ; 
it is love’s crowning sign, not its contradiction. 
His anger is the indication that His love discrimin- 
ates; for righteousness and love are moral differ- 
ences which would be lost in a love of God which 
was incapable of moral indignation and hostility 
to wrong. (6) There is the unethical conception of 
the Divine immutability, which leads to confusion 
of thought ;; as a true Personality God can and 
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does change His feelings and attitudes ; these must 
change to correspond with His moral activity to- 
wards the changing character and conduct of men ; 
whilst behind the varying attitudes involved in a 
change from hostility to complacence, such as 
reconciliation supposes, lie the unchangeable char- 
acter and the changeless moral purpose which give 
unity and consistency to all God does (cf. I. A. 
Dorner’s ‘Divine Immutability’ in A System of 
Christian Doctrine, Eng. tr., Edinburgh, 1880-82, 
i. 244, iv. 80; W. Adams Brown, Christian Theo- 
logy in Outline, do., 1907, p. 117 f.). : 
In 2 Co 54-21, the locus classicus for the apostolic 
doctrine of reconciliation, St. Paul is supremely 
concerned with its practical results in the ethical 
and spiritual history of mankind and in the personal 
experience of the individual. These results are 
rofoundly assured in the self-identification of God 
in Christ with mankind, whilst their blessedness is 
individually realized by the response of a reciprocal 
self-identification with God in Christ on the part 
of man; in this response the reconciliation is per- 
fected. To achieve this end God in Christ has 
given a ‘word of reconciliation’ and inspires the 
tender persuasions of a ‘ ministry of reconciliation,’ 
which are to us men the mystic wonder of the whole 
redemptive process: for they reveal a love of God 
which humbles itself to beseech sinful men, ‘as 
though God were intreating by us: we beseech you 
on behalf of Christ, be ye reconciled to God’ (v.”°). 
But in this work of reconciliation the initiative is 
taken by God ; and its cost in sacrificial self-giving 
is borne by Him. We never read that God has 
been reconciled ; God Himself does the work of 
reconciliation in and through Christ, ‘God was in 
Christ reconciling the world (even a world) unto 
himself’ (v.1*). The self-identification of God with 
men is made in Christ—it is truly God’s self- 
identification; the humanity of Christ is the 
humanity of Deity, which is made manifest in time. 
In His death particularly Christ identified Himself 
with men ; He ‘died on behalf of all (irép rdvrwyr), 
therefore all died’ (v.14). The death on behalf of 
all involved the death of all; because through His 
self-identification with all Christ was the Repre- 
sentative of all, As it was the death of all men 
which was died by Him, His self-identification with 
men, being realin the flesh as in the spirit, involved 
a true but mysterious fellowship in the deepest 
meer, of their experience in the flesh—their sin. 
‘Him who knew no sin he [God] made to be sin on 
our behalf’ (v.74). His death on behalf of all was 
a death unto sin once for all, that in the flesh He 
might destroy sin in the flesh. Such a death on 
their behalf was virtually the death of mankind 
with whom He was self-identified. The further 
significance of His death on behalf of all is ‘ that 
we might become the righteousness of God in him’ 
(v.21), ‘Because we thus judge... he died for 
all, that they which live should no longer live unto 
themselves, but unto him who for their sakes died 
and rose again’ (v.). The issue of this self- 
identification of God in Christ with man is that 
‘he is a new creature, the old things are passed 
away; behold, they are become new’ (yv.2”). In 
this new creation of humanity with its new identi- 
ties with God in Christ is found the reconciliation 
to which ‘the love of Christ constraineth us’ (v.14). 
But the justification as well as the source of all 
this is God—God Himself, not Christ apart from 
God ; not man by his penitence or by the response 
of his submission to God. ‘All things are of God 
who reconciled us to himself through Christ, and 
gave unto us the ministry of reconciliation’ (v.18) 
The heart of the apostles’ teaching, their gospel 
of reconciliation, is ‘all things are of God.’ 
Reconciliation is a Divinely accomplished fact, 
done once forall]. In the Apostolic Church it was 


. 


believed that this reconciliation was the issue of 
that which God had done in the setting forth of 
Christ Jesus to be a ‘ propitiation’ (Ro 3”). Such 
a propitiation is the Divinely appointed sanction 
and constraint of the apostles’ doctrine (Aéyos) of 
reconciliation—‘ To wit, that God was in Christ 
reconciling the world unto himself, not reckoning 
unto them their trespasses’ (2 Co 5") ; see, further, 
PROPITIATION. But whatever may be the God- 
ward side of reconciliation, they proclaimed on its 
manward side, with beseeching urgency, a ministry 
of reconciliation. Their doctrine gave no counten- 
ance to the idea that man is secure in the Divine 
favour through something accomplished for him 
apart from the obedience of his own faith, by which 
the reconciliation is personally ‘received.’ The 
wistful word of their beseeching, ‘ Be ye reconciled 
to God’ (v.”), is at one with the lingering pathos 
of their admonition, ‘and-working together with 
him we intreat also that ye receive not the grace 
of God in vain’ (61). A man’s whole attitude to- 
wards sin must be changed, otherwise the incidence 
of this yearning admonition must rest upon him. 

A careful examination of the apostolic docu- 
ments available leaves an irresistible conviction 
that the Apostolic Church held the view that 
‘reconciliation’ was a change from mutual hos- 
tility, resulting from the sinfulness of mankind, to 
mutual friendship between God and man ; that 
this change was God’s own work accomplished in 
Christ through His life and death ; but that it was 
also a process, carried on by God in Christ, requir- 
ing for its completion the receiving of it as a grace 
and the consequent participation in it as a Divine 
operation by men individually. Whether this view 
accords with the teaching of Jesus recorded in the 
Synoptics, and whether it is an interpretation of 
the experience of salvation binding permanently 
upon the faith of the Church are questions beyond 
the scope of this article. 
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REDEMPTION.—Among the figures employed by 
the apostolical writers to set forth the nature of 
the transaction by which our Lord has saved His 
people, none is more illuminating than that which 
we are accustomed to speak of as ‘redemption.’ 
THe terms ‘redeem,’ ‘redemption,’ ‘redeemer’ 
are a gift of the Latin Bible to our theological lan- 
guage. They fail in complete exactness as render- 
ings of the terms which they are used to translate 
in the apostolical writings, in so far as there still 
clings to them the notion, intrinsic in their form, 
that the buying which they denote is distinctively 
Bat buying back.’ The English word ‘ransom,’ 
etymologically a doublet of ‘redeem,’ has more 
completely lost its etymological implication of 
specitically ‘buying back,’ taking on in’ its stead 
rather that of ‘buying out.’ The series ‘ransom,’ 
‘ransoming,’ ‘Ransomer’ might on this account 
serve better as equivalents of the Greek words cur- 
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rently employed by the apostolical writers to con- 
vey this idea. These are : [Avrpov, Mt 203, Mk 10%]; 
avritutpov, 1 Ti 2°; durpodcba, Lk 24%, Tit Qi4 
1 P 138; Avrpwors, Lk 1% 23, He 9!2; drodvrpwors, 
Lk 21%, Ro 3*4 8%, 1 Co 1%, Eph 1714 4%, Col 14, 
He 9% 11* ; [\urpwras, Ac 7°]. No words provided 
by the Greek language could convey more distinctly 
the idea which we commonly express by the term 
‘ransoming.’ Their current employment by the 
writers of the NT to describe the action of our 
Lord in setting His people free is proof enough of 
itself that this action was thought of by them not 
broadly as ‘deliverance,’ but as a deliverance in 
the distinct mode of ‘ransoming.’ If ‘ deliverance’ 
alone, without implication of the mode of accom- 
plishing it, had been what was intended to be 
expressed, the simple forms New, dots, AvTHp or 
some of their strengthened prepositional compounds 
lay at hand. These were in common use in the 
sense of ‘delivering,’ and indeed some of them 
(like Avec @ar and drohvecGar) had even acquired the 
special sense of ‘ransoming.’ Instead of them, 
however, the NT writers elected to employ forms 
which embody in their very structure an open 
assertion that the mode of deliverance spoken of 
is by ‘ransom.’ To say Avrpor is to say ‘ ransom’ ; 
and to say Aurpoicba, AUTpwors is to say NUTpor ; 
while dzodvrpwors is but a stronger way of saying 
AUTpwors. 

Of course, even words like these, in the ver 
form of which the modal implication is entrenched, 
and which owe, in fact, their existence to the need 
of words emphasizing the mode unambiguously, 
may come to be used so loosely that this implica- 
tion retires into the background or even entirely 
out of sight. In our common English usage the 
words ‘redeem,’ ‘redemption,’ ‘redeemer’ retain 
no sure intimation of their etymological denotation 
of ‘buying back,’ but suggest ordinarily only 
a‘ buying out.’ They are sometimes used so 
loosely as to convey no implication even of pur- 
chase. That AuvrpoicAa, AUTpwots, drodUTpwors have 
suffered in their NT usage such a decay of their 
essential significance cannot be assumed, however, 
without clear proof. In point of fact, the actual 
accompaniments of their usage forbid such an 
assumption. In a number of instances of their 
occurrence the intimation of a price paid is promi- 
nent in the context ; in other words, the deliverance 
spoken of is definitely intimated as a ransoming. 
In the remaining instances this intimation becomes 
no doubt rather an assumption, grounded in their 
form and their usage elsewhere; but that is no 
reason for neglecting it. The apparently varying 
usage of the terms depends merely on an oscillation 
of emphasis between the two elements of thought 
combined in them. Sometimes the emphasis is 
thrown on the mode in which the deliverance as- 
serted is wrought—namely, by ransoming. Some- 
times, on the other hand, it is shifted to the issue 
of the ransoming which is affirmed—namely, in 
deliverance. In the former case the stress falls so 
strongly on the idea of ransoming that the mind 
tends to rest exclusively on the act of purchasing 
or the price paid. In the latter it rests so strongly 
on the idea of deliverance that we are tempted 
to forget that an act of ransoming is assumed as 
its procuring cause. In neither case, however, is 
either element of thought really eee a entirely. 
Christ’s ransoming of His people is of course 
always thought of as issuing in their deliverance. 
His deliverance of His people is equally thought 
of always as accomplished by aransoming. _ 

We may be surprised to observe that the epithet 
‘Redeemer’ (‘ Ransomer,’ \urpwr7js) is never applied 
to our Lord in the NT. Even the broader designa- 
tion, ‘Deliverer,’ is applied to Him only once, and 
that in a quotation from the OT (6 fuduevos, Ro 11”, 








from Is 59”; cf. 1 Th 12). In fact, we do not 
meet with ‘Redeemer’ (Aurpwrijs) as a designation 
of our Lord in extant Christian literature, until 
the middle of the 2nd cent. (Justin, Dial. xxx. 3; 
cf. lxxxiii. 3), and it does not seem to become 
common until three centuries later. Nevertheless, 
Justin himself tells us that it was in ordinary use 
in the Christian community when he wrote. ‘For 
we call Him Helper and Redeemer,’ he says, with 
an allusion to Ps 194. And it seems that in the 
only instance of the appearance of the term in the 
NT—Ac 7*, where it is used of Moses—its employ- 
ment as a designation of our Lord is already pre- 
supposed. For it is applied to Moses here only 
as the type of Christ, and with a very distinct 
reference to the antitype in the choice of the word. 
The Israelites had demanded of Moses, ‘ Who 
made thee a ruler and a judge?’ Stephen, driving 
home his lesson, declares that him who was thus 
rejected as ‘ruler and judge’ God has sent ‘ both 
as ruler and asredeemer.’ The ‘both... and’ is 
to be noted as well as the change of term. 
‘Redeemer’ is introduced with great emphasis; 
attention is called markedly to it as a significant 
pee in the argument. ‘ Observe,’ says H. A. W. 

eyer, ‘the climax introduced by Aurpwrjy in rela- 
tion to the preceding dixacrjv. It is introduced 
because the obstinacy of the people against Moses 
is type of the antagonism to Christ and His work 
(v.4) ; consequently, Moses in his work of deliver- 
ance is a type of Christ, who has effected the \vrpwors 
of the people in the highest sense (Lk 1% 2%, He 
9”, Tit 24)’ (Commentary on the NT, <‘ Acts,’ vol. i. 
[1877] p. 204f.). We must look upon the absence of 
instances of the application of the epithet ‘ Re- 
deemer’ to. Christ in early Christian writers, 
therefore, as merely a literary phenomenon. Chris- 
tians were from the first accustomed to speak of 
their Lord as ‘Redeemer.’ The usage undoubtedly 
was not so rich and full in the earlier ages of the 
Church as it has since become. The intense con- 
creteness of the term probably accounts in part for 
this. But it was already in use to express.the 
apostolic conception of the function of our Lord as 
Saviour. 

The basis of this apostolic conception is laid in 
our Lord’s own declaration, ‘For verily the Son of 
man came not to be ministered unto, but to minister, 
and to give his life a,ransom for many’ (Mk 10, 
Mt 20%), a declaration elucidated and enforced in 
those others, preserved by John, in which He 
speaks of laying down His life for the sheep (Jn 10"), 
or His friends (151%), or of giving His flesh for the 
life of the world (6°). In this great declaration 
our Lord is commending a life of service to His 
disciples by His own signal example. He adduces 
His example after a fashion which runs on precisely 
the lines repeated by Paul in Ph 25*., e calls 
Himself by the lofty name of the Son of Man, and, 
by thus throwing the exaltation of His Person into 
contrast with the lowliness of the work He was 
performing, He enhances the value of His example 
to a life of service. He describes His whole mission 
in the world as service, and He adverts to His 
ransoming death as the culminating act of the 
service which He came into the world to render. 
He, the heavenly man of Daniel’s vision (Dn 7%), 
came into the world for no other purpose than to 
perform a service for men which involved the giving 
of His lifeas a ransom for them. Thus He makes 
His ransoming death the final cause of His whole 
manifestation inthe world. The terms Heemploys 
to describe His death as a ransom are as simple 
and precise as possible. He speaks of ‘ giving his 
life,’ emphasizing the voluntariness of the act. 
He speaks of giving His life as a ‘ransom,’ using 
the most exact word the Greek language affords 
(AUrpov) to express the price paid to secure the 
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release of prisoners, the manumission of slaves 
(see A. Deissmann, Light from the Ancient East, 

. 322 ff, with some of the necessary correctives 
in T. Zahn, Der Brief an die Romer, 1910, 
p. 180, note 51 from the middle), or the purchase 
of immunity for faults committed against Deity 
(see F. Steinleitner, Die Beicht im Zusammen- 
hange nut der sakralen Rechtspflege in der Antike, 
p. 37f.). He speaks of giving His life as a ransom 
‘for,’ or rather ‘in the place of,’ ‘instead of,’ 
‘many,’ the preposition (dv7t) employed ss srry 
the idea of exchange, or, we may say shortly, of 
substitution. In this declaration, then, our Lord 
Himself sets forth in language as precise as possible 
His work of service for man as culminating in the 
vicarious payment by His voluntary death of a 
ransom price for them. This is what He came to 
do ; and in this, therefore, is summed up briefly the 
nature of His work for men. 

It would be strange if so remarkable a declara- 
tion had produced no echoes in the teaching of our 
Lord’s followers. A very distinct echo of it sounds 
in 1 Ti 2°, where it is declared of the man Christ 
Jesus, the only Mediator between God and men, 
that ‘he gave himself a ransom for all.’ The 
term employed for ‘ransom’ here is a strengthened 
form (dvriAurpov), in which the idea of exchange, 
already intrinsic to the simple form (Avzpov), is 
made still more explicit. This idea having thus 
been thrown into prominence in the term itself, 
the way was opened to add an intimation of those 
with whom the exchange is made by means of a pre- 
position which indicates them as beneficiaries of it 
(swép). The voluntariness of the ransoming trans- 
action on our Lord’s part is intimated when it is 
said that He ‘gave himself’ a ransom for all, a 
phrase the full reference of which on Paul’s lips 
may be gathered from Gal 1‘: ‘who gave himself 
for our sins’ (cf. Gal 2”, Eph 5% *). Every element 
of thought contained in Mk 10, Mt 20%, in a 
word, is repeated here ; and what is there repre- 
sented by our Lord as the substance of His mission, 
is here declared by Paul to be the sum of the 
gospel committed to him to preach. It is the ‘ testi- 
mony in its own times, whereunto I was appointed 
a preacher and an apostle’ (1 Ti 2”). 

It is only an elaboration of the central idea of 
this declaration when Paul (Tit 2%), stirred to the 
depths of his being by the remembrance of all that 
he owes to ‘our great God and Saviour, Jesus 
Christ,’ for ‘the epiphany of whose glory’ he is 
looking forward as his most ‘blessed hope,’ cele- 
brates in burning words the great transaction to 
which he attributes it all: ‘who gave himself for 
us, that he might redeem us from all iniquity, and 
purify unto himself a people for his own posses- 
sion, zealous of good works.’ The fundamental 
fact thrown up to observation here too is that 
Jesus Christ ‘gave himself for us.’ The assertion 
is the same as that of 1 Ti 25, and the meaning is 
the same: our Lord voluntarily gave Himself as a 
ransom for our benefit. This statement dominates 
the whole passage, and doubtless has determined 
the choice of the verb ‘ransom’ in the first clause 
of the telic sentence which follows. But it is the 
effects of this ransoming which are particularly 
developed. Paul’s mind is intent in this context 
on conduct. He would have his converts live 
worthily of the grace of God which has come to 
them, their eyes set upon the recompense of the 
reward. If Christ gave Himself for our sins, it 
was that we might sinno more. That is expressed 
in Gal 1* thus: ‘That he might deliver us out of 
this present evil world.’ Itis expressed here thus : 
‘ That he might ransom us from all iniquity and 
purify for himself a people for his own possession, 
zealous of good works.’ The two statements have 
fundamentally the same content, expressed, how- 


ever, in the one case negatively, and in the other 
positively. Christ ransomed us by the gift of Him- 
self, that we might no longer belong to the world 
but to Him. To belong to Christ is to be holy ; 
and therefore those who are His, while still in the 
world must live soberly, righteously, and godly, 
expecting His coming, that their deliverance out of 
this evil world may be completed. The verbs used 
in the two statements are, however, different. In 
the one case, the verb employed (éfa:peicOar, Gal 14) 
declares the effect wrought exclusively, with no 
intimation of the mode of action by which it is 
attained: the purpose of Christ’s giving Himself 
for our sins is our rescue, deliverance, out of the 
present evil world. In the other case, the verb 
employed (AurpoicGa:, Tit 2%) has a distinct modal 
connotation: Christ’s purpose in giving Himself 
for us is to ransom us from every iniquity, and thus 
to purify for Himself a people of His own, zealous 
of good works. The concept of ransom intrinsic 
in Christ’s giving Himself for us is here expressly 
carried over to the ultimate effects, our deliver- 
ance from all iniquity, and our purification for 
Christ, ‘so that,’ as B. Weiss puts it, ‘ His giving 
Himself up for our liberation from guilt is conceived 
as the ransom-price, apart from which these things 
could not result’ (Die Briefe Pauli an Timotheus 
und Titus’, 1885, p. 384n.). This is only to say, in 
our current modes of speech, that the ransom paid 
by Christ, when He gave Himself for us, purchases 
for us not only relief from the guilt but also release 
from the power of sin. 

How little such a reference to the revolution 
wrought in the life of Christians empties the term 
‘to ransom’ of its implication of purchase may be 
learned from 1 P 1**, Peter is hereas completely 
engrossed with conduct as Paul isin Tit2. He 
too is exhorting his: readers to a life, during their 
sojourn here expecting the revelation of the Lord, 
consonant with their high dignity as a people of 
God’s own possession. And he too seeks to gain 
force for his exhortation by reminding them of 
what they owe to Christ their Ransomer. The 
thing asserted to be secured by this ransoming is, 
with Peter as with Paul, an ethical deliverance. 
‘Knowing,’ says he, ‘that ye were redeemed . . . 
from your vain manner of life handed down from 
your fathers’ (1 P 1%). The thought is closely 
similar to that of Gal 14: ‘ That he might deliver 
us out of this present evil world.’ If we should be 
tempted to suppose that, therefore, the term ‘ran- 
somed,’ as here used, has lost its implication of 
purchase, and become the exact equivalent of the 
‘deliver’ of Gal 14, Peter at once undeceives us by 
emphasizing precisely the idea of purchasing. The 
peculiarity of the passage consists just in the full- 
ness with which it dwells on the price paid for our 
deliverance. Paul contented himself in Tit 2“ with 
saying merely that Christ ‘gave himself for us.’ 
Peter tells us that this means that He poured out 
His blood forus. ‘Ransomed’ here, although used 
exactly as in Tit 24, cannot possibly mean simply 
‘delivered.’ It means distinctively, ‘delivered by 
means of the payment of a price.’ 

What the price was which Christ paid to ran- 
som us ‘from our vain manner of life, handed down 
from our fathers,’ Peter develops with great full- 
ness, both negatively and positively. Negatively, 
he tells us, it was no corruptible thing, no silver or 
gold. His mind is running on the usual commodi- 
ties employed in the ordinary ransomings familiar 
to everyday life ; and we perceive that he intends 
to represent the ransoming of which Christians are 
the object as similar in kind tothem. It differed 
from them only in the incomparable greatness of 
the price paid ; and this carries with it the great- 
ness of the evil from which it delivers us and the 
greatness of the good which it secures for us. 
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The price paid, Peter tells us positively, is the 
blood of Christ. This blood he characterizes in 
a two-fold manner. On the one hand, he speaks 
ofit, enhancing its value, as precious. Itisat great 
cost that we have been ransomed. On the other 
hand, intimating the source of its efficacy, he com- 
pares it with the blood ‘of a lamb without blemish 
and without spot’(1P 1). The sacrificial allusion 
here is manifest, whether we think (with Hermann 
Gunkel), through the medium of Is 53, of the ordin- 
ary offerings (cf. Lv 23”), or (with F. J. A. Hort) 
particularly of the Paschal lamb (cf. Ex 12°), The 
main point to observe is that Peter feels no incon- 
gruity in blending the ideas of ransom and sacri- 
fice. The blood which Christ shed as a sacrifice 
is the blood by which we are ransomed. The two 
modes of representation express a single fact. 

Peter does not inform his readers of these things 
as something new to them. He presents them 
as matters which are of common knowledge: 
‘knowing, as you do, that,’ ete. ‘It is an appeal 
to an elementary Christian belief’ (F. J. A. Hort, 
The First Epistle of St. Peter I. 1-II. 17, p. 75). 
Of course, then, there are other allusions to 
them, more or less full, scattered through the 
NT. There is, for instance, a similar conjunction 
of the notions of sacrifice and ransom in He 9”, 
There we are told that Christ, in contrast with 
the priests of the old dispensation, ‘a high priest 
of the good things to come, ... not by means 
of the blood of goats and calves, but by means 
of his own blood, entered in once for all into the 
holy place having obtained eternal ransoming.’ 
There are not two acts intimated here: by the 
one shedding of His blood, Christ both entered 
once for all into the holy place and obtained an 
eternal ransoming. The correspondence of the 
‘once for all’ in the one clause and the ‘ eternal’ in 
the other should not be overlooked ; it isa binding 
link assimilating the two assertions to one another. 
Christ, unlike the Levitical priests with their 
repeated entrances, entered the holy place ‘once 
for all,’ because the ransoming He was obtaining 
through His blood was not like theirs, temporary in 
its effect, but ‘eternal,’ that is to say, of never- 
failing absoluteness (cf. ‘eternal Spirit,’ v.14, 
‘eternal inheritance,’ v.). The effect of the 
sacrificial shedding of Christ’s blood is here ex- 
pressed in terms of ransoming. 

Precisely how this author conceived this ransom- 
ing is made plain by a phrase which he employs 
three verses further on: ‘a death having taken 
place for the ransoming of the transgressions.’ He 
is still contrasting the effective work of Christ with 
the merely representative work of the Old Covenant. 
A promise had been given of an eternal inheritance. 
But men had not received the heritage which had 
thus been promised. Their sins stood in the way, 
and there was no sacrifice which took away sin. 
Christ had now brought such a sacrifice. In His 
case a, death had taken place ‘for the ransoming 
of. the transgressions’ which they had committed. 
‘Ransoming’ here conveys a meaning which might 
have been conveyed by ‘expiation.’” The term 
used is not the simple form Avrpwots, but the streng- 
thened form drodvrpwors; and the construction is 
inexact—it is not the transgressions but the trans- 
gressors that are ransomed. But the meaning is 
plain. ‘The genitive expresses in a wide sense 
the object on which the redemption is exercised 
(‘redemption in the matter of the transgressions,” 
‘*transgression—redemption”)’ (B. F, Westcott, 
Hebrews, p. 264). It was because men had sinned 
that they required to be ransomed ; sin had brought 
them into a condition from which they could be 
delivered only by a ransom. And the ransom 
required was a death. The matter is put quite 
generally : ‘a death having taken place for ransom- 
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ing the transgressions.’ This death was, in point 
of fact, Christ’s death ; and it was because it was 
Christ’s death that it was adequate to its end (v.4). 
But the fundamental point in our present passage 
is that Christ could ransom men from their sins, 
that is to say, from the consequences of their sins, 
including, ay course, that consciousness of sin which 
bites into the conscience (v."4), only by dying. By 
sacrificing Himself He put away sin (v.%); He 
was offered to bear the sins of many (v.%). The 
images of sacrifice and of ransoming are inextric- 
ably interwoven, but it easily emerges that Christ 
is thought of, in giving Himself to death, as giving 
Himself as a ransom-price to deliver men from the 
guilt and penalties of sin. 

This representation meets us again, very tersely 
put, in Eph 1’, of which Col 1™ is a slightly less 
completely expressed repetition. The ransoming 
(a4ro\trpwots) which is in Christ, described with 
more particularity in Ephesians again as having 
been procured ‘through his blood,’ is in both 
passages alike identified immediately with ‘ the 
remission of our trespasses’ (Eph.), or ‘of our sins’ 
(Col.). ‘The stadiet precision,’ as J. B. Lightfoot 
phrases it in his note on Col 114, with which the ran- 
soming is thus defined to be just ‘ remission of sins,” 
is the more noteworthy because it is apparently 
directly contrasted as such with the wider ‘ deliver- 
ance’ (€pvcaro) from the power of darkness and 
removal into the Kingdom of the Son of God’s. 
love, for which it supplies the ground. It is be- 
cause Christ has at fe cost of His blood, that is, 
by dying for us, purchased for us remission of sins 
(which is our ransoming), that we have deliverance 
from the tyranny of darkness and are transferred 
under His ownrule. We thus reach a very close 
determination of the exact point at which the ran- 
soming act of Christ operates, and of the exact 
evil from which it immediately relieves us. It 
relieves us of the guilt and the penal consequences: 
of our sins; and only through that relief does it 
secure to us other blessings. It is, at its very 
centre, just ‘the remission of our sins’ that we 
have in Christ when we have in Him our ransom- 
ing. 

The great passage in which the nature of our 
ransoming is unfolded for us, however, is Ro 34. 
There, nearly all the scattered intimations of its 
essential nature found here and there in other 
passages are gathered together in one comprehen- 
sive statement. The fundamental declarations of 
this very pregnant passage are, that men, being 
sinners, can be justified only gratuitously, by an 
act of pure grace on God’s part; that God, how- 
ever, can so act towards them in His grace, only 
because there is a ransoming (dmodvrpwors) available 
for them in Christ Jesus; and that this ransoming 
was procured by the death of Christ as an expia- 
tory sacrifice, enabling God righteously to forgive 
sins. The ransoming found—perhaps we may even 
say stored—in Christ Jesus is here represented as 
the result of His sacrificial death ; this sacrificial 
death is made the ground of God’s forgiveness 
of sins; and this forgiveness of sins is identified 
with the justification which God gratuitously 
grants believing sinners. The blending of the 
ideas of ransoming and expiation is complete ; the 
‘blood of Christ,’ in working the one, works also 
the other. The ascription to God of the whole 
process of justification, including Srey the 
ransoming act itself, which is usually (but not 
always) ascribed to Christ, but which is thus traced 
back through Christ to God, whose will in this too 
Christ does, is apparently due to the emphasis 
with which, throughout the passage, the entirety 
of salvation, in all its elements, is attributed to 
God’s free grace. This emphasis on the gratuitous- 
ness of the whole saving process is the most notice- 
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able feature of the passage. It has been strangely 
contended (¢.g. by T. Zahn) that it is inconsistent 
with the conception of a ransom, strictly taken. 
There is, however, not even an antinomy here: 
the gratuitousness of justification quoad homines 
cannot possibly exclude the grounding of that act 
in the blood of Christ, as ayransom paid for men 
from without. What the passage teaches is, that 
all men have sinned and have failed to attain the 
glory God has in mind for them; all are in this 
matter in like case; those whom God justifies— 
namely, all believers—are, then, justified freely, by 
God’s grace alone. But it does not teach that God 
acts thus, in His free grace, justifying sinners gra- 
tuitously so far as they are concerned, arbitrarily 
and with no adequate ground for His action. On 
the contrary, it asserts a ground for His justifying 
act ; and the ground which it asserts is the ransom- 
ing that is in Christ Jesus. It says, indeed, not 
‘on the ground of the ransoming that is in Christ 
Jesus’ (dia TH drodvTpwow), but ‘through the instru- 
mentality of the ransoming that is in Christ Jesus’ 
{ia ris drodurpdcews), But this is only a formal 
difference. What Paul says is, that the ransoming 
that is in Christ Jesus is the means by which men, 
being sinners, are brought by God into a justifica- 
tion which they cannot secure for themselves. If 
the ransoming that is in Christ Jesus is the means 
by which alone they can be justified, that is only 
another way of saying that God, who gratuitously 
justifies them in His grace, proceeds in this act in 
view of nothing in them, but solely in view of the 
ransoming that is in Christ Jesus. How this ran- 
soming comes to be in Christ Jesus is, then, im- 
mediately explained: God has set Him forth as 
an expiatory sacrifice through faith in His blood, 
for the manifestation of His righteousness in the 
forgiveness of sins. Christ, then, has been offered 
as an expiatory sacrifice; this enables God to for- 
give sins righteously ; those thus forgiven are justi- 
fied gratuitously ; and this justification has taken 
place in view of, and that is as much as to say by 
means of, the ransoming which has resulted from 
the shedding of the blood of Christ. The ransom- 
ing provided by Christ is, in a word, the means by 
which God is rendered gracious; and in this His 
grace, thus secured for us, He gratuitously justifies 
us, although we, as sinners, have no claim upon 
this justification. 

The fundamental idea underlying the representa- 
tion of salvation as a ransoming is its costliness. 
In some of the passages which have been adduced 
this idea is thrown very prominently forward. 
This is the case with Ro 3”4, and, indeed, with all 
the passages in which Christ is said to have given 
‘Himself,’ or ‘His blood,’ as a ransom for His 
people ; and it is elaborated in much detail in such 
passages as He 9 and 1 P 14%. But the emphasis 
often falls no less on the value of the acquisition 
obtained, and that both on its negative and on its 
positive sides. Naturally it is the eschatoldgical 
aspects of this acquisition on which ordinarily 
most stress is laid. These eschatological aspects 
of our ransoming are brought very decidedly into 
the foreground, for example, in Tit 24,1 P 138, and 
not less so in He 9%, Eph 1’, Col 124. When the 
mind is thus occupied with the eschatological re- 
sults of the ransoming, it is apt to be relatively 
less engaged with the nature of the ransoming act 
itself, and we may be tempted to read the term 
‘ransoming’ as if its whole implication were ab- 
sorbed in the simple idea of ‘deliverance.’ This 
is, of course, not really the case. The term 
‘ransoming’ is employed instead of one by which 
nothing more than ‘deliverance’ would be ex- 
pressed, precisely because the writer is conscious 
that the deliverance of which he is speaking has 
been secured only at a cost, and instinctively 





employs a term which intimates this fact. It was 
thus a true feeling which led James Morison (A 
Critical Exposition of the Third Chapter of Paul's 
Epistle to the Romans, 1866, p. 254) to insist that 
by the terms in question is expressed not mere 
deliverance, but ‘deliverance which is effected in a 
legitimate way, and in consistency with the rights 
and claims of all parties concerned.’ We must, 
however, go a step further and recognize that the 
deliverance intimated by these terms is thought 
of distinctively as resting on a purchase, as, in a 
word, the issue of a ransoming. This is, at all 
events, the state of the case with the NT instances. 

When we read, for example, in Ro 8%, that we, 
in this life, are groaning within ourselves, waiting 
for our adoption, and then this adoption is defined 
as ‘the ransoming (do\trpwots) of our body,’ the 
word ‘ransoming’ cannot be taken out of hand as 
merely ‘ deliverance,’ and much less can it be sup- 
posed to intimate that a special ransom shall be 

aid at the last day for the deliverance of the body. 

yhat is meant is that the deliverance of our bodies 
—by which is intended just our resurrection, con- 
nected in this context with the repristination of 
the physical universe, an object as yet of hope 
only—shall be experienced in due season, not as 
something disconnected with the salvation we are 
enjoying here and now in its first-fruits, but as its 
consummation ; that is to say, as one of the results 
of the ransom paid by Christ in His blood on the 
Cross, from which flow all the blessings which, as 
believers, we receive. It is because Paul’s mind is 
fixed upon this fundamental ransom-paying that 
he uses here a term which imports a ransoming and 
not one of mere deliverance. 

Similarly, when we read in the closing words 
(Eph 1") of that splendid hymn of praise which 
opens the Epistle to the Ephesians, that believers, 
having received the promised Spirit, defined spe- 
cifically as ‘the earnest of the inheritance,’ have 
been ‘sealed unto the ransoming of the acquired 
possession, to the praise of God’s glory,’ every 
element in the wording of the statement itself, and 
of the context as well, cries out against seeing in 
the term ‘ ransoming’ anything else but a reminder 
that this deliverance is an issue of the ransom- 
paying of Christ in His blood. This ransom-paying 
had just (Eph 1’) been defined as made by Christ 
in His blood, and as consisting in the remission 
of our trespasses. As it is impossible to suppose 
that the term is used in two radically different 
senses in the same sentence, so it is impossible 
to imagine that those who are delivered are de- 
scribed expressly as God’s ‘ acquired possession,’ 
and their deliverance is made dependent upon 
their reception of the Spirit, described specifically 
as ‘the earnest of their inheritance,’ without a 
very precise intention of connecting this deliver- 
ance with the ransom-paying out of which it flows 
as its consummation. And, this being true, it is 
fe clear that ‘the day of ransoming’ of Eph 4% 

oes not mean the day on which the ransom shall 
be paid, nor merely the day of a deliverance 
wrought somehow or other not intimated, but 
distinctly the day on which there shall be actually 
experienced the ultimate results of the ransom- 
paying which Christ has made ‘ through his blood’ 
(17), that is, at His death on the Cross, assured to 
believers, because they are sealed thereto by the 
Holy Spirit of God, received now as the earnest of 
their inheritance. ; 

There seems no reason to doubt that the same 
conception underlies the language of our Lord 
(Lk 2178) when He encourages His followers to see 
in the signs of the coming of the Son of Man, fear- 
ful to others, the indications of their approaching 
‘ransoming’ (drodvrpwors) : ‘ But when these things 
begin to come to pass, look up, and lift up your 
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heads ; because your ransoming draweth nigh.’ He 
does not point them to the time when the ransom 
which He came into the world to pay (Mk 10%, 
Mt 20%) is at length to be paid for them; neither 
does He promise them some other deliverance, 
different from that and disconnected with it, which 
they might expect some time in the undefined but 
distant future. He says ‘your ransoming,’ inti- 
mating that it was already theirs in sure expecta- 
tion ; He speaks of it as ‘drawing nigh,’ recognizing 
that it was eagerly looked for. He is, of course, 
pointing to the complete realization of the ransom- 
ing of which He speaks in the actual deliverance 
which shall be experienced. But when He speaks 
of this deliverance as a ‘ransoming’ He is equally, 
of course, referring it as its result to a ransom- 
paying which secures it; and can we doubt that 
what was in His mind was His own promise that He 
would give His life a ransom in the place of many ? 

This declaration of our Lord’s (Lk 21°8) may lead 
us to the two or three passages (all, like it, occur- 
ring in Luke’s Gospel, 1 9238 242!) which differ 
from the other instances in which the terms denot- 
ing ‘ransoming’ are employed in the NT, in that 
they do not have the great basal assertion of our 
Lord (Mk 10*, Mt 20%) behind them, but give 
expression to hopes nourished on the promises of 
the Old Covenant. We read of Zacharias, on the 
birth of his prophetic son, praising the God of 
Israel, because ‘he hath visited and wrought 
ransoming (Avrpwors) for his people’ (Lk 1%) ; and 
of Anna, the prophetess, on seeing the infant Jesus 
in the Temple, giving ‘ thanks unto God, and speak- 
ing of him to all them that were looking for the 
ransoming (Avrpwors) of Jerusalem’ (2%8) ; and of the 
two disciples, sorrowing over Jesus’ death, sadly 
telling their unknown Companion,|as they journeyed 
together to Emmaus: ‘ We hoped that it was he 
that should ransom (Aurpoic@a) Israel’ (247'). Ob- 
viously these passages stand somewhat apart from 
those which embody the apostolic conception of 
the nature of the saving work of Christ. They 
represent rather the anticipations of the faithful 
in Israel with respect to the salvation promised to 
God’s people. Their interest to us is due to the 
use in them of the same terminology to express 
Israel’s hope which afterwards was employed by 
the apostles when they described Christ’s work as 
at its root a ransom-paying. As we can hardly 
ascribe to these aspirations of saints taught by the 
OT revelation so clearly cut and definitely con- 
ceived a conviction that the Divine deliverance 
for which they were waiting was to be specifically 
a ransoming, as we have ascribed to the apostolic 
writers with respect to the deliverance wrought by 
Christ, the question easily arises whether we have 
not overpressed the apostles’ language, and whether 
it would not be better to interpret their declara- 
tions from the vaguer, if we should not rather say 
the looser or at least the broader, use of the same 
terms in these earlier passages which represent a 
usage going back into the OT. 

Such has been the method of many expositors 
(the typical instance is commonly taken from H. 
Oltramare on Ro 3™; ef. the corrective in Sanday- 
Headlam on the same passage). Following it, 
they have felt entitled or bound to empty the 
language of the apostles, which literally expresses 
the idea of ransoming, when speaking of the work 
of Christ, more or less completely of all such impli- 
cation, and to read it as. conveying merely the 
broad idea of delivering. This method of dealing 
with the apostolic usage is, however, quite mis- 
leading. ‘The language of the apostles is alto- 
gether too definite to permit such a process of 
evacuation to be carried successfully through with 
respect to it. Their teaching as to the nature 
of our Lord’s work as an act of ransoming is not 
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conveyed exclusively by the implication of the 
ransoming terms which they prevailingly employ 
in speaking of it; they use other terms also, of 
similar meaning, side by side with them (cf. Ac 
2078, 1 Co 6% 73, Gal 33, 2 P 21, Rev 5° 14% 4) ; and 
they often expound their meaning in the sense 
of ransoming in great detail. It must not be 
ermitted to drop out of sight that something 
happened between the prophetic promises of the 
Old Covenant reflected in the anticipations of the 
early days of the gospel, and the dogmatic ex- 
positions of the nature of the work of Christ by 
the apostles, which was revolutionary precisely 
with respect to the conceptions held by God’s 
people of the nature of His great intervention 
for their deliverance. We cannot interpret the 
apostles’ exposition of the meaning of the death 
of Christ and the manner in which it produces 
its effect—which was to them the most tremendous 
of experienced facts—wholly within the limits 
of the anticipations of even the most devout of 
Israelites who, at the best, only dimly perceived 
the necessity of a suffering Messiah (Lk 20”). 
We must expect a precision in defining the mode 
of God’s deliverance of His people to enter in 
after the experience of it as a fact, which could 
not exist before; and that the more, because a 
model which necessarily dominated all their teach- 
ing had been given His followers by our Lord 
Himself (Mk 10%, Mt 208) for interpreting the 
nature of His work and the meaning of His death. 
F. J. A. Hort is certainly right in saying, when 
speaking of 1 P 1°: ‘The starting point of this 
and all similar language in the Epistles is our 
Lord’s saying in Mt 20% || Mk 10*’ (cf. also B. F. 
Westcott, Ephesians, 1906, p. 140, and even, though 
more cautiously, A. Deissmann, Light from the 
Ancient Hast, p. 331). Moreover, the primary 
assumption of this method of determining the 
apostolic usage of these terms is not unquestion- 
able—to wit, that, in their earlier use, running 
back into the OT, the implication of purchase has 
dropped wholly out of sight, and only the broad 
sense of delivering has been retained. It is at 
least noticeable that the OT persistently employs 
terms with the implication of purchase, when 
speaking whether of the great typical deliverances 
from Egypt and the Captivity or of the greater 
deliverance typified by them which Jahweh was 
yet to bring to His people. This is no more a 
phenomenon of the LXX than of the underlying 
Hebrew ; and it does not appear that it is due to 
a complete decay of feeling for the implication 
of purchase intrinsic in these terms. No doubt 
they are sometimes used when we see nothing 
further necessary for the sense than simple de- 
liverance, and sometimes in parallelisms together 
with terms of simple deliverance. They are also 
used, however, when the implication of purchase 
is express. And we are not encouraged to think 
that they had ceased to bear their intrinsic mean- 
ing to the writers of the OT, even when applied 
to the greater matters of destiny, whether of the 
individual or of the nation, by such a passage, say, 
as Ps 4978: ‘None of them can by any means 
redeem (775, AuTpofcGac) his brother, nor give to 
God a ransom (795, ééiAazuwa) for him: (for the 
redemption [ji78, tiv Tyhy THs AuTpwoews] of their 
life is costly . . .)’; or by such a passage as, say, 
Is 43): “Fear not, for I have redeemed thee 
(wAdya, édurpwodunv); ... I have given Egypt as 
thy ransom (7793, dAAqyua), Ethiopia and Seba for 
thee. . . . I haveloved thee; therefore will I give 
men for thee, and peoples for thy life.” The truth 
seems to be that the language of ransoming and 
redemption is employed in the OT to describe 
the deliverances which Israel had experienced or 
was yet to experience at the Divine hands, not 
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because this language had lost to the writers of 
the OT its precise import, but in order to intimate 
that these deliverances were not, and were not to 
be, without cost. Even the later Jews were not 
without some sense of this, and looked about for 
the purchase-price. ‘With two bloods,’ says the 
Midrash on Ex 12”, ‘were the Israelites delivered 
from Egypt, with the blood of the paschal lamb 
and with the blood of circumcision’ (A. Wiinsche, 
Bibliotheca Rabbinica, ii. [1890] 135, as cited by 
fH) J.A. Hort on 1 P 12% p. 79>). There 1s no 
compelling reason, then, why we should not 
recognize an implication of purchase, however 
undefined, even in Lk 1% 28 2421, 

If there be any instance in the NT of the use 
of a derivative of Avrpov, from which this implica- 
tion is wholly absent, it will most probably be 
found in He 11, where, in the bead-roll of the 
heroes of faith, we are told of some who were 
beaten to death, ‘not accepting the ransoming 
(arod’rpwors), that they might obtain a better 
resurrection.’ There is nothing in the context to 
intimate that the deliverance from their martyr- 
dom which they refused was to be purchased by a 
ransom, But is anything further needed to carry 
this intimation than the employment of this 
particular word, in which the idea of a ransom is 
included? Is it not possible that the writer has 
selected this particular word (it is not employed 
in the account from which he is drawing) precisely 
in order to intimate that Eleazar and Piha seven 
brethren with their mother ’—if he is really allud- 
ing to their cases (2 Mac 6, 7)—felt apostasy too 
great a price to pay for their deliverance? They 
did not refuse a bare deliverance; they refused 
a deliverance on a condition, a deliverance which 
had to be paid for at a price which they rated as 
too high. The term employed is, at all events, 
perfectly adapted to express this fact; and the 
words of this stem, when used elsewhere in this 
Epistle, retain the implication of purchase (94: 1). 

There is another passage in which we are practi- 
cally dependent on the implications of the form 
itself, without the aid of contextual indications, 
to determine its meaning. This is 1 Co 1°, where 
the Apostle, in enumerating the contents of that 
wisdom which Christ has brought to His followers, 
orders the several elements, which he mentions, 
thus: ‘that is to say, righteousness and sanctifica- 
tion, and also ransoming.’ It is a little surprising 
to find the ‘ransoming’ (drodvrpwors) placed after 
the righteousness and sanctification, of which it is 
the condition. We may, therefore, be tempted to 
give it some looser sense in which it may appear 
to be conceived as following upon them, if not 
chronologically, at least logically. There seems 
to be no justification, however, for departing from 
the proper meaning of a word which is not only 
clear in its natural meaning, but is closely defined 
in other passages in Paul’s writings in accordance 
with this natural meaning. We may think, with 
Lightfoot and T. C. Edwards, of the eschato- 
logical usage of the word, and understand it ‘of 
redemption consummated in our deliverance from 
all sin and misery’; and suppose it to be mentioned 
last because referring to the final deliverance, and, 
therefore, ‘almost equivalent to (wh aldvis’ (Light- 
foot, ad loc. ; cf. also Edwards, ad loc.). Or we 
may think with H. A. W. Meyer and C. F. G. 
Heinrici of its ordinary use as the proper term to 
designate the act by which Christ purchased His 
people to Himself by the outpouring of His blood, 
and suppose it to be mentioned last in the enumera- 
tion of the blessings received from Christ, with the 
emphasis of climax, because it supplies the basis 
of those further acts of salvation (justification and 
the gift of the Spirit), by means of which righteous- 
ness and holiness are conveyed to believers. The 
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one thing which we cannot easily suppose is that 
Paul has departed in this one instance from his 
uniform usage of a word which holds the rank of a 
technical term in his writings. A. Deissmann cries- 
out: ‘This rare word occurs seven times in St. 
Paul !’ (op. cit. p. 331, n. 2). The reason obviously 
is that Paul had something to say which he needed 
this word to say. Are we to suppose that he might 
just as well have used the common words, current 
in everyday speech, for what he had to say? 

How little strange the idea of salvation as a 
thing purchased is to this particular Epistle may 
be observed from the declaration twice repeated : 
‘Ye were bought with a price’ (6 7%), which Paul 
uses as an incitement to Christian effort. The 
addition to the assertion of the verb that we have 
been ‘ bought,’ of the words, ‘ with a price,’ serves 
to give great emphasis to the exclusion of all 
notion that salvation was acquired for us without 
the payment of an equivalent, and thus to make 
very prominent the essential idea of exchange 
which underlies the conception of ransoming. 
What the price was which was paid for our 
purchasing is not mentioned in these passages: it 
was too well understood to require explicit state- 
ment. It is similarly taken for granted in the 
like allusion in 2 P 2!, where the false teachers who- 
were vexing the Church are condemned as even 
‘denying the Master (decwérns) that bought them.” 
There is no question that they were bought: this 
pungent fact is rather treated as the fundamental 
thing in the consciousness of all Christians, and is 
therefore employed as a whip to their consciences. 
to scourge them to right conduct towards their 
Master. In all these instances the stress falls on 
the ownership over us acquired by Christ by His 
purchase of us. They therefore naturally suggest 
the remarkable words of Paul, when, in bidding 
farewell to the Ephesian elders, he exhorts them 
‘to feed the church of God, which he acquired by 
means of his own blood’ (Ac 20%). Although, 
however, not the specific ‘purchased’ but the 
broader ‘acquired’ is employed here, the emphasis 
is shifted from the mere fact of acquisition and 
consequent ownership to the costliness of the 
acquisition, and therefore the price paid for it is 
not only explicitly mentioned but strongly stressed. 
God has acquired His Church by means of His own 
blood, a paradoxical statement which presented no 
difficulties to Paul and his readers, but rather was 
freighted with the liveliest gratitude. Whence 
‘the church of God’ was thus acquired ‘ by means of 
his own blood,’ we learn from the new songs of the 
Apocalypse. It was ‘purchased out of the earth,’ 
‘from among men’ (14* 4), or, more explicitly, ‘ of 
every tribe, and tongue, and people, and nation’ 
(5°). And here we are reminded again of the great 
price which was paid for it, and of the great deliver- 
ance which was obtained for it at this great cost. 
The purchase-price was nothing less than ‘the 
blood of the Lamb,’ and they that are purchased 
are ‘loosed (Avew, the primitive of Aurpofcac) from 
their sins in his blood’ (15), and made unto God ‘a 
kingdom and priests’ (1° 5!) who shall ‘ reign upon 
the earth’ (5°). All the virtues gather to them— 
‘they are without blemish’ (14°). That nothing 
should be lacking to the presentation of the whole 
idea of ransoming outside the term itself, we find 
Paul employing the exact synonym, ‘to buy out” 
(é&ayopagew), to express the common idea. ‘God sent 
forth his Son,’ he tells us, ‘born of a woman, born 
under the law, that he might buy out them under 
law, that we might receive the adoption of sons’ 
(Gal 44); ‘Christ bought us out from the curse of 
the law, having become a curse for us’Gal 3%), 
Paul’s whole doctrine of the ransoming Christ has 
been compressed into these two sentences. We 
were under the dominion of law, and have been 
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bought out from it, that we may become rather 
sons of God and receive the Spirit. We were under 
the curse of the broken law and had incurred its 
penalty—the wrath of God and all that the wrath 
of God means: Christ has bought us out from 
under this curse. He has done this by becoming 
Himself a curse for us; -that is, by taking the 
wrath of God upon Himself and enduring the 
penalty of the broken law in our stead. As a 
consequence, the blessing of Abraham has come to 
us, and we have received the promised Spirit. 

We have called this Paul’s doctrine of the 
ransoming Christ, and that designation of it is 
just. The derivatives of Avrpoy occur nowhere 
except in Paul’s own letters and other writings 
closely affiliated with them (Luke, 1 Peter, 
Hebrews). The technical term by way of eminence 
for the expression of this doctrine, drodvrpwors, 
occurs seven times in Paul and but three times 
elsewhere (Hebrews, twice; Luke, once). From 
another point of view, however, it deserves to be 
called a generally apostolic doctrine. It is rooted 
in distinct teachings of our Lord Himself. It is 
found clearly enunciated in the whole series of 
Paul’s letters, from Galatians to Titus. It has a 
pace also in the Epistle to the Hebrews, both 

pistles of Peter, and the Book of Revelation. Its 
outlines are so sharply etched in by a touch here 
and a touch there, as allusion to it is added to 
allusion, that they cannot be obscured. It is not 
a doctrine merely of ‘moral reform’ or even of 
‘moral revolution,’ although it includes in it an 
effective provision for moral regeneration. It is 
not a doctrine of ‘deliverance from the world,’ 
although again it counts deliverance from the 
world among its most valued effects. It is not 
merely a doctrine of deliverance from sin, conceived 
as a power, although it provides for deliverance 
from the power of sin. It is most particularly 
not a doctrine of deliverance from the powers of 
evil under whose dreadful dominion ‘this world’ 
labours, although it is a doctrine of deliverance 
from bondage to Satan. It is specifically a doctrine 
of deliverance from the guilt and penalties of sin, 
with all that flows from this deliverance to the 
uttermost consequences. The function of Christ 
in it cannot be reduced to that of a teacher or of 
an example. It is presented rather as that of a 
substitute. He gives Himself, His life, His blood, 
and He gives it as a ransom-price to buy man out 
from the penalties he has incurred by sin, and thus 
to purchase for him newness of life. Parallel and 
intertwined with the doctrine of Christ our Sacri- 
fice, this doctrine of Christ our Ransom is made 
thus a vehicle of that ‘blood theology’ which is 
the very heart of the entire teaching of the 
apostles, and which has given to Christianity its 
whole vitality in the world. 
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RED SEA.—The passage of the Red Sea with 
the destruction of Pharaoh’s army was one of the 
great miracles of Jewish history which the people 
loved to recall. There are three distinct references 
to this event in the NT. In Ac 7% St. Stephen 
mentions it as manifesting the glory of Moses. In 
He 11” it is referred to as a striking instance of 
what faith can do. But the chief reference is in 
1 Co 10-2, where St. Paul, in warning the Corin- 
thians of the danger of neglecting their Christian 
benefits, quotes Israel’s escaping from Egypt as an 
illustration. Of several great benefits bestowed 
by God on His people Israel one was that they all 
passed through the Sea; while a second was that 
they were all baptized in the Sea as followers of 
Moses. But all their great benefits did not save 
them when they afterwards became disobedient. 
St. Paul here conceives the passage through the 
Red Sea to have been an initiatory rite like 
baptism (see G. G. Findlay, ZGT7, ‘1 Corinthians,’ 
1900, p. 857). J. W. DUNCAN. 


REED (xddapos, Heb. 737=Eng. ‘cane’).—The 
‘reed like a staff’ (kddapos duoros pa48dw) which St. 
John used for measuring the temple of God (Rev 
111) was probably the arundo donax, which flour- 
ishes especially in the Jordan Valley, growing in 
marshy brakes to a height of 15 to 20 ft. and 
strong enough to be used as a walking-stick (Ezk 
298-7, Ts 36°). Being straight and light, this reed 
served also as the most convenient measuring- 
rod (Ezk 40? *), and as a definite measure it was 
6% cubits long=about 9 ft. (Liddell and Scott, s.v.). 
The New Jerusalem was measured by an angel 
who had for a measure a golden reed (Rey 21}* 38), 

JAMES STRAHAN. 

REFORMATION (6:6p@wors), —This word—fraught 
with so much significance in the history of Christen- 
dom—ocecurs only once in the English Bible. The 
passage is He 9”, in which the writer, speaking of 
the ordinances of the First Covenant, says that 
they are ‘carnal ordinances, imposed until a time 
of reformation’ (RV). The time of reformation re- 
ferred to is the period of the New Covenant, de- 
scribed in He 88 by a quotation from Jer 31°! *4, 
The inauguration of it by the offering of Christ is 
set forth in He 9""-, where His perfect sacrifice of 
Himself is contrasted with the annual sacrifices of 
the older dispensation. 

It is from an Old Testament point of view that 
this title is bestowed on the Christian era. Other 
aspects of that era, from the same point of view, are 
indicated by the words ‘ regeneration’ (rahwyeveola, 
Mt 19%) and ‘restoration’ (droxardoracts, Ac 3”), 
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The aspect of ‘reformation’ is complementary to 
these, and involves a necessary element. It was 
when Christ, the ‘High Priest of the good things 
to come,’ appeared that all defects inherent in the 
ancient system were remedied. The numerous 
ineffectual sacrifices were replaced by the one 
erfect Sacrifice; the veil was taken away. Re- 
igion became less a matter of mechanical routine, 
and more a matter of rational spiritual service. 

The corresponding Greek word d:ép@wors is equally 
unique in biblical usage. Except in He 9” it does 
not occur in the Greek Bible. It is fairly common 
in later Greek in the general sense of ‘amendment’ 
or ‘correction.’ Aristotle so uses it with refer- 
ence to laws and constitutions (Pol. I. i. 5, VII. 
i. 9). Polybius employs it of the rectification of 
things that have mischanced or gone amiss (V. 
Ixxxvili. 2, VI. xxxviii. 4). The corresponding 
verb diopAodv is used in the LXX of amending one’s 
ways (cf. Jer 7* 5, Wis 91°), 


LiveRATURE.—J. F. Schleusner, Novum Lex. Gr.-Lat. in 
Nov. Test., Leipzig, 1819, s.v., and the Commentaries on 
Hebrews, in loc., esp. B. F. Westcott (London, 1889, p. 254); 
A. B. Bruce (Edinburgh, 1899, p. 324 f.). 

DAWSON WALKER. 

REGENERATION.-—IJntroductory.—A study of 
the NT idea of regeneration does not mean, of 
course, simply an examination of the passages in 
which that particular metaphor occurs, but a con- 
sideration of the theory which the NT writers held 
as to the nature of the experiences which they 
found in themselves and in their converts. These 
experiences did not take place in a vacuum, but in 
a world in which supernatural religion was an in- 
tensely significant interest. No movement can 
ever be so original that it is entirely independent 
of the ideas and conditions of its day. However 
new it may be in its spirit, it will inevitably clothe 
itself in the familiar forms of human speech and 
conduct, even though it give to them a wholly new 
significance. In the time of Jesus, people believed 
already in a Divine power which would make them 
fit for an immortality of bliss. They thought of 
the necessary transformation as a death and resur- 
rection, as a new birth, as a purification. If the 
totality of the utterances of later Judaism and of 
the non-Christian religions be considered, it is prob- 
able that we should regard the conditions of the 
new life which they present as, for the most part, 
unethical, external, magical. But when the finest 
of these utterances are read with due appreciation, 
it must be recognized that they have a large ethical 
meaning.* The gospel of regeneration was not a 
striking novelty either to the Jewish or to the 
pagan world, and if the condition of regeneration 
were simply stated as a belief that Jesus was the 
Messiah, the Son of God, it might seem quite con- 
sonant with the common faith of the time. And 
this was probably so much the case that one of the 
great problems before the creative personalities of 
Christianity, who were passionately inculeating a 
spiritual faith, was to put ethical content into 
those supernatural conceptions of the new religion 
with which the people were all too easily satisfied. 
It is probable, therefore, that we shall have to look 
for the highest meaning of regeneration as con- 
ceived by the apostles, not so much in those mir- 
aculous aspects which have generally attracted 
attention, important as these are in NT thought, 
but rather in what was added of real ethical quality 
to the conceptions that otherwise might have been 
largely external and magical. 

So far as Judaism is concerned, it has always 
been recognized that early Christianity formed 


_ * Reitzenstein’s comparison of the NT with these is, however, 
significant ; ‘the tremendous seriousness with which guilt and 
atonement are preached is, so far as I can discover, lacking in 
Hellenisin ’ (Poimandres, p. 180, n. 1). 
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itself against the background of the great faith 
that had come from the OT, and it has latterly 
been quite generally recognized that the back- 
ground of NT theology is also that apocalyptic 
Messianism that had come to such elaborate de- 
velopment at the time. The continuity of revela- 
tion which has been thought of between the OT 
and the NT has made it easy for us to think of 
Christianity as accepting the language, the meta- 
phors, and many of the externals of Judaism, 
giving to them a larger significance. But it is 
necessary also to realize that Christianity was able: 
to take over the whole schema of apocalypticism 
by simply putting Jesus as the expected Messiah. 
T'he conditions for a doctrine of regeneration were 
then complete. Current Judaism made sharp 
distinction between the present age under the 
dominion of Satan and the coming age when the 
Messiah would be in power. Among the most 
glorious expectancies regarding the Messiah were: 
the supernatural endowments that He would 
bestow upon His people. And there was not 
wanting the ethical expectation that sin would be 
pardoned, and a great era of righteousness would 
ensue. If, then, Jesus were the Messiah already 
manifested, crucified for sin, raised from the dead, 
coming again in glory, empowered to bestow an 
earnest of the gifts of the coming age, a super- 
natural new life would, of course, be possible. The 
believer in those redemptive facts would be trans- 
lated from the Kingdom of Satan to that of Messiah. 
He would receive salvation, he would become a 
child of God, he would be miraculously re-born (a 
phrase already probably used of proselytes), and 
he would obtain the gift of the Spirit with its 
miraculous effects. It is evident that there is here 
a possibility either of the highest ethical motive or 
of confidence in a mere magical salvation. The 
whole spiritual quality of the new faith depended 
upon the degree in which the acceptance of Jesus 
became a moral power in human lives. Ifregenera- 
tion gave men a sure status, guaranteeing that 
they would be pardoned in the coming Judgment, 
so that they might live secure in having made 
comfortable provision for the future, then the 
whole supernaturalism would be in vain. If, on 
the other hand, it inspired them to be worthy to- 
reign with Christ, it would have the highest moral 
quality. The great NT passages are concerned not 
with a definition of regeneration, but with en- 
treaties and exhortations to live the new life which 
had been so Divinely bestowed. 

But not only in Judaism was there a background 
for the doctrine of regeneration. The researches 
of recent years compel us to recognize that there 
were widespread hopes and expectancies of new 
life among the people who had felt the influence 
of the great mystery-religions.* And these were 
not national and racial, as were those of the Jews, 
but personal. The individual could be saved 
through a purification, this sometimes seeming to 
be ethical, perhaps more often ceremonial. There: 
was intense interest in personal immortality, and 
a belief that the way to this salvation and immor- 
tality was that of initiation into the mysteries, 
involving mystic communion with the god. The- 
very metaphor of the new birth was in all proba- 
bility employed, indicating the attainment of a 
new status and the possibility of miraculous charis- 
mata. Indeed, it is not without significance that 
the word ‘regeneration’ is not used*in the great 
NT passages. Its only occurrence as applied to 
the individual is Tit 3°, a passage of very doubtful 
Pauline authenticity, where the most obvious 
interpretation is that salvation is effeeted by bap- 
tism. Is it possible that the word had so sacra- 
mental a significance that it was better avoided by 

* See art. MystERY, MYSTERIEs. 
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those who were insisting upon an actual ethical 
renewal? With the triumph of sacramentalism in 
the Church the word attained its technical value. * 
Of course the documents that present these ideas 
so fully belong for the most part to a period not 
earlier than the end of the ond cent. A.D., and it is 
eee to maintain that they have been coloured 

y Christianity. But the essential doctrines of 
the mystery-religions could not have been so soon 
completely metamorphosed. Clemen (Primitive 
Christianity and its Non-Jewish Sources, p. 231), in 
a very careful examination of the material, recog- 
nizes the priority in the mystery-religions of many 
of the redemptive doctrines, and these not without 
ethical character. So far as regeneration is con- 
cerned, he believes that even the yevynOjvat dvwOev 
(Jn 37) might be so derived. He thinks also that 
the mention in the Naassenic sermon of a mvevu- 
Barikh, émoupavios, dvw yéveots, in which the reference 
is to the Eleusinian mysteries, may well indicate 
a general influence, at least upon the Christian 
eearaney& This is not to say that Christianity 

rrowed its ideas from paganism at the same time 
that it felt the most intense revulsion against the 
idolatries, but only that certain common religious 
thought-forms concerning miraculous purifications 
and transformations were current, and Christianity 
inevitably expressed its own new-born faith in the 
language of the day. If, then, in the non-Jewish 
world Jesus was proclaimed as the Son of God, who 
had become incarnate, had died the sacrificial 
death, had risen from the dead and ascended into 
heaven, was coming again to give immortality to 
His followers, it would be quite in accord with the 
religious ideas of the time to believe that an 
acceptance of these redemptive facts would con- 
stitute one a child of God, and would avail to 
secure the gifts of the Spirit, which would be the 
attestation of having passed from death unto life. 
And, again, as among the Jews, it would be 
possible to accept such a doctrine in a wholly ex- 
ternal way, making the salvation process merely 
miraculous. There was, of course, the other 
glorious possibility that those who believed them- 
selves saved from sin and translated into eternal 
life by the loving acceptance of the grace of God in 
Jesus Christ would be actually impelled by new 
ethical motive, and would manifest the moral, as 
well as the miraculous, fruits of the Spirit. This 
was the experience of the NT writers themselves, 
and it is to this new life of love and moral en- 
deayour that they exhort their readers. 

The basis for a doctrine of regeneration is there- 
fore to be found in the sacramentalism of both 
Judaism and the mystery-cults. And the NT 
writers believe in a miraculous change of status 
brought about at the moment of faith. But they 
always insist that this has no meaning unless a 
new moral life, governed by new motives, has 
actually resulted. And this is a practical nullifica- 
tion of the sacramental conception. It is further 
a nullification of the artificial distinction which 
later theology elaborated between regeneration 
and sanctification. In the effort to make a self- 
consistent theology all the passages which referred 
to the miraculous change of status were used for a 
doctrine of regeneration, and those which referred 
to the ethical agency of the Spirit for one of sancti- 
fication. There was thus developed the idea that 
regeneration produced a complete change of nature, 
an idea which neither common human experience 
nor scientific psychology supports. The NT 
writers, far more concerned with the facts of 
experience than with the formulation of a self- 


* For a careful study of the word madwyeveoia see art. ‘ Re- 
generation’ in HDB, by J. Vernon Bartlet, and for its use in 
the mystery-religions see Reitzenstein, Potmandres, and Die 
hellenistischen Mysterienreligionen, 8.v. madvyyeveota in Index. 





consistent theology, developed no such theory. 
To them regeneration was always a moral fact. 
Hence the idea of the regeneration of infants, 
very easily held by those who believe in the possi- 
bility of a supernatural change of nature, does not 
appear in the NT. The reason for this will be 
noted in the discussion of 1 John. 

The examination of the NT documents may well 
begin with Jesus’ teaching in the Synoptics, then 
proceed to the Book of Acts as presenting the 
external manifestations of the early Christian 
experience with the interpretations that were 
current in the Church, and then to the writings 
that more clearly express the personal contributions 
of the great spiritual leaders. 

4. The Synoptics. — The idea of regeneration, 
strictly so called, does not appear in the words of 
Jesus in the Synoptic tradition. This is significant 
at once of the faithfulness of the tradition and of 
Jesus’ own extraordinary originality. The wadw- 
yevecia of Mt 19% is, of course, the Messianic con- 
summation.- But neither here, nor in any other 
passage that refers to the Kingdom of God in 
apocalyptic fashion, is there any statement of a 
miraculous change of status af the individual. 
The saying of John the Baptist that the Coming 
One shall baptize with the Holy Spirit (Mt 34, Lk 
316) implies the supernaturalism of the charismata, 
but Jesus’ own words have to do with the simplicit 
of a religious experience within the reach of a 
who fulfil the ethical conditions of thorough-going 
repentance (Mt 18°) and heroic, sacrificial choice 
of the higher values (10°9 11° 16747 188%), Of 
course God Himself reveals truth to the obedient 
soul (161”), but there is no natural incapacity 
for righteousness. Men can become sons of their 
Father if they will (5%). The striking figure 
used of the Prodigal, who was alive after being 
morally dead, is only a strong expression of the 
happy result when the foolish sinner ‘came to 
himself.’ 

2. The Book of Acts.—That the specific meta- 
phor of regeneration had not been theologized in the 
primitive Church is evident from the entire 
absence of the figure from this book. The only 
reference to men as the children of God is the 
quotation from the Greek poet (17%). However, 
there is here the essentially similar idea, as through- 
out the NT, that the saved man is one who has 
received the gift of the Holy Spirit. He is Divinely 
possessed. He may be so carried out of himself by 
the supernatural enthusiasm that he appears to on- 
lookers as drunk (2°); more generally he has the 
miraculous power of uttering ecstatic sounds 
(speaking with tongues, 24 10% 19%), and declaring 
his faith in exuberant public speech (prophesying, 
118 196 21% ); while those especially endowed 
may work miracles (2% 4% 5" 8" 14°), This gift of 
the Holy Spirit, with its wonderful manifestations, 
is the distinguishing mark of the Christian (2°: *% 
582 817 1044 158 19%). The schema of the new religion 
is clearly set forth; Jesus is the Messiah (2° 5%), 
predicted in the Scriptures (7° 8° 1347), attested by 
the Resurrection (2%? 10#! 13°% 265); acceptance of 
Him as such is the basis of salvation (4)? 10% 13%) ; 
but there must be also a very definite repentance, 
not merely for having crucified the Messiah (2%), 
but a turning from iniquities (3°), and from dark- 
ness to light (2618), and this is to be followed by 
works worthy of repentance (26”) ; baptism follows 
on repentance and seems to have a sacramental 
efficacy (SamricOyrw . .. els dperw Tay apuapriov 
tuav, 22; Bdmricat kal arddovom Tas amaprias cov, 
9216), As regards baptism, it is noteworthy that 
Cornelius and his company are accepted of God 
and receive the gift of the Holy Spirit before they 
are baptized (10%: 47), though in every other case 
the gift of the Spirit is subsequent to baptism. 
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Finally, those who are thus saved and endowed 
are ordained unto eternal life (134° 48), the blessed 
inheritance of the future (26!8). While it isevident 
that much of this programme would be entirely 
familiar to the world of the mystery-religions, the 
peculiar power of primitive Christianity was mani- 
fest in its fine moral glow and its gracious charities, 
as well as in its religious enthusiasm. And this 
story of the early Church reveals, on the one hand, 
an utter absence of those coarser elements, from 
which the mystery-cults, whatever may have been 
their philosophical refinements, never freed them- 
selves, and, on the other hand, a positive moral 
power resulting from glad allegiance to the 
Historical Founder of Christianity, such as was 
never accorded to the mythical founders of the 
other religions of the time. 

8. The Pauline writings.—The central passage 
for St. Paul’s thought on the experience of re- 
generation is Ro 6-8. It is evidently autobio- 
graphical in fact as well as in rhetorical form, and 
is a wonderful piece of self-revelation. It is a 
classic of religious experience, and yields in a most 
interesting way to clear psychological interpreta- 
tion. The passage exhibits what the experience 
of regeneration really is in the case of such persons 
as are conscious of what has been called ‘the 
divided self.’ It is the case, familiar enough in 
some form to most of us, where all one’s ethical 
ideals reinforced by education lead in one direction, 
while the strength of many habits and even of 
primitive instinct (if émévpia in 77 is to be under- 
stood as ‘lust’) impel one in another direction. 
When attention is concentrated upon duty, a man 
acts according to his sense of higher values ; when 
impulse determines his conduct, he is false to his 
better knowledge. And so, in spite of longings 
and endeavours after moral victory, defeat is the 
constant result. To the earnest Pharisee the 
terrible impasse is reached, that he wants to be 
righteous but he cannot (7#-*4): he must actually 
do what he hates (7). Some new idea with very 
high emotional quality is essential to secure the 
concentration of attention on the nobler course of 
conduct. This comesto St. Paul in his conversion 
experience. He feels himself thereupon released 
from the thrall of the lower self and empowered to 
live in the higher self. The new idea has the 
emotive power necessary to make his ethical ideals 
actually attainable, and so he comes into the ex- 
perience of the peace of the unified self (724%; ef. 
51). An element of this new idea that has strong 
emotional value is the belief that there awaits the 
victor in the conflict an eternity of splendid peace 
in the full enjoyment of all those experiences for 
which now he must contend so hardly (8-1), 
This creates a condition distinctly favourable for 
pursuing lines of conduct conducive to the desired 
end. The transformation has thus taken place, 
that ethical ideals are no longer merely intellectu- 
ally conceived, but have gained an emotional 
quality that renders the inhibition of contrary 
tendencies easy and natural (82). Of course under 
strong provocation the old impulses to wrong 
conduct would revive, and sometimes so strongly 
as to overcome the new inhibitions and pass over 
into action. But the experience of victory and 
unity would be so vivid that this re-emergence of 
the divided self would be painful, the new desir- 
able lines of conduct would renew their hold upon 
the attention, the inhibitions would regain their 
sway, and peace would againensue. (This involves 
an interpretation of 7” as a continuous experience, 
and not merely a post-conversion memory.) 

_St. Paul’s own interpretation of this regenera- 
tion experience is based on the antagonism be- 
tween the cdp& and the mvedua. Whether his 
psychology involves an actual anthropological 





dualism it is perhaps not necessary to decide. He 
was probably not conscious of attempting a philo- 
sophical explanation, but was using the currently 
conceived antagonism between flesh and spirit to 
express the fact of his own experience and observa- 
tion. The resolution of the antagonism is to St. 
Paul a Divine miracle of grace (7%). The flesh is 
gaining the victory, but the Divine Spirit comes to 
the reinforcement of the human spirit and over- 
comes the flesh. St. Paul conceives the rveiua Geov 
as an actual external power coming to the aid of the 
believer, as a donation to be received (8"; cf. 2 Co 
12, Eph 1? 4%), It is difficult here to follow him 
exactly because we are not sure of his psychology, 
but it is not at all difficult to arrive at his practical 
purpose. He is not so much concerned to explain 
the religious experience of the Christian, except to 
ascribe it to the power of God, as he is to insist 
that it must be a moral experience, involving 
necessarily the active: moral endeavour of the 
believer. The passage is primarily hortatory, only 
incidentally doctrinal. St. Paul knows that 
eternal vigilance has been the condition of his 
own moral victory, God-given though he believes 
it to be, and he is anxious for his readers not to 
fail of victory by any easy acceptance of an ex- 
ternal salvation. 

The four rich metaphors of this passage, of which 
regeneration is not one, are all employed with this 
hortatory aim. (1) Death and resurrection.— 
Under the symbol of baptism, the believer is pic- 
tured as dead and risen again, in order to en- 
force the obligation of living ii newness of life 
(671), (2) Change of masters.—The figure of the 
bondservant is used to press the alternative that 
we belong either to sin or to righteousness. Our 
conduct determines which is master (6!*3). (3) Re- 
marriage of a widow.—Just as a widow assumes a 
new loyalty when she marries a new husband, so 
are we free from the old sense of moral obligations 
and under the highest necessity of being true to 
the new (7!*). (4) Legal adoption of children.— 
The most significant figure of adoption is employed 
to indicate a new relationship to God attested by 
the presence of the Divine Spirit, enabling the 
believer to call God his Father. But this is all 
dependent upon actual life in the Spirit (or in the 
spirit, conceived as the higher human nature) 
(812-17), The Apostle is peculiarly careful that 
these metaphors shall not be pushed to an un- 
ethical conclusion. He sees the danger in his own 
day, which was fully realized in the history of the 
doctrine of regeneration. If any reader assumes 
that, having been baptized, he is therefore dead to 
the old life, St. Paul is not afraid to present to 
him the paradox, that the man who has died to the 
flesh and is thus released from its bondage (6® 7 81°) 
is still to go on putting to death the doings of the 
body (8). In close juxtaposition he speaks of 
a definite bestowal of the Spirit (aorist éddBere, 
8°), with a constitution of the status of adoption, 
and of a relationship to God contingent on an ever- 
present obedience (ca. dyovrar, 84). So the new 
life of the Christian is at the same time an ethical 
achievement and a supernatural gift. St. Paul 
does not carefully distinguish between these. 
They are merged in any vital religious experience, 
so that theregenerate man is the one who is in the 
actual experience of living the new life of moral 
victory (8°). 

Entirely in keeping with Ro 6-8 are all St. Paul’s 
references to the new spiritual life. He assumes 
that it has had a miraculous beginning (note his 
use of the past tense: Sdicaw6évres, édevPepwHérres, 
KAnbévres, 7ryacuevor), but he lays the emphasis upon 
the ethical endeavour, which alone can make the 
potential actual. Thus in Ro 122, using the word 
dvakalvwows, very near akin to the idea of regenera- 


REGENERATION 


REGENERATION 313 


SS a ee ge 


tion, he calls upon his readers to make a complete 
change for the better. Sanday-Headlam (ICC, 
‘Romans ’*, 1902) paraphrase, ‘ do not adopt the ex- 
ternal and fleeting fashion of this world, but be ye 
transformed in your inmost nature.’ Denney (ZG7, 
‘Romans,’ 1900) says that the process would in 
modern language be rather sanctification than re- 
generation, but that the latter isassumed. Would 
it not be nearer to the Apostle’s thought, as to his 
experience, to say that he regards the process of 
spiritual renewal as one bestowed by God through 
faith, but rendered significant and vital only by 
continued faithfulness? To the Colossians he 
affirms in repeated metaphors a definite change 
that has been effected by Divine agency: a trans- 
lation from the kingdom of evil to the Kingdom of 
Christ (175), a reconciliation from alien enmity 
(12) 2), a death and resurrection with Christ (27 
3-8), an unclothing and reclothing (3%). But 
the reconciliation is dependent on continuance in 
the faith (1°); the members of the dead man are 
to be put to death (3°); and the new man is to be 
renewed (3"°). In the last passage the equivalent 
word for regeneration (dvaxawovmuevov) is clearly 
used in the sense of process as in 2 Co 4!8, where 
the contrast is between the loosening hold upon 
physical life and the growing sense of spiritual 
reality. To the Ephesians St. Paul writes in the 
most absolute terms of a fore-ordained adoption 
as sons (1°) and of salvation as a free gift (2), and 
the metaphor of the new life is a resurrection 
(2? > 6), not as in Romans a dying and rising with 
‘Christ, which is merely a bold use of the symbol 
of baptism, but a resurrection to new life of a 
nature so corrupt as to be regarded as morally 
dead. And yet the splendid description of Divinely 
given salvation is only an argument for a realiza- 
tion of an actual moral renewal, progressively to 
take place: putting away the old man, putting on 
the new, being renewed (dvaveodc@at) in the spirit 
of their minds (4%). The same paradox, though 
with a change of metaphor, appears in 5°. 

4. The Epistle to the Hebrews.—The figure of 
regeneration is not used in this document. Chris- 
tians are called sons of God and brethren of Christ, 
but are not said to have been made so. When 
they are called the sons whom Jesus brings unto 
glory (2°) the antithesis is not between sons of 
God and the unregenerate, but between the mortal 
humanity of the sons whose likeness Jesus took and 
the immortal glory of His own proper estate which 
they shall share. And in the consciousness of son- 
ship that is gained through suffering (12°) the 
antithesis is between uncared-for children who 
receive no correction and those beloved who are 
the objects of paternal discipline. However, the 
initial Christian experience as a definite change 
of attitude and relationship is very clearly ex- 
pressed. It is an enlightenment (10), a tasting 
of the heavenly gift (of forgiveness), a reception of 
the Holy Spirit, a tasting of the good word of God, 
and of the powers of the age to come (i.e. a fore- 
taste of the blessed experiences that the expected 
Messianic Age would bring) (6*°). This experi- 
ence is elaborated in many passages of the Epistle 
and is represented as produced by Divine power. 
The blood of Christ cleanses the conscience from 
sin, and makes it possible for the man of faith to 
serve the living God (94 10). The blood of the 
covenant is that which sanctifies (sanctification 
being here equivalent to regeneration) (10%). 
Baptism symbolizes (or perhaps effects) the clean- 
sing (10). The Holy Spirit is bestowed as a gift 
(2%). Indeed, salvation would seem to be altogether 
miraculous when it is said that by one offering God 
hath perfected for ever them that are sanctified 
(1044), And yet the purpose of the Epistle is to 
warn against apostasy, and to insist that all the 








blessedness of the new life is only a potentiality to 
be realized by faithfulness. The great passage 
(66) which enumerates all that has been done for 
the believer is written for the sake of the conclu- 
sion that if apostasy follows such blessedness there 
is no further hope. If we hold fast, we belong to 
Christ (3°), and are partakers of Christ (34). We 
shall not escape if we turn away (12%), and if we 
sin wilfully after being enlightened there is no 
further means of salvation (10°). Thus, although 
the new religious experience is Divinely bestowed 
and sustained (12?) and perfected (137 *), it is not 
magical and sacramental, but dependent upon 
ethical striving and continued faithfulness. 

5. The Catholic Epistles.—In the Lpistle of 
James the idea of regeneration is connected with 
the coming Messianic Age : believers are Divinely 
brought forth (drexvycev) as firstfruits of the new 
order (118). In another figure the dualism between 
this world and the Divine order is indicated, when 
God’s people are represented as joined to Him by 
a marriage vow so that ‘the friendship of the 
world is an adultery’ (44). Yet, while this Epistle 
recognizes miraculous salvation, it distinctly 
affirms that religion can be defined only in ethical 
terms (1”6- *7), and lays careful emphasis on justifi- 
cation by works (214-6), 

1 Peter is full of the exultant expression of a 
rich religious experience. The metaphor of re- 
generation appears several times. It is used to ex- 
press the utterly new life which belongs to the 
person who has attained a hope of resurrection and 
heavenly glory (avayevyyjcas, 1°). Again, Christians 
are said to be begotten again (dvayeyevynpévor) to a 
new life of brotherly love, the moral quality of 
the regeneration being very marked (1? *8), And, 
with expansion of the figure, the new-born babe is 
urged to desire the fitting nourishment for pro- 
ducing the maturity of salvation (27), St. Paul’s 
great figure of death and resurrection is employed 
to indicate that union with Christ means a death 
to sins and a life unto righteousness (2*4). 

In 2 Peter the new life is separated from the old 
by a xadapiouds (1°). It is described as an escape 
from the corruptions of the world (142%). Chris- 
tians thus become ‘ partakers of the divine nature’ 
(14). This is effected through knowledge (érlyvwors) 
of God (1% 5) and of Christ (128 27 38), But if, in 
spite of this redemptive knowledge,:-there should 
be a return to the defilements of the world, salva- 
tion is lost and ‘the last state is become worse 
with them than the first’ (27). The Epistle is 
throughout strongly ethical. 

6. The Johannine literature.—The purpose of 
the Gospel of John is definitely stated in the con- 
clusion (204) to be a demonstration that Jesus is 
the Messiah, the Son of God, in order that men 
might believe and have life in Hisname. Life is 
the key-word of the Gospel. This is more than a 
hope of immortality, which of course it includes 
(6 141%), It seems to imply a certain rich and 
exuberant experience as a result of the indwelling 
of the Spirit. One becomes, as it were, a perennial 
spring of spiritual vitality (414 7%). It is an ex- 
perience of spiritual apprehension (8%), of walking 
in light and not in darkness (8"). The object of 
salvation is that one shall live to the full, abun- 
dantly (10!). It may be doubted whether our 
modern social interpretations of the abundant life 
were in the mind of the writer, but he evidently 
referred to an exultant sense of the glorious worth- 
fulness of being a child of God, superior to worldly 
circumstance, possessed of the Spirit, with miracu- 
lous powers, and certain of a glorious future. This 
new life is so different from ordinary mundane life 
that very naturally the metaphor of regeneration 
is used to explain it. As our human begetting by 
the will of man bestows upon us common life, so 
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the Divine begetting gives us life eternal (1). 
The antithesis is clear: one is either regenerate or 
not (3°). The conversation with Nicodemus affords 
the opportunity for presenting the doctrine. The 
Kingdom of God comes not by natural heritage 
even to a Jewish Rabbi, but by supernatural 
bestowment. It is mysterious as the incalculable 
winds, but is inevitable and essential (3°). The 
condition of this regeneration is a belief that Jesus 
is the Messiah, Son of God ; for what is definitely 
stated in the prologue (1! '4) is implied in the 
believing unto eternal life (3!°). Regeneration as 
thus presented might seem to be the mere change 
of status with miraculous charismata in_conse- 
quence of an external act of homage, which the 
pagan heart would so well understand. But faith 
is not an external act in this Gospel. He that 
doeth the truth cometh to the light (371); he that 
is willing to do the will of God gains experiential 
evidence of the truth of the gospel (7'7). And the 
great central teaching of the last discourse of 
Jesus is fundamentally ethical. The figure changes 
from regeneration to that of the branch in the 
vine. The question is not whether the branch is 
in the vine, but whether it bears fruit, failing 
which it is cast forth and burned (15°). And the 
fruit is love (1512). So the test of regeneration is 
the actual experience of love of the brethren, the 
actual fulfilment of the commandment of Christ. 
Belief, then, through which comes regeneration, is 
not an intellectual assent, but a passionate loyalty, 
rich in ethical impulse, and a continuous experience. 
1 John has the same theme as the Gospel, but 
the treatment is more homiletic. The conditions 
are peculiarly favourable to the definition of a 
doctrine of regeneration, for the letter is evidently 
written to a Christian community or communities, 
in which many must belong to the second or third 
generation of believers, and therefore would not 
have experienced the decided change involved in 
a conversion from heathenism. The silence of the 
NT upon the matter of the regeneration of children 
is interesting in view of the large place which it 
has held in subsequent theological discussion. In 
the NT, however, regeneration is always dependent 
upon faith. The children would, of course, receive 
such instruction as would enable them to believe. 
Both the Jewish and the Greek world were 
thoroughly familiar with the idea of a coming of 
age at puberty, and the children probably received 
the baptism which was the seal of their faith at that 
time. The figure of regeneration had not been so 
thoroughly theologized that the question whether 
or not children were regenerate would arise. The 
silence of the NT is an assumption that the 
children of believers were candidates for salvation. 
But a religion dependent on instruction might 
easily become merely formal. And it is such a 
situation that this Epistle presupposes. It is 
addressed to the Christian community (51), to 
fathers who have long known the truth, to young 
men who are conquering evil (2: 14), all of whom 
have received the gift of the Spirit, which is an 
abiding enlightenment (277). The writer identifies 
them with himself in the absoluteness of salvation 
—‘we are of God, and the whole world lieth in the 
evil one’ (5). And yet the distinctive emphasis 
of the Epistle is upon regeneration as a moral ex- 
perience rather than as a religious status. When 
the author says, ‘ whosoever believeth is begotten 
of God’ (51), he is stating the fact which an 
primitive Christian would have understood. But 
with equal emphasis he insists that ‘everyone that 
doeth righteousness is begotten of him’ (2%), and 
again that ‘ everyone that loveth is begotten of God’ 
(47). He does not say that we know that we have 
passed from death unto life because we have been 
baptized, but because we have the Spirit (4"), and 
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the evidence of this is love of the brethren (4? 334). 
The ethical quality of regeneration is still more 
emphatically stated —‘ whatsoever is begotten of 
God doeth no sin’ (3° 54). Thus mankind is 
divided into children of God and children of the 
devil, each living according to the paternal nature 
that is in them (3% 7°). Of course this is stated in 
absolute terms, and the correction is at hand: ‘if 
we say we have no sin we deceive ourselves,’ ete. 
(181°), Itis St. Paul’s fine paradox again: we are 
children of God by supernatural creation; the 
Divine seed is in us; what is Divine cannot sin ; 
therefore the believer does not sin in his own 
proper nature, and if he does sin he seeks and finds 
forgiveness. And the paradox is true to the 
real religious experience. But sacramentalism is 
avoided, and the whole conception of regeneration 
is ethicized by the warning against confidence in 
a formal regeneration which does not manifest 
itself. in new life. The regenerate life is an 
exultant and abiding love to God and the brethren 
(42% 13.16) and if this is absent there is no re- 
generation at all (1° 2°). 

LireraturE.—Art. ‘Regeneration’ in HDB by J. V. Bartlet, 
in DCG by J. Denney, and literature there cited ; works on 
NT Theology, especially B. Weiss (Eng. tr., 1882-83), W. 
Beyschlag (Eng. tr., 1895), H. J. Holtzmann (1896-97), 
G. B. Stevens (1899); also special works: T. D. Bernard, 
The Progress of Doctrine in the NT, 1864, 51900; G. B. 
Stevens, Johannine Theology, 1894, The Pauline Theology, 
1892; O. Pfleiderer, Paulinismus?, 1890 (Eng. tr., 1891); 
A. B. Bruce, St. Paul’s Conception of Christianity, 1894; P. 
Gennrich, Die Lehre von der Wiedergeburt, 1907. For the his- 
torical background: R. Reitzenstein, Die hellenist. Mysterien- 
religionen, 1910, Poimandres, 1904; J. G. Frazer, GB, pt. iv., 
Adonis Attis Osiris, 1914; F. Cumont, The Oriental Religions 
in Roman Paganism, Eng. tr., 1911; M. Briickner, Der ster- 
bende und auferstehende Gottheiland, 1908; A. ge ‘The 
Christian Mystery,’ in HJ x. [1911] 45ff; C. Clemen, 
Primitive Christianity and its Non-Jewish Sources, Eng. tr., 
1912; T. G. Soares, ‘Some Psychological Aspects of Regenera- 
tion,’ in BW xxxvii. [1911] 78 ff.; E. D. Burton, ‘Spirit, Soul, and 
Flesh,’ in AJ Th xvii. [1913] 563 ff., xviii. [1914] 59 ff., 395 ff., 571 ff. 

THEODORE GERALD SOARES. 

REJECTION.—Rejection is an idea expressed by 
more than one word in the NT. (1) drodoxipagew, 
which means ‘to reject after trial,’ is used of our 
Lord in His own Person (Mk 8%, Lk 9” 17°), and 
of our Lord as ‘the stone which the builders re- 
jected’ (Mt 21%, Mk 12%, Lk 20!7, 1 P 2+7, in all 
these places quoted from Ps 117 (118)”, although 
St. Luke, in reporting St. Peter’s words in Ac 4", 
uses of the rejected stone éfouSevnGels), and of Esau 
(He 121”); (2) dwoBdAXe (in the forms dré8dyror, 


.1 Ti 44, and droBody, Ac 27, Ro 11) and (3) adrw6- 


etcOa (Ac 727-89 1346, Ro 11-2, 1 Ti 199) are used in 
a general sense in most of the references. 

In the references to Romans, (2) and (3) are 
employed in the special sense of the rejection of 
Israel to make way for the Gentiles as recipients 
of the gospel. It was a cause of deep distress (Ro 
92-8) to St. Paul that God’s chosen people whom 
He foreknew seemed to be rejected, and it was 
taken by opponents as a reflexion upon his apostle- 
ship that Israel as a nation rejected his gospel. 
But St. Paul did not admit the final rejection of 
Israel. ‘Did God cast off his people (uh ardécaro 6 
Geds Tov Aadv avrov, 111)? God forbid. . . . God did 
not cast off his people which he foreknew.’ He 
then proceeds to show that Israel’s rejection is not 
final, and does not exclude individual members of 
the chosen race from the acceptance of gospel 
blessing. But Israel itself as a nation rejects the 
gospel (Ac 134) in order that the offer of it may be 
made to the Gentiles, who had no hereditary claim 
to it and were not even seeking it (Ro 10”), 

The unbelief or disobedience of Israel is noted 
by St. Peter (1 P 2%), who points out also, inlanguage 
as strong as St. Paul’s, that Israel’s stumbling and 
rejection had a place in God’s great purpose in the 
salvation of men ‘ whereunto they were appointed.’ 
This is a great mystery which St. Paul sets forth 
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(Ro 11%), but in Gentile communities and under 
the conditions of Gentile life, the gospel had scope 
for world-wide extension and universal acceptance 
which were not possible among the Jewish people. 
Such, however, is the inherent genius of the Jewish 
people for religion that when they mark the blessed- 
ness and joy of Christian believers and the mani- 
festations of grace in those who bear the name of 
Christ, they will be stirred up to seek as their own 
the righteousness and holiness manifested in the 
lives of Christians. ‘And so all Israel shall be 
saved’ and their election at the first upheld, seeing 
that the gifts and calling of God are incapable of 
being revoked (vv.”-*°), ‘Did they stumble that 
they might fall?’ asks the Apostle. ‘God forbid: 
but by their fall salvation is come unto the Gentiles. 
or if the casting away of them (7 dmoBondy 
airév) is the reconciling of the world, what shall 
the receiving of them be, but life from the dead?’ 
(vv. 2-45). THOMAS NICOL. 


RELIGION.—The uses of the word ‘ religion’ in 

a ect writings may be classified under three 
S. 

4. In Gal 1"*: Tovdaicuds is twice translated ‘the 
Jews’ religion.” St. Paul reminds the Galatians 
that they had heard of his manner of life aforetime 
when he followed Judaism, and that they knew his 
proficiency in Judaism. In this context the literal 
rendering ‘Judaism’ is to be preferred, for the 
factious rather than the religious aspect of Judaism 
is prominent. The EV ‘Jews’ religion’ is an ‘un- 
fortunate’ translation, because ‘it implies a de- 
finite separation between the two religions which 
did not then exist, . . . and it puts this view into 
the mouth of Paul, who steadfastly persisted in 
identifying the faith of Christ with the national 
religion. . . . Here ‘Iovdaicués denotes. Jewish 
partisanship, and accurately describes the bitter 
party spirit which prompted Saul to take the lead 
in the martyrdom of Stephen and the persecution 
of the Church. ... He advanced beyond his 
fellows in sectarian prejudice and persecuting zeal’ 
(F. Rendall, in EGT, ‘Galatians,’ London, 1903, 

Loa .). 

2. The Greek adjective deicdaiuwy is rendered in 
Ac 17” ‘superstitious’ (RV) and ‘ religious’ (RVm). 
The derivative noun deco.da:povla is rendered in Ac 
25 ‘religion’ (RV) and ‘superstition’ (RVm). 
The dominant meaning of the words in classical 
Greek is ‘due reverence of the gods,’ but in the 
Ist cent. A.D. they had a depreciatory sense and 
signified ‘excessive fear of the gods’ (cf. E. Hatch, 
Essays in Biblical Greek, Oxford, 1889, p. 45). It 
does not, however, follow that ‘religion’ is an 
impossible rendering in the address of Festus to 
the Jewish king, Agrippa, who paid outward de- 
ference to the Jewish religion. But although 
Felix is not likely to ‘have used the term offen- 
sively ... he may well have chosen the word 
because it was a neutral word (verbum péoov, 
Bengel) and did not commit him to anything 
definite’ (R. J. Knowling, in EGT, ‘ Acts,’ London, 
1901, p. 497). ‘Superstitious’ is more probably, 
though not certainly, the correct translation in Ac 
172, St. Paul was addressing Athenians, and they 
‘would instinctively recall the literary associations 
of the word. ... In point of fact, the words as 
devo Saruoverrépovs give, in a form as little offensive 
as possible, St. Paul’s view of Athenian idolatry 
already noticed by the historian (v.”). The os 
brings out the fact that the word devordacuoverrépous 
expresses the speaker’s own impression’ (F. H. 
Chase, The Credibility of the Book of the Acts of the 
Apostles, London, 1902, p. 213). : 

3. In Ac 26° and Ja 17% ‘religion’ is the render- 
ing of Opyoxela which in Col 2'* is translated ‘ wor- 
shipping.’ The contemporary n.eaning of the word 


is religion in its external aspect—‘ cultus religiosus, 
potissimum externus’ (Wilke-Grimtn. Clavis Novi 
Lest., 1868). It is appropriately used by St. Paul 
in his address to Agrippa (Ac 26°). Calling to 
remembrance his life as a Pharisee, the Apostle 
claims to have been ‘a zealous and diligent per- 
former . . . of the outward service of God’ (R. C. 
Trench, Synonyms of the NT™, London, 1890, 
p. 175). In Ja 1°, when the word is rightly 
understood, there is no support for those who dis- 
parage inward and spiritual religion, nor for those 
who so exalt its outward aspects as practically to 
identify it with morality and works of benevolence. 
What St. James asserts of such works is that they 
are ‘the body, the @pycxeta, of which godliness, or 
the love of God, is the informing soul. .. . The 
apostle claims for the new dispensation a superior- 
ity over the old, in that its very @pycxela consists 
in acts of mercy, of love, of holiness, in that it has 
light for its garment, its very robe being righteous- 
ness ; herein how much nobler than that old, whose 
Opncxela was at best merely ceremonial and formal, 
whatever inner truth it might embody’ (R. C. 
Trench, op. cit. p. 176, who says, ‘these observa- 
tions are made by Coleridge, Azds to Reflection, 
1825, p. 15’). J. G. TASKER. 


REMISSION.—See FORGIVENESS. 


REMNANT.—This word occurs only twice as a 
substantive in the English NT, both instances 
being in the Epistle to the Romans. 

4. Ro 97", trédeyupa (WH, irddcuua) with 8*AB 
Eus. The TR reads carddeyupya with later authori- 
ties. The latter variant probably originated in 
the desire to make St. Paul’s word correspond 
exactly with that of the passage in Is 10”, which 
he is here quoting from the LXX: ‘And Isaiah 
crieth concerning Israel, If the number of the 
children of Israel be as the sand of the sea, it is 
the remnant that shall be saved’ (LXX, 70 kard- 
Acta avTav cwOycerat). 

The Apostle is expressing, in language adapted 
from the OT, his conviction that only a remnant 
of the Jews will be saved, a conviction forced upon 
him by the repeated experiences of his missionary 
journeys. This sad outlook on the immediate 
present is afterwards modified by his prophetic 
forecast of the ultimate return of the whole 
people, when ‘all Israel shall be saved’ (11°), 

The passage in Isaiah is one of central signifi- 
cance. The prophet is convinced that the Assyrians, 
the instruments of God’s punishment, will over- 
throw not only Samaria but Jerusalem. As a 
State, Judah will be destroyed. The only survivors 
will be the ‘remnant,’ the group of true-hearted 
believers who submit to God’s word spoken by the 
prophet. We have here for the first time the dis- 
sociation of the religious from the national life, 
the conception of a Church as free from political 
associations. Of this ‘remnant’ the prophet says 
that it ‘shall return’ (33), The LXX rendering, 
cwOjcerat, lends itself more directly to St. Paul’s 
reference to the Messianic salvation. To show, 
as he does here, that not only the calling of the 
Gentiles, but also the partial rejection of the Jews, 
was foretold in the prophetic writings, was both a 
ground of assurance to himself and an effective 
answer to Jewish criticism. 

2. Ro 115, \etuua (WH, Alfuua): ‘Even so then at 
this present time also there is a remnant according 
to the election of grace.’ The comparison here is 
with the ‘seven thousand men’ who during the 
religious persecution of Ahab’s reign had not 
‘bowed the knee to Baal’ (1 K 1938). The refer- 
ence, as in 9°’, is to the small body of faithful 
believers who constituted the true Israel, in con- 
trast with the recreant and disobedient majority. 
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The ‘remnant’ in the time of Elijah and that in 
the time of Isaiah are prototypes of the believing 
minority of Jews who accepted Jesus as the 
Messiah. 

LIrERATURE,—The Commentaries on Romans in loce.; F. 
Delitzsch, Jesaia?, Leipzig, 1869, on Is 1022; G. F. Oehler, 
Theology of the OT, Eng. tr., Edinbuggh, 1874-75, ii. 3881 ff. ; G. 
A. Smith, Expositor’s Bible, ‘Isaiah,’ London, 1888-90, i. 126 ff. 

DAWSON WALKER. 

REPENTANCE.—Repentance (erdvoia) is one of 
two words used in the NT, both of which origin- 
ally denoted a change of mind of any sort. It is 
so used, though only occasionally, in Thucydides, 
Plato, Polybius, etc., and the phrase locus pent- 
tentie (‘opportunity for a change of mind’; ef. 
rémov weravoias, Wis 12 and He 12", both with a 


deeper religious meaning—for the latter passage. 


see B. F. Westcott, Hebrews, 1889, in loc.) is found 
in the Roman jurists. jeravoeiy is common in the 
LXX; there, with rapaxrnOjvar (ef. the use of 
thews), it denotes change of mind or attitude, both 
in man and in God, as the translation of on1(Niph), 
whose causative mood is used for bringing about 
the special change from sorrow to ease (e.g. Gn 67, 
Bes2 2 Ch 21s hon sla fet. vee he 
noun is very rare in the LXX, occurring only in 
Proi4, Wis 112 1910 19) and Sir 44° (Hyoy . 2. 
imdderyua peravoias). In the NT, a differentiation 
takes place : werapéAouas (which is also found ina 
few passages in the classics) is used for a general 
change of attitude or purpose (Mt 21° 27° and He 
7", a quotation from Ps 1104, the only reference to 
a change of mind in God in the NT, though cf. 2 
Co 78) ; werdvoa and peravoety are used of a religious 
change of attitude to God and to sin, often occur- 
ring in the phrase erdvoua dd or ék. No such idea 
is found in classical Greek literature. It is com- 
moner in Acts than in any other book of the NT. 
The earliest Christian preaching, as there described, 
involved the announcement of Jesus as the Messiah 
and the simple call for repentance in view of His 
near return (Ac 2% 31° 8% 20%!). This is equally 
true of the sermons of the original apostles and of 
St. Paul; in Ac 17%, St. Paul tells the Athenians 
that God is summoning all to repentance, using 
the same phrase—drayyé\Xew erayoetv—as he uses 
of his own action in 262. In essence, this is 
identical with the preaching of the Baptist (Ac 13% 
19*; cf. Mt 3? and |[s), except that the Baptist 
spoke of Jesus as coming, and of the Kingdom, or 
the Messiah, as at hand, while the apostles referred 
to Jesus as already come. How repentance is to 
be brought about is not stated. The imperative 
mood implies an act of human will, possible for all 
to whom the call comes. On the other hand, the 
apostles speak of Jesus as having been exalted by 
God as Captain and Saviour, to give repentance 
unto Israel, and remission of sins (Ac 5*4); and the 
Christians in Jerusalem, hearing of the conversion 
of Cornelius, exclaim, ‘Why, God has given re- 
pentance to the Gentiles’ (Ac 1118; ef, Wis 121). 
There is probably here no contradiction, though, if 
such existed, it might easily have been overlooked 
by the early preachers. Man could not be thought 
of as forced into repentance independently of his 
own will; but repentance is none the less made 
possible only through a dispensation of God’s grace 
(cf. art. ATONEMENT, and 2 P 3°, where the Lord 
is said to will that all men should come to repent- 
ance). Asin the preaching of the Baptist (Mt 32 
and ||s), repentance is expected to manifest itself in 
conduct (Ac 26°), 

The above passages show that repentance was 
an integral part of St. Paul’s preaching ; but refer- 
ences to repentance in the Pauline Epistles are 
very rare, though of great interest. The kindness 
of God leads to repentance (Ro 2*; a striking] 
similar thought is also found in Ezk 3625: , chown 
in Ezk 6° the impulse to repentance is attributed 


to a different cause; cf. the interesting passage 
Wis 1227), The forbearance and mildness char- 
acteristic of the servant of God may lead to God’s 
giving repentance to those who experience such 
treatment (2 Ti 2”). In each case, the simple con- 
ception of Ac 5* 118, that repentance is an attitude 
induced or made possible by God, is at once elabor- 
ated and modified. There is no explicit reference 
here to the work of Christ ; but, as in Ezekiel, the 
experience of blessings felt to be unmerited, or 
the shock of unmerited forbearance from Christian 
people, brings about a change of mind towards sin 
and God. With the foregoing, we may compare 
the simple statement in Clem. Rom. (Ep. ad Cor. 
i. 7) that from generation to generation the Master 
has given opportunity for repentance to those who 
wish to turn to Him. 

How is this wish caused? Hitherto, we have 
met no reference in the NT to the ‘ godly sorrow’ 
for sin emphasized by Ezekiel. In converts from 
heathenism there might be fear at a threatened 
catastrophe (cf. the Philippian jailer) but not 
sorrow. In one passage, however, St. Paul is led 
to develop very clearly the influence of sorrow for 
sin on believers. He is referring to the effect of 
his previous sharp rebuke on the Corinthian Church, 
which hitherto had refused to mourn for the pres- 
ence of sin within its borders (1 Co 5?; cf. 12%). 
He does not now regret (uerapéderGar, not peravoety 
in this case) the pain he had caused them, since 
this pain was experienced in the way of God (xara 
deév) rather than in the way of the world, and this 
worked not death (cf. the young man’s sorrow in 
Mt 19%) but repentance, arousing in them indigna- 
tion, fear, longing, and a passionate desire to set 
themselves right. The result of such sorrow in 
the community is seen in the punishment inflicted 
on the guilty member ; and once this has brought 
repentance to him also, he must be comforted by 
his fellow-believers, lest he be overwhelmed by his 
pain. If, on the other hand, this punishment is 
ineffectual, more drastic treatment from the 
Apostle will be needed (2 Co 137). At the same 
time, he knows that the sin of his converts and 
friends will cause a deep sorrow, a ‘vicarious 
repentance,’ in him (127; cf. Jer 818#). 

One passage, denying the possibility of repent- 
ance to those who fall away after illumination (He 
6°; cf. 1217) has occasioned great difficulty to inter- 
preters. With the theological questions raised by 
the verse we have no concern here; repentance, 
however, is evidently used in its largest sense of 
an entire change of attitude, and the writer’s 
meaning is that when a man has definitely relin- 
quished the fullest spiritual privileges, it is im- 
possible (for human agency) to enter on a process 
of making him anew (the expressions and the 
tenses used are noteworthy). Apart from this 
passage, however, the possibility that repentance 
may be for some men unattainable is never hinted 
at. Repentance in believers has a prominent place 
in the messages to the Seven Churches. There, it 
is expected that repentance will follow from the 
accusation and conviction of sin. If not, a sudden 
punishment in each case is to fall on both the 
guilty church and the sinners harboured in it (Rev 
2°. 16. 21 38, etc.). In the Apostolic Fathers, explicit 
references to this repentance are lacking. Even 
the letters of lgnatius, though addressed to churches 
with whom their writer had considerable fault to 
find, say nothing definite on the subject. Hermas 
is aware that this sorrow may be a blessing; but 
he is more concerned to point out that, in general, 
sorrow may distress the Spirit which dwells in the 
Christian (Mand. X. iii. 1, 2). In the Apostolic 
Age, indeed, it would seem that Christians were 
so eager to enter into the new joy, that they would 
not stay to contemplate sorrow (Ac 2, Eph 13; if 
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they groaned, it was for a fuller illumination, Ro 
8°). This frame of mind finds constant expression 
in the Odes of Solomon; in almost the only place 
where repentance and sorrow might have occurred 
to the writer (xxxiii., Christ’s preaching in Hades), 
they are unmentioned. As for the heathen, their 
sins had been overlooked (Ac 17°). Divine punish- 
ments for sin might well bring sorrow to the evil- 
doer (Ja 5!, Rey 97% 2! 16% 1, where the most drastic 
treatment meted out to the sinners in the world 
before the Parousia fails to produce repentance) ; 
but such sufferings as come to the Christian are 
lifted up into the rapture of communion with 
Christ (Col 1*4, 1 P 4%), 

These considerations may be thought hardly 
sufficient to explain the comparative silence of St. 
Paul. It may be added that he was writing for 
believers, in whom repentance was an accomplished 
fact, his chief concern being to lead them on to re- 
ligious conceptions and levels of conduct of whose 
significance they could not have been aware when 
they first turned from dead works. Further, he 
does not lay great emphasis on the original and 
simple change of attitude in his converts. He 
rather analyzes what would seem to have been his 


own experience of it: the crushing weight of law; | 


the emergence of desire : the resultant sense of help- 
lessness ; and the deliverance wrought by the grace 
of God (Ro 7*; ef. I. A. Dorner, System of Chris- 
tian Ethics, Eng. tr., 1887, p. 364; the wretched- 
ness to which St. Paul here refers is not sorrow for 
sin, but the resulting sense of being torn in two) ; 
or else he describes its immediate consequences, in 
relation to Christ, under the figures of death and 
resurrection (Col 2°). Similarly, no reference is 
made to repentance in the Johannine Epistles or 
the Fourth Gospel. Its place is taken by the 
figures of the new birth (Jn 3°; cf. also'l P 1%) or the 
passage from darkness to light (Jn 8”, 1 Jn 2°), which 
are equally applicable to repentance and conversion. 

For this comparative neglect in the NT a psycho- 
logical reason may perhaps be suggested. Repent- 
ance and conversion, unless either is imperfect, 
must go together. They are two sides of the same 
process. In repentance, however, the emotional 
side of the process is more prominent; but it is 
questionable whether a past emotion is ever re- 
called. The memory of its occurrence can of course 
be retained, and an appropriate stimulus may 
arouse a similar emotion. But it may be that such 
a stimulus never occurs. This would be the case 
with the normal Christian. Sorrow for sin becomes 
as much a thing of the past as sin itself. The 
emotions associated with repentance are only 
memories, and the forward look (Ph 3%, He 12!) 
and the preoccupation of the mind with the things 
of the Kingdom (Ph 48) will prevent any morbid 
dwelling on an experience which can only be tem- 
porary and ought to be short-lived, just as, by 
these means, any desire for a formal analysis of a 
past psychosis will be removed. St. Peter never 
refers, save by way of allusion, to his own repent- 
ance; and the long description of the stages previ- 
ous to repentance and conversion in Augustine’s 
Confessions and Bunyan’s Grace Abownding would 
seem to be foreign to the spirit of the NT writers. 
They prefer to dilate on the consequences of the 
process (1 Co 6", Tit 3°). 

The same absence of interest in abstract analysis 
explains the silence of the NT on the question of 
the relative parts played by man and God in re- 
pentance. The attitude of the NT writers is rather 
that of the normal believer, who knows that his 
attitude of mind changed (see above), and that he 
once willed a very different set of actions, while he 
is equally sure that this change could never have 
happened apart from the grace of God (Ro 11"). The 
argument in Ro 9-8 is not intended to prove that 





God arbitrarily grants repentance to some and with- 
holds it from others (ef. the catalogue of warnings. 
given to Israel, Ro 10); but only that if God’s 
favours are withheld, God cannot rightly be blamed 
(see Sanday-Headlam, JCC, ‘Romans’®, 1902, p. 
248 ff.). On the other hand, with regard to the 
ethical consequences of repentance, there is no- 
ambiguity whatever: a fact which is the more re- 
markable since the belief in the near approach of 
the Parousia might have been expected to lead to. 
an ‘Interimsethik,’ or, as some of the Thessalonian 
converts believed, to no ethics at all (1 Th 5’, 2 Th 
34). The same thing may be seen clearly in the 
Epistle of Barnabas, in which the apocalyptic: 
section is followed immediately by the transcription 
of the ‘Two Ways.’ (See Schweitzer, Geschichte: 
der paulinischen Forschung, 1911, who points out 
that the same stress on the importance of ethics in 
the descriptions of the coming world after the 
Parousia effectually distinguishes Jewish and 
Christian from pagan eschatology.) 

But in truth, no multiplied references to repent- 
ance were necessary. No Christian could forget 
the new light in which he had come to look upon 
his past life (the paganism around him would make: 
this impossible), nor the act of loving self-surrender 
to a new personal influence which accompanied it 
(Ac 2071; ef. Mk 1, He 6!) ; and, though he might 
fail to display at the first all the graces of a mature 
Christian character (Eph 4%), he knew that repent- 
ance and faith together had wrought a real deliver- 
ance for him (1 P 4°); and if he had felt less sorrow 
at the time than we might have expected for sins. 
which hitherto he had not thought of as sins, he 
now regarded them with the more loathing and 
contempt. 


LITERATURE.—R. J. Drummond, Relation of the Apostolic 
Teaching to the Teaching of Christ, Edinburgh, 1900; H. H. 
Henson, Moral Discipline in the Christian Church, London, 
1905, esp. ch. iv.; R. J. Knowling, The Testimony of St. Paut 
to Christ, do., 1905; H. Weinel, St. Paul: The Man and His: 
Work, Eng. tr., do., 1906; W. P. DuBose, The Gospel accord- 
ing to St. Paul, do., 1907; R. Allen, Missionary Methods: St.. 
Paul’s or Ours?, do., 1912; W. M. Macgregor, Christian 
Freedom, Edinburgh, 1914. W. F. LoFTHOUSE. 


REPHAN (Ac 7%, so RV; AV ‘ Remphan,’ WH 
‘Rompha,’ Tisch. ‘Romphan’).—St. Stephen in 
his speech is quoting from LXX of Am 5%. None 
of the above forms is known at all as the name of 
a god elsewhere, the suggestion of Lipsius that it 
isconnected with thename repa-n-neteru, ‘ youngest 
of the gods,’ a title of the god Seb (=Saturn), being 
too far-fetched. The Hebrew has Chiwn, which 
may have been read as Kewan, and changed into. 

Rephan, a similar change of 3 to1in LXX occur- 
ring in Nah 1°. The Hebrew AKewan might repre- 
sent the Babylonian Kaawanu, ‘Saturn’ (Schrader, 
KAT?, 1883, p. 409f., Eng. tr., 1885-88, ii. 141 f.), 
but more probably it is nota proper name at all 
(W. R. Smith).* The mention of the ‘star’ is all 
that is requisite for St. Stephen’s purpose, namely, 
to show that the foreign idolatrous planet-worship 
had crept in and meant apostasy from the true 
worship of Jahweh. See, further, Commentaries 
on Acts and Amos, F. W. WORSLEY. 


REPROACH.—So far as the RV rendering of the 
apostolic writings is concerned, this word represents 


*© The words O2°75x 3213 [‘star of your God ’Jare a gloss, asis 
indicated by the fact that the Septuagint read them before 
Paupay=])3. The gloss arose from the idea that Chiun is 
equivalent to the Syriac Kéwan, a Persian name of the planet 
Saturn. But the date of Amos forbids this interpretation. 
Both map andjV3 must be common nouns in the construct 
state, probably ‘ the shrine of your (idol) king and the stand of 
your images,” t.e. the portable shrine and platform on which 
the idols were exhibited and borne in processions’ (OTJC?,. 
London, 1892, p. 294 n. ; cf. also Prophets of Israel, do., 1882, p. 
401). 
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the Greek dvecdicuds. It occurs twice in the Pauline 
Epistles and three times in Hebrews, and affords 
interesting instances of references to OT thought 
and employment of OT language. The word évet- 
dicuds belongs to the sphere of Hellenistic as 
distinct from classical Greek« It is of frequent 
occurrence in the LXX throughout the later pro- 
phetie writings and, for the most part, represents 
the Hebrew nn. 

St. Paul (Ro 15%), in appealing to the ‘strong’ 
to bear the infirmities of the ‘ weak,’ adduces the 
example of Christ, who ‘also pleased not himself, 
but’—and here the Apostle breaks the grammatical 
construction in order to introduce intact an OT 
quotation — ‘ the reproaches of them that re- 
proached thee fell upon me.’ This is an exact 
employment of the words of Ps 68 in the LXX 
(EV 699), of dvedicwol rev dverdifdvrwy oe émémecov er 
éué. The general purport of this eo is to 
describe the sufferings of the typically righteous 
man at the hands of the ungodly. Many passages 
from it are referred to our Lord in various parts of 
the NT. In v.?° the righteous sufferer is repre- 
sented as speaking to God and as saying that he 
has to bear the reproaches uttered against God. 
St. Paul here puts the words into our Lord’s lips, 
who is conceived as speaking, not to God, but to a 
man, and as saying that in enduring reproaches 
He was bearing, not His own sufferings, but those 
of others. 

The passage so used is an interesting example 
of the way in which St. Paultakes OT phraseology 
out of its original context and employs it for his 
own purpose. In the hands of one who viewed 
Ps 68 as Messianic in its reference, this procedure 
was both legitimate and appropriate. 

In 1 Ti 3’ the Apostle, enumerating the charac- 
teristics requisite for a bishop, says that ‘he must 
have good testimony from them that are without ; 
lest he fall into reproach and the snare of the 
devil.’ There is considérable uncertainty as to the 
exact meaning of this passage. One question is, 
whether ‘ reproach’ is to be taken alone, or whether 
‘reproach and snare of the devil’ is to be treated 
as all one phrase. Some, perhaps feeling that 
‘reproach of the devil’ is an impossible expression, 
take dia8édov here in the general sense of ‘slan- 
‘derer,’ and translate, ‘lest he fall into the re- 
proaches and snares prepared by slanderers.’ On 
the whole, the RV as given above seems to afford 
the most natural meaning. A bishop’s life must 
be such as not to forfeit the approval in general of 
surrounding non-Christian society. Should he fail 
to secure this general approval, there is the proba- 
bility that his life is open to adverse criticism 
and that he may thus fall a prey to the wiles of 
the tempter. 

He 10% recalls how the readers of the Epistle 
had been ‘made a gazingstock both by reproaches 
and afflictions’; but the passages of greater 
interest in this book are 117° and 13%. The 
reference in each is to the ‘ reproach’ of Christ. In 
11% it is said that Moses accounted ‘ the reproach of 
‘Christ greater riches than the treasures of Egypt.’ 
The ‘reproach’ which Moses endured is called 
‘the reproach of the Christ’ because it was on 
account of his belief in God’s saving purpose that 
he sufferedit. ‘The reproach which Moses suffered 
in the fellowship of the People of God—the hard- 
ship, contempt, and the like, inflicted at the hands 
of the Egyptian world then—was the same as that 
inflicted on Christ in the days of His flesh, and the 
same as was borne by the Hebrew believers in their 
day, or as is borne by believers at all times. 
Though the reproach and the sufferings are the 
same, however, Christ is worthy to give name to 
them ; to others they derive their meaning from 
shaving been endured by Him, and in Him they 
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reached their climax’ (A. B. Davidson, The Epistle 
to the Hebrews, Edinburgh, n.d., p. 228). The 
statement does not necessarily imply belief on the 

art of Moses that a personal Christ was to come. 
What he did believe in was the fulfilment of God’s 
promise, which, in point of fact, was fulfilled in the 
coming of Christ. 

In He 13" the readers are exhorted to ‘go forth 
unto him [Jesus] without the camp, bearing his 
reproach.” They must make their choice between 
Christianity and Judaism, for the two cannot be 
amalgamated. Christ’s death ‘without the gate’ 
was the symbol of His being cast out of the com- 
munity and religious life of the OT Israel. To 
realize the full power of His redeeming work, His 
followers must abandon ‘the camp’—the sphere 
within which the religious life and ordinances of 
Israel prevail—and must go forth to Him. To be 
branded as a traitor and to be deprived of Jewish 

rivilege was ‘the reproach of the Christ.’ This 
is followers must share. 

It is not improbable that the language of 
Ps 89°°-51 underlies both of these passages in 
Hebrews (LXX Ps 88°) 5), pyjcOyre Kipre, ro dverdic- 
pod TGv Sothuwy cov... 00 dveldicay TO avTddAaypua 
Tov Xpictod cov. 

In the AV the word ‘reproach’ occurs in two 
passages in 2 Corinthians. In 11” it is used to 
translate the Greek driuia (RV ‘ disparagement’). 
In 12” it is used to translate tps (RV ‘injury ’). 

DAWSON WALKER. 

REPROBATE.—‘ Reprobate’ is the rendering of 
the Greek word dééx:uos, which is used in the NT 
only by St. Paul and only of persons, except in He 
68, where it is used of the land. It is the negative 
form of dédxiuos (from déxouaz), ‘acceptable,’ ‘ tested,’ 
‘worthy,’ and means ‘unacceptable,’ ‘unworthy,’ 
‘rejected after trial.’ ‘Reprobate silver shall men 
call them,’ says Jeremiah of God’s degenerate 
people, ‘ because the Lord hath rejected them’ (6° 
LXX). In Ro1*St. Paul uses the word when speak- 
ing of the natural condition of the heathen world, 
alienated from God, abandoned to their lusts and 
passions and to a reprobate mind (els addxtuov vodr), 
as if, having failed to avail themselves of the light 
of nature, they were now left without it altogether 
and without hope of amendment at all. A ‘re- 
probate mind’ in the judgment of St. Paul is proof 
of the deep depravity of the heathen and at the 
same time its awful punishment. In 1 Co 9” St. 
Paul uses the word in a passage where he is com- 
paring the Christian life in its strenuousness to 
the contests in the Grecian games. In them the 
racer or the boxer must contend strictly according 
to the rules, for if he is found fouling a rival or 
transgressing the rules of the contest, he is liable 
to be cast out of the lists and scourged, and at any 
rate will be declared disqualified for a prize. It 
was in this spirit that Ignatius, on the way to 
martyrdom at Rome, entreated the prayers of his 
fellow-Christians so as to be found worthy of the 
lot he had set before him, that in the end he might 
not be found ‘rejected’ (ddéxuos) (Ignatius, ad 
Trall. xii. 3). See CASTAWAY. Elsewhere St. 
Paul urges the necessity of earnest self-examination 
and the close following of Christ if his readers 
would escape this reproach (2 Co 135"); and utters 
words of solemn warning against men who after 
having made a Christian profession become de- 
praved in mind and heart, or content themselves 
with an outward profession, whilst, as regards the 
faith and every good work, they are discredited, 
‘reprobate’ (2 Ti 3°, Tit 1"), 

The passage in He 6° where adéximos is used not 
of persons but of the land is, taken in connexion 
with its preceding context, very suggestive. The 
land which drinks in the rain and brings forth the 
looked-for crop receives blessing of God, but that 
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which receives the same benign influence and pro- 
duces only thorns and thistles is ‘rejected’ (ad4- 
twos), gets no share of that blessing, but is fit only, 
like Sodom and Gomorrah, for the fire. It is in 
these solemn words that the writer sums up his 
urgent message to the Hebrew Christians to press 
on unto perfection and to be on their guard against 
spiritual sloth, which may issue in falling away. 

e speaks as if a fall from grace were possible even 
on the part of those who have experienced spiritual 
enlightenment and renewal, as if there were a point 
even in the spiritual life where backsliding becomes 
apostasy, and the man who crucifies the Son of God 
afresh and puts Him to an open shame is beyond 
repentance, rejected, reprobate. St. Paul and the 
writer of the Epistle to the Hebrews in these 
passages are not presenting a reasoned system of 
predestination and election, but rather dealing 
with what may happen under the stress and strain 
of temptation and trial in the ordinary tenor of 
the Christian life, and emphasizing the need of 
diligence and watchfulness, if they and their 
readers would make their calling and election sure. 

Of ‘reprobation’ as the issue of a Divine decree 
there is no direct statement in the NT, St. Paul, 
indeed, seeming deliberately to avoid any such 
statement. When asserting the Divine sovereignty 
under the figure of the potter who makes of the 
same lump one vessel unto honour, and another 
unto dishonour, he asks, ‘ What if God, willing to 
shew his wrath, and to make his power known, 
endured with much long-suffering vessels of wrath 
fitted unto destruction: and that he might make 
known the riches of his glory upon vessels of mers 
which he afore prepared unto glory?’ (Ro 9?!-*), 
The distinction drawn by the Apostle when speak- 
ing of ‘the vessels of wrath’ and ‘the vessels of 
mercy’ in the above passage is significant. Of the 
former he uses the passive and impersonal form, 
‘fitted to destruction’; of the latter he speaks in 
the active voice, ‘the preparation’ being directly 
attributed to God. Our Lord similarly distin- 
guishes between the sentence which He will pass 
in the Judgment on those on His right hand and 
that on those on His left. To the former, the 
address is, ‘Come, ye blessed of my Father’; to the 
latter, ‘Depart, ye cursed,’ the blessing being all 
of God, the curse entirely of themselves. In the 
same connexion ‘the everlasting fire’ is ‘ prepared 
for the devil and his angels,’ but the Kingdom to 
which the righteous are summoned is prepared for 
them ‘ before the foundation of the world.’ 

It is interesting as a matter of NT interpretation 
to notice that three of the most notable of the 
Reformed Confessions—the Heidelberg Catechism, 
the Revised Thirty-nine Articles, and the Scots 
Confession of 1560—pass the subject of reprobation 
over in silence. THOMAS NICOL. 


REPROOF.—The subject of reproof, i.e. the re- 
futation of error, the discovery of sin, the con- 
vincing and convicting of the wrongdoer (é\eypés, 
Zreyxos, ehéyxw: LXX for aprin, nozin, on), is 
mentioned frequently in the Bible. Reproof is 
used generally in the sense of rebuke. Rules are 
laid down for its administration, and advice given 
as to its reception. It is necessary, beneficial, and 
not to be despised. The great and constant 
dangers to be avoided are these—reproving un- 
skilfully, withholding reproof unfaithfully, and 
resenting reproof administered in love. Christians 
in general are exhorted to reprove ‘the unfruitful 
works of darkness’ (Eph 5-18; ef. Mt 185-18), and 
Christian ministers in particular must regard re- 
proof as an important duty of their office (1 Ti 5”, 
PINES a Oe : 

Reproof may be administered (a) by word, in 
which case there is the underlying idea of severe 


rebuke and admonition. The offender must be 
called upon to give an explanation of his conduct 
and his fault must be made plain to him (1 Ti 5%, 
2Ti 4°, Jude; cf. Mt 18, Lk 3"); (6) by deed, 
in a two-fold sense: (i.) by deeds of light being 
manifested in a way that will be a virtual reproof 
of deeds of darkness (Eph 5" ; ef. Jn 3'*4) ; (i1.) by 
chastening or punishment (He 12°; cf. Ps 37 (38) 
9412 119875, Pr 34, Jer 313219, Rev 3%, Wis 122, 
To 11 135%, Jth 87); (c) by the Scriptures (2 Ti 
3'6). Behind the censure lies the fundamental idea 
of the conviction of sin. The verb é\éyxw signifies 
‘prove, refute, expose, convict.’ It is used with 
these meanings in classical writers from the time 
of Euripides. Many scholars hold the opinion that 
it means rather more than ‘reprove’ and rather 
less than ‘convince.’ For ‘reprove’ in the sense of 
‘bring to the proof’ see 2 Ti 42 RVm; cf. Ps 38" 
RVm. For reproof in relation to sin, see 1 Co 14%, 
Ja 2°, Jude; cf. Jn 8% 4 168; Aristoph. Plat. 
574. For reproof of false teachers, see Tit 1% 33 215, 
H. Cariss J. SIDNELL. 

REPUTATION.—This word occurs in four pas- 
sages of the AV. In each case it is employed as a 
rendering of a different Greek adjective or verb, 
and in each case the RV uses some other expres- 
sion which translates the Greek somewhat more 
literally and exactly. 

1. Ac 5*4 speaks of Gamaliel as a vouodiddoKados 
Tiuwos mavtTl Tw Aaw. AV renders this: ‘had in re- 
putation among all the people,’ RV more literally, 
‘had in honour of all the people.’ 

2. Gal 2? tells of St. Paul’s visit to Jerusalem, 
when he communicated the gospel which he 
preached to the Gentiles xa7’ idtay rots doxotor.. AV 
renders this: ‘privately to them which were of 
reputation’; RV—in almost identical terms, but 
again with a degree of greater exactness—‘ who 
were of repute.’ ol doxofyres is in itself a term of 
honour, and is used as such here. The meaning, 
however, may vary with the context, and in Gal 2° 
it is depreciatory, not of the worth of the apostles, 
but of the extravagant claims advanced by some 
on their behalf. 

3. Ph 2’ says of Christ that He éaurdv exévwoe. AV 
renders this: ‘made himself of no reputation’; the 
RV ‘emptied himself’ is obviously more exact. The 
import of this mysterious predicate is discussed in 
art. PHILIPPIANS, EPISTLE TO THE, above, p. 226 f. 

4, Ph 2% is the passage in which St. Paul, com- 
mending Epaphroditus to his Philippian friends, 
bids them rovs rovodrous évriwous éxere. AV renders 
this: ‘hold such in reputation.” The RV ‘hold 
such in honour’ is equally clear and maintains 
closer correspondence with the Greek adjective. 

DAWSON WALKER. 

RESPECT OF PERSONS.—The abstract noun 
mpoowrodnuwia occurs in the NT four times. In 
three of these instances (Ro 2”, Eph 6°, Col 3”) it is 
used with reference to God, in the fourth (Ja 2") 
with reference toman. The cognate verb rpocwmo- 
Anpumréw occurs once only in the NT in Ja 2’. The 
masculine form wrpoowmrodjumrns occurs only once in 
Ac 10% and the negative adverb ampocwrodjurrws 
only once in 1 P 1, The compound is a late 
Hellenistic formation, appearing only in the NT 
and in ecclesiastical literature. 

Before the formation of the compound, and along 
with it, the constituent elements were used together 
as separate words. The expression \apBdveww mpdc- 
wrov is used in the LXX to translate 035 xy, 
‘to accept the face,’ i.e. to receive kindly or look 
favourably upon any one (cf. Lv 19). Originally 
the expression was a neutral one, involving no idea 
of improper partiality. When, however, it becomes 
a distinctive expression, as, ¢.g., in Gal 2° (mpécwmov 
Geds avOpwrrov ov AapBdver), ib takes a worse sense. 
Lightfoot (in doc.) suggests that this is owing to the 
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secondary meaning of mpécwmov, ‘mask,’ so that 
mpdcwrov AauBdvev signifies ‘to regard the external 
circumstances of a man ’—his rank, wealth, ete.—as 
opposed to his real intrinsic character. The phrase 
apBdvew mpdowrov occurs again in the NT in Lk 20”. 
It also oceurs in the Didachg iv. 3: kpweis dikalws, 
ob AnWy mpdcwrov éehéyiae érl waparrwpacw. Alter- 
native expressions with a similar meaning are 
Brérew els mpdowmov (Mt 22), Mk 124) and dauudgew 
mpdcwmov (Jude !*), 

The NT instances of the compound word fall 
into three main groups. Ac 10%4, 1 P 11’, and Ro 244 
constitute the first of these. In Ac 10* St. Peter, 
addressing the assembled household of Cornelius, 
Says, karadauBdvoua bri ovK tory mMpotwrodrnunTnS O 
Oeds. On this assertion of God’s character, as free 
from partiality to one nation above other nations, 
the Apostle bases his repudiation of the exclusive 
covenant of Israel. In Ro 2" St. Paul asserts the 
same view with the similar phrase ov yap éorw mpoo- 
wrodnuyla mapa To Oe@. The expression in 1 P 1” 
describing God as rév drporwrodnumrws Kplvovra Kara 
70 éxdoTou épyov involves the same assertion, but it 
also involves a warning (with a possible reference to 
Dt 10!”) that, under the New Covenant as under 
the Old, God would show no favour to those 
whose deeds made them unworthy of it. 

The two passages Eph 6° and Col 3% form the 
second group. Both areconcerned with the mutual 
relations of masters and slaves. In Eph 6 masters 
are counselled as to the right treatment of their 
slaves, ‘knowing that both their Master and yours 
is in heaven, and there is no respect of persons 
(tpocwrodnuyia) with him.’ In Col 3” the word 
occurs in the counsels addressed to theslaves. The 
passage is interesting as showing that mpoow7o- 
Anpyia, though usually exercised in favour of rank 
and power, might occasionally be employed on 
the opposite side (cf. Ly 19). The slave might 
assume that because man’s tpocwmroAnuyla would 
usually be on the master’s side, there would be a 
corresponding mpocwroAnuyla of God on the slave’s 
side. St. Paul’s warning in this passage corrects 
any such mistaken impression. 

The third group of passages consists of the two 
in St. James, the noun in 2! and the corresponding 
verb in v.*. In the general context it is partiality 
in favour of the wealthy, well-dressed member of 
the Christian assembly that is condemned. In 2! 
the noun is used in the plural, év rpoowmodnuwWlass, 
with probable reference to the many ways in which 
partiality may display itself. 

In the sub-apostolic writings mpocwmodnuyla oc- 
curs only in Polycarp, ad Phil. vi. 1. Elders are 
warned that they should be compassionate and 
merciful, dmrexduevor maons dpyis, mpoowmodnuplas, 
Kploews adlkov. The negative adverb occurs in 
1 Clem. i. 3 (dmpocwrodhurrws yap mdvra érovetre) and 
in Lp. Barn. iv. 12 (6 kvpvos dmporwrodhumTws Kpiwee 
Tov Kdcmov). 


Lirzrature. —Sanday-Headlam, JCC, ‘Romans’5, Edin- 
burgh, 1902, p. 58; J. B. Lightfoot, Galatians®, London, 1876, 
RB 108, Colossians and Philemon, new ed., do., 1879, p. 230; J. 

. Mayor, James’, do., 1910, p. 78. 
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REST.—So far as the apostolic writings are con- 
cerned, the teaching on rest in its relation to the 
believer’s life is confined to two great passages— 
He 41" and Rey 14. The basis of the idea is the 
Divine rest, the rest on which God entered at the 
completion of His work of creation. Participation 
in this rest is a Divine gift to man. The natural 
tendency is to conceive rest as mere cessation of 
work. So far as the Jews shared this misappre- 
hension, it is corrected by our Lord in the discourse 
of Jn 5!"*- beginning with the words, 6 rarip mov 
&ws dpre épydferar, kdyw épydjoua. This idea of rest 
as freedom for further work finds expression in 


Rev 14": ‘ Blessed are the dead which die in the 
Lord from henceforth : yea, saith the Spirit, that 
they may rest from their labours (xérwv) ; for their 
works (épya) follow with them.’ The ‘labours’ of 
the Christian’s life are ended at death ; its ‘ works’ 
—i.e. habits, methods,and results—abide and remain 
in the new life. 

It isin He 4!" that we find the most exhaustive 
treatment of this theme. The whole passage may 
almost be called a homily or discourse having for 
its text the words of Ps 95", ws Guoca ev ry Opy7n 
pov, ef eloedhevcovra els Thy kaTtdmavolv pov. The 
rest to which God, as quoted by the Psalmist, 
refers is the Divine rest, after creation, of which 
Gn 2? speaks: cal xarémavoe 7H Huepg TH EBSduy awd 
mavTwv Tav épywv atrod Gy émolnce, a passage which 
links the idea of Divine rest indissolubly with the 
Sabbath. The writer’s argument is briefly this. 
The inspired oracle in Ps 95 speaks of a ‘rest’ of 
God. The Psalmist tells how in the days of Moses 
this rest lay open to God’s people, but they did 
not enter in through disobedience. Neither then 
nor at the entry into Canaan under Joshua was 
the Divine idea of rest realized. The Psalmist, in 
fact, implies that the Divine idea still remains 
unrealized, it still awaits fulfilment; and the 
author of Hebrews, taking the Psalmist’s word as 
the last utterance of the OT on the subject of rest, 
applies it with confidence to his hearers of the 
NT epoch. He draws the inference dpa dzro)eirerar 
caBBaricuos TO AAW TOD Geod. 

The word caBBaricués (RV ‘Sabbath rest’) occurs 
here only in the Greek Bible. It is not a coinage 
of the author’s, because it is found in Plutarch, de 
Superstit. 3. Its occurrence therefore in Justin 
Martyr, Dial. 23 B, is not necessarily dependent 
on Hebrews. The substitution of this word for 
kardmavo.s, the word employed throughout the 
remainder of the passage, is not accidental. It 
not only denotes the Divine rest as a Sabbatic 
rest; it links together, in a most suggestive way, 
the end with the beginning, the consummation 
with the creation. It implies too that the rest 
which God gives is one which He also enjoys, and 
it strikes the note of universalism, for the Divine 
rest is prior to the very existence of a chosen 
people. Just as in the case of salvation, the 
Christian rest may be viewed both as a present 

ossession and as a future blessing. On the one 

and, ‘we which have believed do enter into that 
rest.’ On the other hand, the very conception of 
the rest as God’s rest involves fuller realization 
yet to come. 

The word dvdravors occurs now and then in the 
sub-apostolic writings with reference tothe heavenly 
rest. 2 Clem. v. 5 speaks of the dvdmavois ris 
MedAovons Bacirelas Kal fwis aiwvlov, and in vi. 7 we 
read, mocofyres yap 7d OéAnua Too Xpicrod evphoomev 
dvdmavow. The verb xararatw occurs throughout 
an interesting passage (Hp. Barn. 15) in which the 
hallowing of the Sabbath is discussed as something 
which will find its fulfilment in Christianity (as 
opposed to Judaism) in the impending Messianic 
Age. It is quite possible that the treatment here 
ney be influenced by the thought and language of 

e:4t-1, 

In 2 Th 1’ the RV agrees with AV in using 
‘rest’ to translate dveois. This word is used in 
the NT only by St. Paul, always with a contrast 
to @Alyxs expressed (as here) or implied. That the 
idea of rest here has an eschatological reference 
is seen from the following words: év rp droxadbper 
To} Kuplov "Inood dm’ odpavod per’ ayyédwv duvduews 
aurou. ~ 
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RESTITUTION. —1. The term.— The word 
‘restitution’ is the AV rendering (RV ‘restora- 
tion’) of the Gr. droxardoracis, which is found in 
the NT only in Ac3*, though the verb dmoxadlornut, 
‘restore,’ occurs several times (see especially Mt 
174, Ac 18). In the exegesis of Ac 3% two views 
have been taken of the relation of the phrase dypu 
Xpdvwv amroxatactdcews wdvTwy (‘until the times of 
restitution of all things’) to the relative clause 
which follows, and these two views are reflected in 
the renderings of the AV and RV respectively. 
According to the AV rendering the relative pro- 
noun év has rdvrwy for its antecedent, so that the 
restitution is a restitution only of those things of 
which the prophets had spoken. According to the 
RY and the great majority of modern commentators 
the antecedent is xpéywv, so that it was the times 
of restoration of which the prophets spoke, and the 
restoration is a restoration of all things in some 
sense not defined in the context. The sense, how- 
ever, is suggested by the passages to which the 
present one evidently refers. The prophet Malachi 
had foretold that Elijah should be sent as the 
Messiah’s forerunner (Mal 4°) and that he should 
effect a work of moral restoration (v.°) ; and in the 
LXX this restoring work (Heb. 2'v7, EV ‘ turn’) of 
Elijah is expressed by the word droxaracrjce. On 
the ground of this saying the expectation of Elijah’s 
reappearance to herald the advent of the Messiah 
had become general among the Jews (Sir 48! 11; 
ef. Schiirer, HJP 1. ii. [1885] 156), and when 
Jesus, after His transfiguration, forbade His dis- 
ciples to tell any one of their vision of Moses and 
Elijah on the mount, they asked Him, ‘Why then 
say the scribes that Elijah must first come?’ (Mt 
17°; ef. Mk 9%). ‘Elijah indeed cometh,’ was His 
reply, ‘and shall restore all things’ (4moxaracrijoe 
mdvra, Mt 172; cf. Mk 9"); but He immediately 
made them understand that Elijah had come al- 
ready in the person of John the Baptist (Mt 17’). 

The ‘ restoration of all things’ of which St. Peter 
spoke was thus not a restoration in the large sense 
of a Universalist doctrine, but a moral and spiritual 
recovery of Israel such as Malachi had foretold and 
St. John proclaimed in preaching the baptism of re- 
pentance. That St. Peter at this stage of his career 
could not have entertained vel idea of a universal 
restoration is proved by his later experiences at 
Cesarea (Ac 10). And if it is suggested that the 
phraseology of the verse is due to St. Luke, the 
writer of Acts, with his much wider outlook, it has 
to be considered that a close fidelity of the historian 
to his sources is suggested by St. Peter’s whole 
speech, embodying as it does a purely Jewish form 
of Christian expectation quite different from the 
later perspective of the Church after the door had 
been opened to the Gentiles and the national life 
of Judaism had been destroyed. 

2. The idea.—A discussion of the NT doctrine 
of restitution or restoration, however, cannot be 
limited to an examination of the particular term. 
The idea of a ‘restoration of all things’ is raised 
not only by this speech of Peter’s but by one or two 
of our Lord’s utterances, and above all by certain 
striking statements and declarations in the Pauline 
Epistles. 

(1) The saying of Jesus in Mt 17" (Mk 9") has 
been already referred to. But in 19% we find Him 
speaking of the ‘regeneration ’ (rakwyevecia), when 
the Son of Man shall sit on the throne of His glory. 
The word radwyevecta in this passage is practically 
synonymous with the droxardoraous of Ac 37 (cf. 
Jos. Ant. XI. iii. 8, 9, where the words are used 
interchangeably of the national restoration under 
Zerubbabel). Jesus is referring to that hope of a 
renovation of heaven and earth which formed part 
of the Jewish Messianic expectation (Hnoch xlv. 
4,5; cf. 2 P 3!8, Rev 21’) and was based on Is 6517 

VOL. 11.—2I 


66”. No more here than in Rev 21, where we have 
the Apocalyptist’s conception of the droxardcracis 
or wahwyevecia, is there any suggestion of a uni- 
versal restoration of sinful beings (see Rev 218 22). 
The same thing must be said of Jn 12°2, which is 
sometimes adduced in the interests of a Univer- 
salist doctrine. The context (v.2°f) shows the 
point of the verse to be that the uplifting of Jesus 
on the Cross (ef. 3'f-) would draw to Him Gentiles 
as well as Jews. 

(2) It is in St. Paul’s writings, however, and 
especially in such passages as Ro 11, 1 Co 15*-, 
Ph 2) 1) Eph 1% 2°, Col 1°, that support is chiefly 
sought for the idea of a universal restoration. But 
the argument of Ro 11 shows that in v.®, as in Jn 
12%, ‘all’ means Jew and Gentile alike. In 1 Co 
15”, again, nothing more is asserted than a uni- 
versal resurrection of the dead, and in vv.**8 what 
is in view is a subjugation of all forces that are 
hostile to the Divine Kingdom so that God may be 
all in all. And if we find that in Ph 2)" the 
adoration of the Exalted Jesus is represented as an 
act in which the whole creation participates, while 
in Eph 1°, Col 1% Christ appears as summing up 
all things in Himself and reconciling all things 
unto Himself, these soaring utterances cannot be 
interpreted apart from St. Paul’s emphatic teach- 
ing that the wages of sin is death (Ro 6”), and that 
destruction awaits the enemies of the Cross of 
Christ (Ph 3). In the light of such texts it seems 
safe to conclude that the Apostle’s ‘universalism’ 
implies not a universal redemption of individuals, 
but a restoration of the disordered world to unity 
and harmony by an elimination of all discordant 
elements or a subdual of all hostile powers. 

(3) Support for a restorationist doctrine is some- 
times sought in those passages of the Pastoral 
Epistles where it is said that God ‘ willeth that all 
men should be saved’ (1 Ti 24), that He is ‘the 
Saviour of all men, specially of them that believe’ 
(4°), that His grace ‘hath appeared, bringing salva- 
tion to all men’ (Tit 2"). Yet it seems hardly 
possible to affirm more here than that the Divine 
saving purpose brings salvation within the reach of 
all, while the realization of that purpose depends 
upon the attitude of the individual to the Divine 
grace. Christ Jesus came into the world to save 
sinners (1 Ti 1%); but to obtain mercy men must 
‘believe on him unto eternal life’ (v.1*). In the 
same Epistle we read that destruction (dAeOpos ; cf. 
2 Th 1%) and perdition (dmé\ea; cf. Ph 3%) await 
those who walk in the way of their own lusts 
(1 Ti 6°). 

Attractive as it is, the idea of universal restora- 
tion finds little support in a careful exegesis. 
Those who advocate it usually fall back upon 
conjectures suggested by the hidden possibilities of 
the future life or general considerations with re- 
gard to the grace of Christ and the Fatherly love 
of God. Even when a case has been made out for 
Universalism from the direct utterances of the NT, 
it has to be admitted that the materials for a case 
against it are abundantly present. To Martensen 
it seemed that on this subject the Scriptures set 
before us an unresolved antinomy corresponding to 
the antinomy between the sovereignty of God and 
the free will of man. The Divine saving purpose 
is universal in its scope, but it is conditioned by 
human freedom. The one entitles us to cherish 
‘the larger hope’; the other suggests that in the 
very nature of man there lies the possibility of final 
condemnation (Christian Dogmatics, Eng. tr., 1866, 
pp. 474-484). 
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RESTORATION OF OFFENDERS.—In the disci- 
pline of the Apostolic Church the restoration of 
the offender was the main idea and that of punish- 
ment. subordinate. Even excommunication was 
not final, if the expelled member, conscious of 
guilt, was led to repentance and reformation. The 
Christian Church has the right and the authority 
to admit, to exclude, to re-admit suitable persons 
to its privileges. This is seen clearly in the case 
of the Corinthian offender (2 Co 254), 

A general rule is laid down in Gal 6!—‘ Brethren, 
even if a man be overtaken in any trespass (‘ flag- 
rante delicto’), ye which are spiritual, restore («ar- 
aprifere) such a one in a spirit of meekness; look- 
ing to thyself, lest thou also be tempted.’ Bengel, 
in his comment upon the word ‘ brethren,’ says, ‘a 
whole argument lies hidden under this one word’ 
(cf. Gal 3% 4 618). Some (e.g. Lightfoot) think 
that the Corinthian case was before the mind of 
St. Paul. Others (e.g. Ramsay) reject this idea. 

karaprifw (to make dprios, ‘ fit,’ ‘sound,’ ‘com- 
plete’) is a surgical term used of setting a broken 
bone or a dislocated joint. It may be used to refer 
to the repair of material or spiritual damage ; ¢.g., 
mending nets (Mt 47, Mk 19); setting up walls 
(Ezr 4"); removing State factions (Herod. v. 28) ; 
righting spiritual calamity (Gal 6). Spiritual 
restoration is gradual, but it may become complete. 
All the powers of the sinner may be combined 
harmoniously, all defects supplied, all faults 
amended, so that the restored one is fitted perfect] 
for service (1 Co ]” ¢t-1 Th 3, He 10° 11° 13%, 1 
5; cf. Lk 6, Herod. v. 106. See Eph 4%, xar- 
apriouds ; 2 Co 13°, xardpricts, Vulg. conswmmatio ; 
ef. Ign. Eph. 2, Phil. 8, Smyrn. 1, Mart. Ign. 
4). As the many members of the body in each 
believer must be fitly framed together, so believers 
themselves must be brought into harmonious 
relationship in Christ’s body the Church, and this 
mainly through the duly appointed ministers of 
the Church (Eph 41-12), *The enumeration is not 
of classes of persons or formal offices, but of classes 
of functions,’ is Hort’s comment on Eph 4 (The 
Christian Ecclesia, 1897, p. 166). 

This work must be carried out by the spiritual (ol 
mvevparixol ; cf. 1 Co 21% 15 31), believers in general 
as well as the ministry. It must be done ‘in the 
spirit of meekness,’ which will counteract any 
tendency to vainglory or feeling of superiority. 
Here ‘ rvedua seems immediately to refer to the state 
of the inward spirit as wrought upon by the Holy 
Spirit, and ultimately to the Holy Spirit as the 
inworking power ; cf. Ro 14 8%, 2 Co 4%, Eph 1”, 
in all which cases rvefua seems to indicate the 
Holy Spirit, and the abstract gen. the specific 
xapiopa’ (C. J. Ellicott, on Gal 62). 

The doctrine of the final restoration ofall offenders 
cannot be based upon texts of Scripture. Upon 
this point there is an almost general agreement. 
Those who advocate this theory base it upon other 
foundations than biblical texts which deal with 
the subject of restoration in general or the restora- 
tion of offenders in particular. 

H. Cariss J. SIDNELL. 

RESURRECTION.—J. GENERAL CONSIDERA- 
TIONS.—The resurrection of Christ does not fall to 
be discussed in this article, the next article being 
devoted to it. Nevertheless it will be impossible 
to treat of the Pauline view of resurrection with- 
out some discussion of his attitude towards the 
nature of Christ’s resurrection. St. Paul is practi- 
cally the only NT writer who has really worked 
out the problem of the resurrection on the basis of 
the resurrection of Christ. It will be necessary to 
show how much he has in common with the Jewish 
apocalyptic writers of the Ist cent. A.D. in his 
attitude towards the problems of the resurrection, 
and also how far he has introduced new elements 
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and developed along fresh lines. In dealing with 
the Fourth Gospel we have to examine the relation 
between that Gospel and St. Paul, how far the 
author is developing along the lines laid down by 
St. Paul and how far he is travelling on inde- 
pendent lines. 

The principal questions that must be answered 
by any inquiry into the subject of the resurrection 
from the historical point of view are: (1) What 
was the place of the resurrection in the eschatology 
of the time? (2) Are there more than one resur- 
rection in any of the eschatological schemes of the 
Ist century? (3) Howis the resurrection of Christ 
related to the general Christian resurrection-doc- 
trine of the period? (4) How is the question of 
the relation between body and spirit, flesh and 
spirit, worked out? (5) How far does an ethical 
element enter into the various views of the resur- 
rection developed by NT writers? These questions 
involve ethical, metaphysical, and eschatological 
considerations which were not clearly distinguished 
in the thought of the time, and cannot be separated 
in our treatment of the subject ; yet they must be 
borne in mind in examining the various systems of 
the period. 

The roots of eschatology have been found to be 

far more widely spread in early civilizations than 
was formerly believed, and of all the conceptions 
of eschatology none has a more varied and compli- 
cated history than the conception of the resurrec- 
tion. It is not our task to trace out its roots in 
the ancient past. But we have to consider and 
take stock of the stage of development which the 
conception of resurrection had reached at the 
beginning of our period. It was the moment when 
the focus of national and political consciousness 
was shifting from the present to the future—a 
movement which expressed itself in every phase of 
human activity, especially in religion. "Hedied the 
significance of the mystery-religions, whose em- 
phasis was wholly on the future life. The word 
‘syncretism’ has been much abused, but it ex- 
presses well the characteristic tendency of this 
eriod. An immense number of currents of re- 
igious and philosophic thought were meeting and 
influencing one another, and it is easier to dis- 
tinguish the main currents than to estimate the 
extent to which they intermingled and modified 
one another. The history of the interpretation of 
St. Paul bears witness to the difficulty of this 
attempt. The main currents may be broadly 
distinguished as follows: 

(a) Neo-Platonism, in its earliest form, repre- 
senting a fusion of Platonic philosophy with 
Oriental mysticism, and emphasizing the superior- 
ity of the intellectual principle in man, the vois, 
over the body. Hence, for our inquiry, it is an 
influence against the conception of a bodily resur- 
rection. Possibly it would be more accurate to 
call this current, in which Philo has a place, Neo- 
Pythagoreanism. 

(6) Orientalism, to use a broad term for the 
various forms in which the dualism and mysticism 
of the. East expressed themselves in religious sects 
and mystery-cults, and so influenced religious 
thought in the Graeco-Roman world of our period. 
The eternal antithesis between matter and spirit, 
the necessity of redemption from the bondage of 
matter, and the consequent stress on asceticism, 
are factors working against the conception of a 
bodily resurrection. 

(c) Judaism, although logically coming under the 
head of Orientalism, yet practically stands apart. 
At the time under consideration Judaismspresents 
two forms of resurrection-doctrine : (1) the doctrine 
of the resurrection of the righteous only, developed 
from ethical and spiritual interests, and probably 
quite independent of external influences ; (2) the 
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doctrine of a general resurrection of both righteous 
and wicked, possibly, but not necessarily, due to 
the influence of Re eiacs (cf. R. H. Charles, 
LEschatology*, London, 1913, pp. 139-141). In addi- 
tion to this divergence, Tegaden also represents 
two other lines of divergent thought on this sub- 
ject, lines which were not so sharply separated at 
this period as they became later: (i.) the Pales- 
tinian doctrine of bodily resurrection, both of the 
individual and of the nation, for the Messianic king- 
dom; (ii.) the Alexandrian doctrine, influenced 
by Neo-Platonic ideas, teaching only a spiritual 
resurrection, and tending to abandon the idea of 
the Messianic kingdom. These various forms of 
thought will be dealt with in fuller detail in the 
historical examination of the Jewish literature. 

(a) Christianity, receiving its doctrine of resur- 
rection from both forms of Judaistic thought, but 
pay. modifying the doctrine it thus received 

y the conception of the nature of Christ’s resur- 
rection as interpreted by St. Paul, to be reacted 
on later by contact with the Hellenic and Oriental 
streams of thought, especially in the conflict with 
Gnosticism. 

The fuller discussion of these various currents of 
conflicting and intermingling views concerning the 
nature of the resurrection, its time and conditions, 
will arise out of our examination of the various 
passages relating to it in the literature of the 
Apostolic Age. 

II. THE RESURRECTION IN THE LITERATURE 
OF THE APOSTOLIC AGE.—4. Jewish literature.— 
The references to the subject of resurrection and 
the related question of body and spirit may be 
considered under the separate heads of Alexandrian 
and Palestinian, although, as already pointed out, 
at this time there was not a sharp line of demarca- 
tion. Palestinian Judaism was influenced by 
Alexandrian, and the literature of the former 
will show the influence of the latter in its con- 
ceptions. 

(a) Alexandrian Judaism.—The principal liter- 
ary sources for Alexandrian Judaism are Philo, 
the Book of Wisdom, 2 Enoch, and 4 Maccabees. 
The general attitude of this phase of Judaism 
towards the resurrection can only be touched on 
briefly, as our main inquiry lies in the Christian 
literature of the period. The Alexandrian and 
Palestinian Judaism must be touched on sufficiently 
to show its influence on the formation of Christian 
thought. 

Philo holds the Neo-Pythagorean view of the 
evil nature of matter. The soul was once free 
from matter, has become united to and debased 
by matter, and can attain to the full knowledge 
of God, the supreme good, only by deliverance 
from matter. ence the resurrection of the body 
is obviously impossible, and any doctrine of a 
corporate resurrection of a blessed community can 
have no place. Philo’s mysticism is purely indi- 
vidualistic, like that of Plotinus, and looks to the 
perfection of the disembodied soul, after death, 
with God. The national Messianic hope is replaced 
by the expectation of the universal triumph of the 
Law. In the words of a French scholar, E. Bréhier, 
“Of the whole Jewish eschatology, this idea alone 
retains its vitality in Philo’s system, the future of 
the Law which is destined to attain universal 
sway’ (Les idées philosophiques et religieuses de 
Philon @ Alexandrie, Paris, 1908, p. 10). 

The author of the Book of Wisdom also held the 
eternity and evil of matter, and, in spite of some 
objections, it is most probable that he held the 
pre-existence of the soul (8). The body, even 
if ‘undefiled,’ is nevertheless ‘ corruptible’ (9°), 
and clogs and imprisons the soul. Hence ‘immor- 
tality ’ (87), ‘ incorruption ’ (2” 6"), are terms which 
belong only to the state of the soul, and do not 


imply any resurrection of the body. The judgment 
is immediately after death, for both righteous and 
wicked (318 410: 14), : 

In 2 Enoch we have the conception of the 
millennial Messianic kingdom, at the end of which 
occurs the Final Judgment. There are inter- 
mediate abodes for souls (7!% 32'). The writer 
holds the doctrine of the pre-existence of souls. 
It is not clear whether he holds a resurrection of 
the body, since his description of the change from 
the earthly to the heavenly body is curiously akin 
to St. Paul’s doctrine of the spiritual body (cf. 
228-10), His account, too, of the torments of the 
wicked suggests a bodily state in hell, unless the 
language used be taken symbolically (10! *). 

In 4 Maccabees there 1s no resurrection of the 
body. The souls of the righteous are received by 
Abraham, Isaac, and Jacob, after death, and enjoy 
eternal communion with God (13% 17°). 

(6) Palestinian Judaism.—The chief sources are 
the Assumption of Moses, 2 Baruch, and 4 Ezra 
for the apocalyptic literature, and such portions of 
the Talmud as may retlect the Rabbinical tradition 
of this period. The division Sanhedrin contains 
the most important of the traditional utterances on 
this subject. 

The Assumption of Moses presents a temporary 
Messianic kingdom, without a Messiah (cf. 2 Bar.). 
At its close Israel, probably identified by the writer 
with the righteous in Israel, is exalted to heaven, 
and sees its enemies in Gehenna. As in Alex- 
andrian Judaism, so here there is no resurrection 
of the body. 

2 Baruch is a composite work, containing, accord- 
ing to Charles’s analysis, three apocalypses written 
prior to A.D. 70 and three fragments belonging to 
a later date. In the parts of the book composed 
before A.D. 70 we have the following important 
passages: 30! 2, ‘And it will come to pass after 
these things, when the time of the advent of the 
Messiah is fulfilled, and He shall return in glory. 
Then all those who have fallen asleep in hope of 
Him shall rise again.’ Here the resurrection of 
the righteous is placed after the period of tribula- 
tion preceding the advent of Messiah. The form 
of the passage strongly suggests Christian influence 
or interpolation, especially the phrase ‘fallen 
asleep in hope of Him’ (cf. 1 Th 41), This 
doctrine of the bodily resurrection of the righteous 
seems to be characteristic of only the portions of 
the book composed prior to A.D. 70. In 307, which 
belongs to the sections written after A.D. 70, we 
have the doctrine of a general resurrection, also in 
chs. 50. 51. These chapters also discuss the nature 
of the resurrection very fully.* The personal 
identity of the dead is to be preserved in the 
resurrection in order to give force to the judgment 
by the recognition of identity, ‘when they have 
severally recognized those whom they now know, 
then judgement will grow strong’ (50%). The 
bodies of the righteous will be changed into bodies 
of glory that they may be able to take part in the 
world to come; they will be made like to the 
angels. 

The close resemblance of this teaching to that 
of the Pauline Epistles and of Luke 20%+8 is very 
striking. 

4 Ezra is also a composite book, written partly 
before A.D. 70 and finally edited after that date. 
The doctrine of resurrection occupies a large place 
in it. It contains the doctrine of a Messianic 
kingdom of 400 years’ duration, at the close of 
which the Messiah and His companions are to die, 

*It should be remarked here that the precise place of the 
resurrection in the general eschatological scheme depends 
entirely on Charles’s analysis of the book in question into sources. 
There are signs of a reaction against this tendency to carry 
analysis to an extreme (cf. Burkitt, Jewish and Christian 
Apocalypses, Lecture I11.). 
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before the Final Judgment and end of all things. 
In the earlier sources, i.e. the Ezra-Apocalypse 
and the Son of Man Vision, we have the doctrine 
of the revelation of Messiah from heaven with the 
saints who had been caught up alive, prior to the 
establishment of the 400 years’ kingdom. Then 
follows the death of the Messiah and all men, then 
the Final Judgment for which all will be raised 
(cf. 4 Ezr. vi. f.). In the Salathiel-Apocalypse, the 
most important of the later constituents of the 
book, the souls of both the righteous and the 
wicked await the Final Judgment in a kind of 
intermediate state of blessing and misery respec- 
tively. The terms in which their condition is 
described suggest some kind of bodily state (cf. 
775-101), Jn 732 there is a clear reference to the 
resurrection of the body, but G. H. Box would 


assign this verse to the redactor, who, according: 


to him, is seeking to supplement the resurrection- 
doctrine of the author of the Salathiel-A pocalypse. 
The souls of righteous and wicked are assembled 
for the Final Judgment which determines the full 
blessing and torment of each respectively. Hence 
the resurrection-doctrine of the Salathiel-Apoca- 
lypse lies midway between the Alexandrian doctrine 
of a spiritual resurrection immediately after death, 
and the Palestinian doctrine of an intermediate 
disembodied state and a resurrection of the body 
for the Final Judgment. 

The most important point, however, in these two 
apocalyptic works is the suggestion of the doc- 
trine of a first resurrection which appears explicitly 
inthe NT. This germ of the idea of a first resur- 
rection appears especially in 4 Hzr. vii. 28, xiil. 52 
(see Charles, Eschatology, p. 133 ff.). 

For the Rabbinical views on the resurrection 
at this period we have the second article in the 
Shemoneh Esreh, which speaks of the power of 
God in raising the dead. Lagrange finds no trace 
of a connexion between the resurrection and the 
Messianic kingdom earlier than R. Meir; but it 
must be remembered that the apocalyptic writings 
already quoted may well represent Rabbinical 
eschatology of this period, and it is not necessary 
to suppose that the Talmud is the only source of 
information as to contemporary Rabbinical belief. 

The general tradition, however, is clear for a 
belief in the bodily resurrection of both righteous 
and wicked for the Final Judgment. (For an 
excellent account of the Rabbinical doctrine of 
the resurrection see Lagrange, Le Messianisme 
chez les jwifs, Paris, 1909, p. 176 ff.) 

2. St. Paul.—If the passages relating to the re- 
surrection in St. Paul’s correspondence be collected 
and compared they appear to show three distinct 
elements at work. 

(a) There is his own view of the resurrection, 
which, as the evidence of Acts plainly indicates, 
he held in common with the Pharisaic party of his 
time. It is not very easy to determine precisely 
what shade of resurrection-doctrine he held, and 
possibly St. Luke was not clear himself on the 
matter, but the point must be discussed as the 
passages are examined. This form or shade of 
resurrection-doctrine may be assumed to have con- 
stituted a part of St. Paul’s general eschatological 
belief at the time of his conversion to Christianity. 
(6) There is the distinctively Christian belief in the 
resurrection of Christ as a historical fact. Possibly 
it was afterwards interpreted in different ways 
according to the particular view held concerning 
the resurrection, but it is absolutely clear that the 
belief in the fact of the resurrection of Christ 
operated more powerfully than any other cause in 
transforming current beliefs in the resurrection. 
(c) There is the particular line of modification in 
St. Paul’s view of the resurrection which can be 
traced out in process of development and which is 





due to his interpretation of what he accepted as 
the historical fact of the resurrection of Christ. _ 

If the speeches in Acts may be accepted as in 
any degree authentic, they depict the Apostle as 
holding the general belief in a resurrection of just 
and unjust for a Final Judgment (cf. Ac 23° 24”). 
The passage in 17% does not necessarily refer to 
the resurrection of the dead in general, though 
v.2 may imply that the Athenians understood it in 
that sense. 

In 1 Thessalonians, where St. Paul’s exposition 
of the resurrection clearly implies a resurrection 
before the Messianic kingdom in order that the 
dead may share in its blessings, it is possible 
that the idea may have been already present in 
his original scheme of eschatology, although he 
had not imparted it to his converts. But it is also 
clear that, whatever be the source of the idea, it 
receives a new setting, and is brought into organic 
connexion with the resurrection of Christ (see art. 
PAROUSIA). 

In 1 Co 15 the whole argument presupposes a 
belief in the resurrection, not necessarily depending 
upon the resurrection of Christ, although the resur- 
rection of Christ is used to support the belief in the 
resurrection of the dead and to modify the general 
outline of the eschatology. 

The question of St. Paul’s indebtedness to the 
mystery-religions for any ideas as to the resurrec- 
tion belongs rather to the discussion of the develop- 
ment of his doctrine than to the evidence for his 
original stock of ideas on the subject. 

(6) Turning to the second point, St. Paul’s inter- 
pretation of Christ’s resurrection, we have first of all 
several passages which do not call for special dis- 
cussion proving the Apostle’s belief in the resurrec- 
tion of Christ as a historical occurrence. Indeed, 
the whole of his correspondence rests upon this as 
the most fundamental thing in his religious experi- 
ence. It is well expressed in Ac 25%: ‘a certain 
Jesus, who had died, whom Paul pretended to be 
alive.’ The discussion of this point belongs to the 
following article. We are here concerned only 
with St. Paul’s interpretation of the fact in so far 
as it bears on his view of the resurrection of be- 
lievers or of a general resurrection. 

The passages in 1 Thessalonians only yield the 
general inference that the resurrection of Christ 
is related to His Parousia ; through His resurrec- 
tion He is able to enter upon the Kingdom in 
power ; God will bring Him again with the dead 
saints ; it is as raised from the dead that He be- 
comes the deliverer from the coming wrath. 

In Galatians the subject of resurrection is not 
touched on, but it is possible that the famous 
passage in 2” may throw light on St. Paul’s view 
of the resurrection of Christ. Taken along with 
other passages to be quoted later it appears certain 
that St. Paul, probably in common with the leaders 
of the primitive Church, had considered the resur- 
rection of Christ not merely as an eschatological 
event, or as an article of belief, but as an event in 
the human experience of Christ intimately related 
to the experience of the believer. It is possible 
that we may see in such passages as Ro 1°4 6410, 
2 Co 44-14 134, and others, the evidence of such an 
attitude towards the Resurrection. Ro 1%? is 
commonly interpreted to mean that St. Paul 
regarded the Resurrection as an evidence of the 
Messiahship of Jesus. But, while this may be 
implied, there appears to be much more implied 
as well. ‘Son of God’ is not used by St. Paul as 
a Messianic title but rather as a personal name, 
possibly implying moral likeness to God: Also 
‘according to the spirit of holiness’ would seem 
to refer to the personal holiness of the human life 
of Jesus, so that the Resurrection marks out or 
distinguishes Jesus in virtue of His absolute holi- 
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ness as Son of God, possessing that character. 
There was something in His life which made this 
special act of power possible in His case. In addi- 
tion to this, another element in the experience is 
introduced, viz. faith. Not St. Paul only, as in 
2 Co 4-4, but the early Church in general, seems 
to have regarded the Resurrection as a result of 
Christ’s faith, and also as an act of necessary 
justice on God’s part, ‘ by the glory of the Father.’ 

These factors in the interpretation of the Resur- 
rection need to be considered in order to understand 
the extension of the principle to believers. Now, 
the passage in Galatians already cited suggests 
that St. Paul, in considering the death and resur- 
rection of Christ from this point of view, had come 
to the conclusion that faith was the governing 
principle in Christ’s life, and that he himself as a 
believer lived by virtue of the faith which Christ 
had exercised and which had brought Him through 
resurrection into a spiritual state in which He 
could realize and make good the purpose of God 
ets death by dwelling in those who believed on 

im. 

This is the central idea in St. Paul’s view of the 
Resurrection—his belief in the present spiritual 
existence of the same Christ whose faith during 
His earthly life had brought about the whole pos- 
sibility of resurrection, a spiritual life, and the 
communication of if to believers. It is a mistake 
to think that St. Paul separated the earthly from 
the heavenly Christ ; the heavenly Christ was the 
earthly Christ in a new state of existence, but the 
same in experience and personal identity. Hence, 
by His indwelling, the principles that had been 
proved in His own experience could be reproduced 
in those who believed on Him. 

(c) This brings us to the third set of passages, viz. 
those in which St. Paul develops the consequences 
of the indwelling of Christ for the future state 
of believers. The most important are Ro 8}? 
especially vv.4- 9°, 1 Co 15, 2 Co 3-5, Ph 31 20-21, 
The clearest exposition of this view-point is found 
in 2 Co 3-5, where St. Paul develops the ministry 
of the Spirit in its various consequences, identi- 
fying Christ with the Spirit, and reaching the 
‘climax in the passage 4°-5'. The dying of Jesus 
is at work in him, and by the same spirit of faith 
he is certain that God will raise him with Jesus 
and present him along with the other believers, 
clothed in a new and glorious habitation prepared 
by God and already existing in heaven. 

In the same way, in Ro 8 the consequences of 
the indwelling of the Spirit of Christ, again identi- 
fied with Christ, extend to the quickening of the 
mortal bodies of those who are thus dwelt in. In 
Ph 3 the Apostle desires to be completely identi- 
tied with the experiences of Christ, His death and 
His sufferings, in order to reach the goal of resur- 
rection and attain to the resurrection from among 
the dead. 

In 1 Co 15 the general line of argument is: (1) 
the proof of the possibility of a resurrection from 
the resurrection of Christ accepted as a historical 
-event ; (2) the argument from analogy, based on 
the Rabbinical conception of ‘body,’ to prove the 
possibility of the existence of such a thing as a 
spiritual body ; (3) the contrast between Christ 
and Adam as the respective sources of the incor- 
ruptible and the corruptible, the heavenly and the 
earthly. The Second Man, the Last Adam, is a 
quickening spirit ; by this title St. Paul implies all 
that is developed at length in Ro 8 and 2 Co 3-5. 
Lastly, he describes the manner in which the change 
from the earthly to the heavenly body is effected. 
Hence the general line of St. Paul’s development 
of the doctrine is clear. As a Pharisee he held 
the continued existence of the soul after death ; 

.as part of his Palestinian eschatology he held the 


necessity of a resurrection to judgment of both 
righteous and wicked, and probably a first resur- 
rection of righteous to participation in the Mes- 
sianic kingdom. 

Into this original stock of eschatological belief 
there broke the new conception of a Messiah who 
had died and risen. It is so clear from the 
Pauline correspondence that this new conception 
was based upon what St. Paul believed to be a 
trustworthy historical event, supported by con- 
temporary evidence and confirmed for himself by 
his Damascus experience, that it is unnecessary to 
discuss the question of whether he owed this con- 
ception to one of the mystery-religions. 

The effect of this new element wastwo-fold. On 
the one hand, it shifted the eschatological centre 
of interest, almost unconsciously, to the resur- 
rection of Christ, as 1 Co15 shows. The resur- 
rection of Christ assumes a catastrophic colouring, 
so to speak: it becomes the first act of Divine 
intervention in the introduction of the Kingdom, 
the first step of a process whose culmination also 
has a catastrophic character derived from the 
original scheme of eschatology. On the other hand, 
it introduced into the eschatological scheme the doc- 
trine of the Spirit of Christ with its new ethical 
implications and a special theory of the way in 
which the presence of the Spirit operated to trans- 
form the whole personality of the believer into the 
likeness of the Glorified Christ. 

The tendency of this double working of the inter- 
pretation of the death and resurrection of Christ 
was to disturb the outline of the old eschatology. 
We can see in 1 Thess. the stress laid on the first 
resurrection, that of believers to the likeness of 
Christ ; then in 1 Cor. the outline of the eschato- 
logical scheme is adjusted to this new emphasis : 
first Christ’s resurrection, then the resurrection of 
those that are Christ’s at His Parousia—clearly the 
first resurrection—then the end, when the Kingdom 
is delivered to the Father. No mention is made of 
what happens in this third stage, whether another 
resurrection takes place or not. 

Thus St. Paul’s doctrine of the resurrection, as 
far as it can be reconstructed from the Epistles, 
becomes limited to a resurrection of believers only, 
in the likeness of Christ ; and further, this likeness 
is conceived of more and more as ethical and 
spiritual, and the whole ensuing state of blessing 
as a spiritual state rather than as a concrete king- 
dom on earth. But the latter never wholly dis- 
appeared from St. Paul’s thinking; it only fell 
into the background. It is difficult to believe that 
St. Paul ever reached the point of abandoning 
entirely the resurrection of the body, although his 
conception of the doctrine was extremely spiritual. 
But the difference between a mere life of the spirit 
after death, even in full communion with God, and 
St. Paul’s doctrine of a spiritual body is much 
more than a difference of words. It involves two 
fundamentally different views of redemption. The 
Oriental view, which influenced Alexandrian 
eschatology, regarded redemption as the separa- 
tion of matter from spirit, the dissolution of an 
evil and unnatural union. The Pauline view, 
which was based on the Palestinian, and which 
ultimately passed into the distinctively Christian 
point of view, was the deliverance of the body from 
corruption, the corruptible and mortal element in 
it due to sin, and its true union with the spirit 
in an incorruptible form. No doubt metaphysical 
speculation may find practically no difference be- 
tween a spirit preserving personal identity and 
a spiritual body, but it is more than doubtful 
whether St. Paul ever reached such a point of view. 

Before leaving the subject of the Pauline doctrine of resur- 


rection it may be of interest to add a note on the special doc- 
trine of the spiritual body. The Kabbala reflects a theory 
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which goes back to very early Jewish times, possibly earlier 
than R. Meir, that unfallen man in the garden of Eden was 
clothed in a garment of light, which after the Fall arpa a into 
a covering of skin (Zohar, ii. 2290). In the Bardesanian Hymn of 
the Soul, contained in the Syriac Acts of Judas Thomas, we have 
also a full and striking account of the Light-Form, or spiritual 
counterpart of man, which remains in heaven during man’s 
stay on earth, and is reunited to hint when he casts off his 
earthly body and returns to his home in heaven. Likewise, in 
the recently discovered Odes of Solomon occur several refer- 
ences to the same belief, closely connected with the sacrament 
of baptism. Burkitt (Harly Eastern Christianity, London, 1904, 
Lecture 1y. p. 124 f.) has shown that in early Syriac Christi- 
anity the sacrament of baptism was believed to have a special 
efficacy in relation to complete physical resurrection, and was 
limited to celibates. Hence the Pauline doctrine of a spiritual 
body seems to have its roots in early Jewish metaphysical and 
cosmological speculation, although considerably modified by 
his views of the ethical and spiritual element in the resur- 
rection of Christ. 

There is also a remarkable resemblance between the theory 
of resurrection put forward in 2 Bar 49-51 and St. Paul’s doc- 
trine of the spiritual body. According to Baruch, all who have 
died are first raised in precisely the same physical form in 
which they were buried (502); they are then transformed, the 
righteous into the likeness of angels, and the wicked into some 
worse or baser aspect eae Im St. Paul's doctrine transfor- 
mation holds good only of the living who remain until the 
Parousia ; the dead are raised in their new and glorious form. 
Charles would also add that the believing dead receive their 
glorious form or state immediately after death, according to 
his view of 2Co5. In St. Paul’s teaching there is no place for 
the resurrection of the wicked, or for any such change as is 
taught in 2 Bar 501. The only exception is Ac 23. 


2 Timothy is the only one of the Pastorals that 
contributes anything of importance to our subject. 
apOapoia, ‘incorruptibility,’ is one of the elements 
of the Pauline gospel (1!*"). The elect are to 
obtain salvation with eternal glory (21). Those 
who share the death will also share the life, those 
who suffer will reign (2), There were some who 
taught that the resurrection had already happened 
(2'8), but no answer to this heresy is deemed neces- 
sary by the author of the Epistle, showing that 
the belief in a future resurrection already formed 
a part of the orthodox faith. Christ is to judge 
both living and dead (4!). But there is little or 
nothing of the distinctively Pauline teaching on 
the resurrection. 

3. The Catholic Epistles.—(a) Hebrews is impor- 
tant for our inqui The resurrection of Christ 
is held firmly as a historical event. God brought 
Christ again from the dead (137). Yet the resur- 
rection-state of Christ seems to be conceived of 
as purely spiritual, and the same term ‘ perfected,’ 
Terehewwpevos, is used of Christ’s present condition 
(7%) as is used for the present state of the righteous, 
‘the spirits of just men made perfect’ (12%). ‘A 
better resurrection’ is spoken of in 11® as the 
object of the hope of the martyrs. 

The general tendency of the Epistle seems to 
point to what Charles calls a spiritual resurrection, 
the belief which, as we have already seen, was 
characteristic of Alexandrian Judaism. But it is 
impossible to draw any conclusions from this 
Epistle as to the place of the resurrection in the 
general scheme of eschatology. 

(6) The First Epistle of Peter supports the con- 
tention already put forward that the early Church 
regarded the faith of Christ as an important 
element in the historical faet of His resurrection. 
The Epistle draws a parallel between the ark as 
the means of salvation for Noah and his company 
from the judgment of his time and Christian 
baptism, which by the resurrection of Christ saves 
the believer from the eschatological judgment 
which is regarded as imminent. But the manner 
of the salvation is left quite vague. Believers are 
to share the ‘glory’ which is to be revealed at the 
Parousia, but in what state is left undefined. 
There is also a vague reference to the future state 
of the wicked (4°), but it is impossible to draw the 
implication of the resurrection of the wicked from 


1t. 
4. The Synoptic Gospels.—One or two passages 


in the Synoptic Gospels fall to be considered here, 
although, owing to the difficulty of ascertaining 
the original form of Christ’s sayings, we can gather 
from them only the general nature of His atti- 
tude towards the resurrection-doctrine of His time. 

In the passage containing the question raised by 
the Sadducees as to the resurrection (Mk 12'*?7= 
Mt 227-32), the Marcan form of the Saying of 
Christ, closely followed by Matthew, appears to 
show two elements: (1) the acceptance of the 
current Pharisaic belief in a future resurrection, 
although the position of that resurrection in the 
eschatological scheme is not defined, and a too 
materialistic view of the resurrection-state is 
corrected ; (2) an argument, more rabbinico, in 
which it is proved from Ex 3° that the resurrection 
follows from the nature of the relation between 
God and the patriarchs. The line of argument 
appears to imply that the relation ‘God of the 
living’ is not fully satisfied by the present state of 
the patriarchs in Sheol or Paradise, but requires 
the resurrection of the persons concerned to give 
its full meaning and truth. The older doctrine of 
Sheol, as represented in many of the Psalms, 
teaching that in Sheol there was no relation be- 
tween God and the soul, would give more point to 
the argument; but that doctrine can hardly have 
been current in the time of Christ, nor would it 
have been denied by the Sadducees. The Lucan 
form of the Saying (Lk 20***) either has been 
considerably modified by Luke, or has its source in 
a different tradition. The phrase rfjs avacrdceuws 
Ths éx vexpav (v.*) is Pauline, as is also the thought 
of attaining to the resurrection (cf. Ph 3”). 

The Pharisaic view of the resurrection is given 
in much fuller detail. The resurrection is definitely 
connected with the Messianic Age, roi aidvos 
éxeivov, but those who rise cannot die again ; they 
enter on their eternal state, possibly as against 
the doctrine of the death of Messiah and His com- 
panions at the close of the Messianic Age, taught 
in 4 Ezra (see above). The implication that the 
resurrection is only for the righteous is made 
clearer: ‘sons of God’ is the equivalent of ‘sons 
of the resurrection.’ But in the second part of the 
argument an addition is made which implies a 
general resurrection—‘al/ live unto Him.’ This 
is not consistent with the older form of the Saying 
and its implication, and may possibly arise from 
the same point of view which led St. Luke to 
represent St. Paul as holding the doctrine of a 
general resurrection in Ac 23°, 

Although the Synoptic Gospels are outside our 
field of inquiry, yet they illustrate the primitive 
background of the Christian resurrection-doctrine, 
the spiritualizing tendency at work having a 
partial source of support in our Lord’s teaching, 
and the possibilities of later modifications of an 
earlier tradition. 

5. The Johannine literature.—(a) The Apoca- 
lypse.—In the Apocalypse we have the only 
absolutely explicit peed rel of more than one 
resurrection. Here also the question is complicated 
by source-theories. The principal passage with 
which we are concerned is 20** 4-5, This passage, 
after the account of the binding of Satan in the 
Abyss during the 1000 years (vv.!%), goes on to 
describe the resurrection of those who had been 
slain during the tribulation. They live and reign 
with Christ 1000 years (vv.**). Then at the close 
come the final assault of Gog and Magog, their 
defeat, the general judgment and resurrection of 
all the dead, or, strictly speaking, of the rest of the 
dead (v.5), for judgment. > 

In considering this passage we have to take 
several points into account: (1) The possibility of 
different sources. E. de Faye (Les Apocalypses 
juiwes, Paris, 1892, p. 171 f.), following F, Spitta’s 
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analysis (Die Offenbarung des Johannes untersucht, 
Strassburg, 1889), assigns 20!*7-4 to a Caligula- 
Apocalypse of Jewish authorship, while 204 is 
assigned to a Christian redactor of Trajan’s time. 
Hence the original Apocalypse would not have 
contained a pre-millennial resurrection. Modern 
critical opinion, however, has expressed itself 
strongly in favour of unity of authorship, and that 
authorship Christian. hus we are sufficiently 
justified in regarding as held in the time of 
Domitian, in certain Christian circles, the view 
that there was a pre-millennial resurrection, 
possibly of martyrs only, followed by a post- 
millennial general resurrection for judgment. 

(2) There is also the possibility that the author, 
who seems to distinguish the Church from the 
remnant of Israel and the slain martyrs of the 
tribulation, may have regarded the rapture and 
resurrection which St. Paul contemplates in 1 Th 4 
as having already taken place. The difficulty of 
interpreting the symbolic representations comes in 
here, but it is possible that the elders already in 
heaven in ch. 5 represent the Church. In this case 
we have a scheme of three resurrections implied : 
(i.) the resurrection and rapture of the Church 
before the pre-Messianic woes commence ; (ii.) the 
pre-millennial resurrection at the close of the 
tribulations, confined by Charles to the martyrs ; 
and (iil.) the resurrection of the rest of the dead 
at the end of the millennium for the general Judg- 
ment. In support of this view there is the 
evidence of a somewhat ambiguously expressed 
belief that the Church would be saved from the 
final tribulation, possibly due to St. Paul’s teach- 
ing. Even if this be not accepted—and there are 
serious objections to it—it is impossible to think 
that the author could have confined the enjoyment 
of the millennial kingdom to the martyrs and 
survivors, shutting out all the righteous of early 
times, and those believers who had died, but not 
as martyrs, before the establishment of the king- 
dom. Those who have part in what the writer 
calls ‘ the first resurrection ’ are ‘ blessed and holy.’ 
It hardly seems likely that he contemplated the 
omission of any who possessed this character from 
the first resurrection. The phrase ‘the first resur- 
rection’ certainly militates against the view of 
three resurrections. But, as we have seen from 
St. Paul’s earlier scheme, possibly abandoned after- 
wards by him, the resurrection of Christ could be 
considered as the commencement of a resurrection 
which culminates with that of the dead believers— 
‘Christ the firstfruits ; then they that are Christ’s, 
at his coming’ (1 Co 1573). Possibly the author of 
the Apocalypse may have understood the first 
resurrection in such a sense, namely, as a process 
commencing with the resurrection of Christ, con- 
tinuing with the rapture and resurrection of the 
Church before the tribulation, and closing with 
the resurrection of martyrs at the beginning of the 
Messianic kingdom on earth. But this is certainly 
a highly disputable point. * 

(3) Lastly, we must note that the author’s 
scheme is clearly a combination of non-congruent 
elements. It combines at least two views of the 
resurrection, and possibly three, if we accept the 
influence of the Pauline teaching as suggested 
above. He has combined the early Judaic and 
Pharisaic view of an earthly temporal Messianic 
kingdom, to which the righteous are raised, with 
the later view, partly due to Alexandrian influence 
and also to the failure of Messianic hopes after the 
destruction of Jerusalem, of a general resurrection 
of righteous and wicked for judgment before the 
establishment of an eternal kingdom in a new 
heaven and earth. 


* Charles has offered a reconstruction of this passage in 
ExpT xxvi. [1914-15] 54, 119. 


_It is obvious that the resurrection of all the 
righteous and holy before the Messianic kingdom, 
if we accept this as the writer’s intention, renders 
nugatory a discriminating judgment at the close 
of the kingdom, for none but the wicked are left 
to beraised. Yet the account of the final resurrec- 
tion and judgment clearly implies a discriminating 
judgment. 

Of the nature of the resurrection-condition we 
can gather nothing from the writer of the Apoca- 


lypse. 

(6) The Fourth Gospel.—The Gospels lie outside 
the plan of this work. Yet the Fourth Gospel by 
its date belongs to our period, and a few words as 
to its teaching on resurrection are necessary to 
complete our account of the whole view of the 
resurrection during the Apostolic Age. See also 
artt. PAROUSIA and IMMORTALITY. 

The principal point to be observed concerning 
the resurrection-doctrine of this Gospel is that it 
presents the completion of that process which we 
observed at work in the Pauline eschatology. The 
conception of Christ’s resurrection has completely 
transformed the traditional doctrine of resurrec- 
tion. The resurrection of Christ is the demonstra- 
tion of the nature of His spiritual life, the eternal 
life, pre-existent, and incapable of being touched 
by death. Hence Christ not only rises, but is in 

is own Person the Resurrection and the Life. 
The two ideas coalescein Him. Hence the believer 
in Christ, possessing eternal life, possesses the 
resurrection-life already, and after death merely 
enters into its fuller enjoyment. Hence, in con- 
sistency, an eschatological scheme of resurrection 
has no place in this writer’s view. But.such a 
scheme certainly had a place in Christ’s teaching, 
and the writer could not wholly remove it from 
his presentation and interpretation of that teach- 
ing ; and even if we allow with Charles and other 
scholars that 5% 2° is an interpolation, we still 
have the repetition of the phrase ‘I will raise him 
up at the last day.’ 

Like all the NT writers, the author of the 
Fourth Gospel presents elements which are not 
entirely congruent, save by a forced and artificial 
ghnere of exegesis. We have the furthest and 

ighest spiritual development of the doctrine of 
life, transcending the current views of eschato- 
logical events, and we have also the survival, 
perhaps unconscious, perhaps a conscious accom- 
modation to the reader’s point of view, of the 
older doctrine. 

6. The Apostolic Fathers.—(a) 1 Clement.—The 
author of 1 Clement in a curious passage (chs. 
24-26) proves the doctrine of the future resurrec- 
tion along the lines of St. Paul’s proof in 1 Co 15. 
He uses the analogy of day and night, of the seed 
sown, and finally the myth of the pheenix, to illus- 
trate his view. But, while a resurrection of the 
flesh is clearly implied, its time and nature are 
left undefined. The only other passage that bears 
on the subject is in ch. 50, where the resurrection 
and public manifestation of the righteous are 
placed at the émicxory rijs Bacidelas Tod Ocod, appar- 
ently the coming of the Kingdom ; but whether an 
earthly millennial kingdom is intended or an 
eternal heavenly one is not clear. 

(6) 2 Clement.—In this little treatise we have a 
good deal more definite teaching on the resurrec- 
tion. Inch. 8 the future state of the believer is 
contingent on purity of the flesh and on baptism. 
In ch. 9 the resurrection of the flesh is explicitly 
stated, ‘Let none of you say that this flesh is not 
judged nor rises again,’ ‘we shall receive the 
reward in this flesh.’ In ch. 14 we have an 
apparent similarity to the mystical teaching of 
Ignatius. The relation between flesh and. spirit 
is conceived of as corresponding to the relation 
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between the Church and Christ ; the abuse of the 
one involves the loss of the other. Life and 
immortality are connected with the possession of 
the Spirit, which is identified with Christ. In 
chs. 16 and 17 a physical resurrection of both 
righteous and wicked at the Day of Judgment is 
implied. In ch. 19 those Who do righteousness 
‘gather the immortal fruit of the resurrection.’ 

(c) Ignatius.— The general trend of Ignatius’ 
attitude towards the resurrection closely resembles, 
and has possibly been formed by, that of the 
Fourth Gospel. Christ is his true life. He expects 
to rise again to God as the immediate consequence 
of his martyrdom. He lays stress, however, in the 
Pauline way, on the salvation of both flesh and 
spirit by the Passion of Christ, who Himself rose 
both in flesh and in spirit. The possession of life 
and immortality is also connected with the Euchar- 
ist, ‘the medicine of immortality’ (Eph. xx. 2). In 
Magn. 9 we have a reference to the raising of the 
righteous dead of the OT, by the descent of Christ 
into Hades, possibly reflected in Mt 298; cf. 
also Hermas, Sim. ix. 16, and Gospel of Peter, 9. 
In Smyrn. 3 we have the assertion of the physical 
resurrection of Christ, in 7 those who have love 
are those who will rise again. In the Letter to 
Polycarp, 7, is the only clear reference to the 
resurrection as an eschatological event, ‘that I may 
be found your disciple at the resurrection.’ 

From the nature of the correspondence a clear 
statement of eschatological views is hardly to be 
expected, but it is fairly clear that the older 
scheme of eschatological expectation has no living 
a in the experience of Ignatius. ‘Christ our 
ife’ has for him replaced the earlier form of 
Jewish Christian hope. 

(a) Epistle of Polycarp.—This letter contains 
two references (chs. 2 and 5). to the resurrection as 
the subject of future hope, but nothing definite as 
to its time and nature. 

(e) The Didache.—In the last chapter of the 
Didache we have a brief summary of the kind of 
eschatology which was characteristic of primitive 
Judo-Christian community represented by this 
treatise. There is the great tribulation preceded 
by @ general apostasy, as in the little Apocalypse 
of Mk 13. Then come the signs of the Parousia, 
the third sign being the resurrection of the dead. 
Then the writer adds, ‘but not of all the dead,’ 
quoting Zec 14° in order to limit the resurrection 
to the righteous only. 

This apparently will be the pre-millennial resur- 
rection of Rev 20*®, But no mention is made of a 
final judgment and resurrection. 

(f) Barnabas teaches (v. 7) the general resurrec- 
tion and judgment of both wicked and righteous, 
and also (xi. 8) lays stress on the importance of 
baptism in this respect (cf. also xxi. 1. 6). 

(9) The Shepherd of Hermas.—In this strange 
medley we have what may represent the point of 
view of the poorer and uneducated class of Chris- 
tians in Rome about the middle of the 2nd century. 
Much stress is laid on baptism for the salvation of 
flesh. and spirit to the Kingdom of Christ (Vis. 
Ill. ii. 5). In Vis. tv. iii. 5 the world is to be 
destroyed by blood and fire, but the righteous pass 
through the final tribulation in safety. The elect 
will dwell in the world to come, without spot and 

ure. In Sim. Iv. ‘the world to come is summer 

or the righteous, but winter for the wicked.’ All 
are to be manifested in that world and to receive 
the reward of their deeds. In Sim. v. vii. 4 both 
flesh and teres kept pure, are to be preserved for 
the future life. In Sim. ix. 16 we have the fullest 
passage for the raising of the OT saints, but with 
considerable differences from the view that appar- 
ently became stereotyped in the Roman Creed. 
The apostles after their death preached to the OT 


saints and gave them the seal of baptism. It is 
remarkable that Hermas, speaking of the apostles, 
says, ‘they went down alive and came up alive,’ 
in contrast with the OT saints who ‘went down 
dead and came up alive.’ 

It is difficult to extract much coherency from 
the rambling visions and parables of Hermas, but 
apparently he conceives of the completion of the 
tower, the Church, as the moment when the world 
to come will be ushered in. There will be judg- 
ment of wicked and righteous, a great tribulation, 
a resurrection of flesh and spirit for the righteous, 
and apparently eternal death or annihilation for 
the wicked. 

Hence, the survey of the Apostolic Fathers shows 
us in the main the same lines of cleavage, repre- 
sented by Ignatius and the Didache respectively. 
We have too little remaining to us of the literature 
of the Church of this period to form a compre- 
hensive judgment. C. H. Turner (Studies wn 
Early Church History, Oxford, 1912, p. 1ff.) has 
already entered a weighty protest against regard- 
ing the Didache as in any way representative of 
the general thought and practice of the Church at 
the beginning of the 2nd century. Nor can we 
infer that the type of eschatology which it repre- 
sents largely outweighed the more spiritual form 
of hope characteristic of the Christian experience 
of Ignatius. 

iI. ConcLusion.—In closing this examination 
of the doctrine of the resurrection as held in 
various circles of the early Church during the Ist 
cent. of Christianity the same general conclusions 
meet us as appeared at the close of the survey of 
the Parousia. Thereare, however, some important 
differences in the development of the two concep- 
tions. 

The Parousia—that is, the coming of Messiah 
with glory to inaugurate a time of bliss—had 
always formed a somewhat uncertain element in 
Jewish eschatology. It was not bound up with 
the future hope of Israel by any moral necessity ; 
hence we find it absent from various forms of 
Jewish eschatology, and at various periods. 

The resurrection of the righteous, on the other 
hand, was increasingly regarded by the best Jewish 
thought as morally bound up with the character 
and faithfulness of God, and hence appears in 
nearly every form of eschatological construction, 
whether strictly Messianic or not. 

Thus, when we pass into NT eschatology, we 
find that the two factors of the belief in the 
historical resurrection of Christ as the Messiah, 
and the connexion of this resurrection with His 
own moral character and God’s response to it, 
ee much more cogently in the development 
of the resurrection-doctrine of the NT.than in that 
of the Parousia, especially in St. Paul’s teaching. 
Hence we find two lines of thought of unequal 
strength at work in St. Paul’s treatment of the 
subject. 

(1) On the one hand, he seeks to find a place for 
the resurrection of the believers in the general 
scheme of eschatology as he had inherited it, and 
to relate the resurrection of Christ and those who 
were vitally connected with Him to the whole 
scheme. The result was a disturbance of the main 
lines of the Palestinian eschatology and a gradual 
blurring of its determined sequence of events. 

(2) On the other hand, St. Paul is far more inter- 
ested in working out the nature of the resurrection 
of believers as a moral implication of the resurrec- 
tion of Christ. The essential form of his resurrec- 
tion-doctrine is principally determined by this 
factor, although his Judzo-Hellenistic psychology, 
his Rabbinical metaphysics, and his Pharisaic 
Spee, have a subordinate influence on his 
modes of thinking. These three last factors con- 
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tribute far less to the essence of St. Paul’s resur- 
rection-doctrine than has been generally supposed. 

The outstanding results of the development in 
those circles where the historical resurrection of 
‘Christ remained the fundamental fact in the 
Church’s belief were the gradual liberation of the 
belief in the resurrection of believers from any par- 
ticular scheme of eschatology and an increasing 
spiritualization of the resurrection. The strength 
of the belief in the physical resurrection of Christ, 
however, caused the resurrection of the body or 
the flesh to become a fixed element in the belief of 
the Church as a whole, as witnessed by the early 
forms of creed. 

The subsidiary results of development were a 
divergence of opinion between those circles in the 
Church which held to the Jewish expectation of 
an earthly kingdom and those which inclined to 
the Alexandrian view. Inthe former the millennial 
scheme prevailed, with a resurrection of the right- 
eous preceding the Messianic kingdom, and a 
general resurrection and final judgment following 
it. This is represented in the Apocalypse and 
the Didache, and was perhaps most prevalent in 
the Palestinian churches and in the country dis- 
‘tricts of Asia Minor. In the latter circles the 
tendency was to regard the righteous as entering 
upon their glorified state after death, although 
even here the conception of a final resurrection as 
necessary for the full consummation was retained, 
and the belief in a final resurrection of both right- 
eous and wicked for judgment kept its place. 

It is not too much to say that the real inward- 
ness, the essence, of both the Pauline and the 
Johannine doctrine of the resurrection failed to 
be apprehended by the Church as a whole, although 
individuals such as Ignatius show clear traces of 
its influence. 


LITERATURE.—See Literature of art. PAROuSIA, and, in addition, 
F. C. Burkitt, Jewish and Christian peer Oines (Schweich 
Lectures for 1914), London, 1914; R. H. Charles, Studies in 
the Apocalypse, Edinburgh, 1913; W. O. E. Oesterley, The 
Books of the Apocrypha, London, 1914. S. H. Hooke. 
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I. THE PLACE OF THE RESURRECTION OF 
CHRIST IN THE APOSTOLIC CHURCH.—The funda- 


mental fact on which the Apostolic Church rests is 
the resurrection of Jesus Christ. What lies at the 
basis of everything else determining the whole 
round of apostolic thought and life is the conviction 
that the Jesus who was crucified was raised from the 
grave by the power of God and is now the Exalted 
and Sovereign Lord. Apart from this the very 
existence of Apostolic Christianity as exhibited in 
the NT is unintelligible and inexplicable. ‘Three 
aspects of this fundamental significance of the 
Resurrection may here be indicated. 

(a) It is the fontal source or spring of the apo- 
stolic faith, that which brought the Church into 
existence and set it moving with that wonderful 
vitality and power which lie before us in the NT. 
Much of modern historical criticism attempts to 
find the impulse which constitutes Christianity in 
the impression of the life and teaching of Jesus on 
His disciples. But so far as that went, and if that 
were all, there would have been no such thing as 
the Christianity of the apostles. There might 
have been memoirs of Him, there might have been 
a school of thought founded on His teaching, but 
there would have been no living faith, no Christian 
gospel, no Apostolic Church. He had spoken as 
no man had ever spoken; He had done many 
mighty works, ‘works which none other man did’ 
(Jn 154). And more than what He said and did 
was what He was—the unique impression of His 
life and personality, whereby He made men feel 
that in Him-they were face to face with one who 
was none other than the great Promised One of 
God, ‘the Christ’ (Mk 879, Mt 1616, Lk 9%), ‘the 
Holy One of God’ (Jn 6"; cf. Ac 3'4, ‘the Holy 
and Righteous One’). 

Yet the faith called forth by the life of 
Christ was a faith which broke into fragments 
under the crash of the Cross. The creative force 
or dynamic of Christianity has, as a matter of 
history, to be found in an event that carries us 
beyond the limits of ‘the earthly life. It was the 
Resurrection, viewed as a great declaratory act of 
God, the fact that God ‘raised him from the dead, 
and made him to sit at his right hand’ (Eph 1°), 
that re-interpreted and re-established the faith 
evoked by the Life, and for the first time gave 
Him His true place as Lord and Christ in their 
lives. This is best seen by reference to the reports 
of St. Peter’s speeches in the Acts, in which, by 
general consent, we have a true representation of 
the earliest Christian preaching. In these speeches 
St. Peter starts indeed from the historical Person 
of Jesus and from facts well known to his hearers 
regarding His life on earth: ‘Jesus of Nazareth, a 
man accredited to you by God through miracles 
and wonders and signs which God performed by 
him among you, as you yourselves know’ (Ac 2”) ; 
‘anointed with the Holy Ghost and with power: 
who went about doing good, and healing all that 
were oppressed of the devil; for God was with 
him’ (10°8), 

This Divine approval of Jesus on earth, as 
certified by His works, was, however, apparently 
contradicted and denied by His death on the Cross, 
which to the Jew was the symbol of Divine re- 
jection (5° 10%; cf. Dt 21%). But the difficulty 
thus presented to faith by His death was re- 
re or annulled by the Resurrection on ‘the 
third day’ (10%), which is represented as a great 
historical act on the part of God, who snereliy re- 
versed Israel’s act of rejection and: vindicated the 
claim of Jesus to be the Christ, ‘ whom ye crucified, 
whom God raised’ (41°; cf, 24 52.36 315), 

Thus through the Resurrection Jesus is pro- 
claimed not only as ‘ Messiah’ (318-0 45-28), but as 
‘Lord’ (122 921. 83. 86 318. 21 581 10°8), ‘Saviour’ (581 giz: 
«In none other is there salvation’), ‘ Prince of life’ 
(3% 581), and ‘Judge of quick and dead’ (10%, repre- 
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sented as in accordance with the teaching of Jesus 
Himself). So men are called to repentance a1 d to 
be baptized in the name of Christ for the remission 
of sins and receiving of the gift of the Holy Spirit 
(288 1053), 

(6) Not only is the resurrection of Christ the 
fontal source or spring of Apostolic Christianity, 
so that from it the apostolic gospel dates; it is 
itself the very centre and substance of His ¢ ospel. 
So far from being a mere accessory or appendage 
to the apostolic message, a detached event added 
on to the life and teaching of Jesus to assure the 
disciples of His survival of death and of the truth 
of His claim, in it lay germinally and as in a kernel 
the whole gospel they had to preach; so that the 
preaching of Christ is for the apostles the preaching 
of His resurrection, and th2ir primary function is 
to be witnesses of the fact (Ac 1%, ete.). St. 
Paul but represented the common apostolic mind 
when, writing to the Corinthians, he said: ‘If 
Christ hath not been raised, then is our preaching 
vain’ (xevdv, there is nothing in it, it has no real 
content); and ‘your faith is vain (uarala, it is 
futile, to no purpose, fruitless of effect) ; ye are yet 
in your sins’ (1 Co 1517), If Christ died and in 
that ‘lorn Syrian town’ lies in His grave like other 
men, then the whole gospel of the apostles falls to 
the ground, for the good news they have to declare 
is that God hath raised up Jesus from the dead 
and made Him the Exalted Lord to whom all power 
is given in heaven and onearth. ‘This Jesus whom 
ye crucified God hath made both Lord and Christ’ 
(Ac 2%6)this is the concentrated essence of the 
gospel they proclaim. There is nothing else in it 
except what comes out of this, and belongs to this, 
and is illumined by this. 

The resurrection of Christ, viewed not as a 
mere revivification of His earthly body but as His 
entrance on a state of exalted power and Lordship, 
is the key which unlocks the inner meaning and 
significance of His earthly life and ministry. The 
earthly life of Jesus, with its amazing memories, 
is seen to be a very incarnation of God, a ‘sending 
forth’ of His Son by the Father, the event to which 
all else in the world’s history had been moving 
(Gal 4*). The Death on the Cross, the very symbol 
of shame, which had seemed to wipe out for them 
the meaning of the Life, becomes in the light of 
the Resurrection full of Divine meaning and signi- 
ficance, the central disclosure of redeeming self- 
sacrificing Love. 

But more than this; the revelation of the life 
and death of Christ attained its end and became 
an effective reality only through the Resurrection. 
For only through His being raised from the dead 
and His exaltation to supreme power and sove- 
reignty with the redeeming virtue of His life and 
death in Him, did Christ enter fully on His career 
as Prince and Saviour (Ac 5*!), and become the life- 
giving principle of a new humanity (1 Co 15%), the 
second Adam (Ro 5!-, 1 Co 15%), inaugurating a 
new era in the ett of Divine creative evolution. 
The religion of the apostles is communion with a 
Risen Lord. Only ‘in Him,’ ‘in Christ,’ in union 
with a living Saviour, have we redemption and 
renewal of life (Eph 17, Col 114 218, Ro 3%), 

(c) As the entrance of the crucified and buried 
Jesus on a state of exalted power and glory in 
which He is Lord both in grace and in nature, the 
Resurrection is, further, the fundamental determin- 
ative ee of the whole apostolic view of the 
world and life. It pervaded and revolutionized 
their whole universe of thought, controlling and 
governing their interpretation of existence and 
creating a new intellectual perspective so that all 
things—God, the world, man—came to be viewed 
sub specie Resurrectionis. The characteristic apo- 
stolic title for God becomes ‘God the Father who 


raised Jesus Christ from the dead’ (e.g. Ro 4% 64 
841,Col 2”, 1 P 12). The God in whom they 
believe is One whose character is once for all made 
manifest in that He raised up Jesus Christ. The 
Cross and the Burial had seemed to be the triumph 
of evil in the world, the final defeat of holy love. 
But by the Resurrection and Exaltation God had 
vindicated the holiness of Jesus, and by thus vin- 
dicating Jesus had vindicated and authenticated 
Himself. At the great crucial moment in the 
world’s moral history, in the case of a perfectly 
holy life, the omnipotence of God—in apostolic 
language the ‘working of the strength of his 
might’ (Eph 1!9)—was shown to be on the side of 
goodness andrighteousness. Through the resurrec- 
tion of Christ, too, as no merely spiritual resur- 
rection—‘ the survival of personality beyond death’ 
—but a rising from the grave and from the power 
of death, God has convincingly manifested the 
supremacy of spirit over the strongest material 
forces. pape 

The long struggle between nature and spirit 
was concentrated climactically in the body of 
Jesus, and by His bodily resurrection from death 
and the grave—and what other kind of resurrection 
from the grave could there be ?—victory is shown~ 
to remain with spirit. Death itself, the crowning 
manifestation of the seeming victory of material 
forces over spirit, has been vanquished and over- 
come ; and this supreme and crucial revelation of 
the power and character of God sheds its trans- 
figuring light over all other revelation in nature 
and history, illuminating the mysteries of life here 
and of destiny hereafter. By the Resurrection 
assurance of personal immortality is given to men, 
and the present life in the fullness of its embodied 
existence is lifted above the vicissitudes of time 
and invested with infinite meaning and eternal 
value. ‘ Wherefore’—such is the conclusion of St. 
Paul’s great argument in the Resurrection chapter 
in 1 Cor.—‘be ye stedfast, unmoveable, always 
abounding in the work of the Lord, forasmuch as 
ye know that your labour is not in vain in the 
Lord’ (15°8), In a word, the resurrection of Christ 
was for the apostolic mind the one fact in which 
the world and history arrived at unity, consistency, 
coherence ; the pledge and the guarantee of ‘the 
gathering together in one of all things in Christ’ 
(Eph 1"), It was the breaking in upon human 
life of a new world of triumph and hope, in which 
were contained at once the pledge and the ground 
of the consummation of God’s purpose for the 
world. Hence the vitalizing and energizing opti- 
mism of the apostolic outlook on life—‘ born anew 
to a living hope through the resurrection of Jesus 
Christ froi; the dead’ (1 P 18). 

That the Resurrection holds this place of cen- 
trally determinative importance in! the Apostolic 
Church is a fact which, if not always sufficiently 
realized by the friends of Christianity in subsequent 
centuries, is at all events aploiowiodecd by her 
opponents. D. F. Strauss, e.g., the most trenchant 
and remorseless of her critics in dealing with the 
Resurrection, acknowledges that it is the ‘ touch- 
stone not of lives of Jesus only, but of Christianity 
itself,’ that it ‘touches all Christianity to the 
quick,’ and is ‘decisive for the whole view of 
Christianity’ (New Life of Jesus, Eng. tr., 2 vols., 
London, 1865, i. 41, 397). If this goes, all that is 
vital and essential in Christianity goes; if this 
remains, all else remains. And so through the 
centuries, from Celsus onwards, the Resurrection 
has been the storm centre of the attack upon the 
Christian faith. The character of this attack has 
varied from age to age. To-day it differs in im- 
portant respects from what it was even fifteen or 
twenty years ago. The application of new and 
more stringent methods of criticism to the evidence, 


RESURRECTION OF CHRIST 


RESURRECTION OF CHRIST 331 


Lee CP aS ee eA aetna nme amemencen reer’ 


the rich store of new material provided through 
recent researches in comparative religion and 
mythology, the re-discovery of Judaistic apoca- 
lyptic literature, and the new interest in the 
psychology of religion—all this has given ‘a new 
face’ to the critical attack. 

It is not, indeed, that the apostolic belief in 
the resurrection of Christ, or the centrality of 
this belief to Apostolic Christianity, is denied. 
These are admitted on all sides as_incontest- 
able. What is called in question is the validity 
of the belief, the historical reality of the fact or 
facts on which the belief was based. It is held 
that in the light of the new critical methods 
applied to the evidence, and the new knowledge 
made accessible to us to-day in the light of what 
is generally, though ambiguously, called ‘modern 
thought,’ it is no longer possible for us to believe 
in the Resurrection as the apostles believed in it. 
In particular, in much present-day discussion it 
is maintained that, in view of modern scientific- 
historical criticism of the evidence, it is impossible 
to believe in the resurrection of Christ in any 
other sense than that of a spiritual resurrection. 
The result is that to-day we are faced with this 
somewhat new situation, that not by the opponents 
of Christianity only, but by some of its most 
honoured supporters and advocates in their effort 
to fenuenstend Christianity to the ‘modern mind,’ 
the bodily resurrection of Christ is denied, or 
minimized as forming no vital or essential part of 
the Christian faith. 

We shall first of all examine the nature and 
extent of the historical evidence which is pre- 
sented in the apostolic writings for the fact of the 
Resurrection, and thence educe the nature or 
character of the apostolic belief in the fact. 
Thereafter we shall consider the meaning or signifi- 
cance of the Resurrection for Apostolic Christianity 
—this in itself is part of the apostolic evidence for 
the fact, as the true nature of a cause becomes 
apparent only in its effects—and finally examine 
the main critical attempts to explain the belief 
without acknowledging the fact. In the course of 
the inquiry the conviction will be expressed and 
supported that the recorded evidence for the 
resurrection of Christ, though in many ways dis- 
appointingly meagre and when critically examined 
not devoid of ‘contradictions,’ or ‘ discrepancies,’ 
is yet adequate and sufficient for the purpose in 
view, and that those critics who come to negative 
conclusions do so less because of difficulties con- 
nected with the evidence than because of pre- 
suppositions or prejudicia of a dogmatic or philo- 
sophical character with which they come to the 
examination of the subject. The evidence avail- 
able for the resurrection of Christ, it is recognized, 
can appeal aright only to those to whom the fact 
has a significance altogether different from that 
which an ordinary fact of human history can ever 
possess. Mere historical evidence is of itself in- 
competent to generate true Christian faith in the 
Resurrection. This depends on anterior and prior 
considerations determining our religious attitude 
to the fact—upon our philosophy of life and, in 
the last resort, upon our estimate of Jesus Christ 
Himself. 

Il. THE APOSTOLIC EVIDENCE FOR THE FACT. 
—j. THE PRIMARY EVIDENCE.—In proceeding to 
examine the evidence for the fact it should be 
rémarked, to begin with, that this is much wider 
than is often represented. The historical evidence 
presented in the NT narratives—upon the examin- 
ation of which the truth of the Resurrection is 
often decided—is after all but a small part of the 
witness by which the fact is established. The 
cab 


ormation effected in the lives of the apostles, 


evidence lies further back, in the trans- | 


giving rise to the Christian Church ; in the fullness 
of that energizing life and power of which the NT 
writings are themselves but the product. To 
realize the greatness of this transformation we 
have but to take the picture of the apostles after 
the event as given in the Acts, and compare it 
with that before as given in the Gospels. Sadness 
has given place to joy, weakness to strength, 
cowardice to courage, despair to confidence. The 
men who, timorous and un-understanding, had 
forsaken their Master in His hour of utmost need, 
who counted all their hopes in Him lost when He 
was put to death, who, disillusioned and hopeless, 
had for fear of the Jews shut themselves up within 
closed doors, now face the rulers of the land pro- 
een that He whom they had condemned and 
crucified was indeed the Christ, the Messiah, in 
whom alone there was salvation (Ac 4”), and 
summoning them to repentance and to baptism in 
His name for the remission of their sins and the 
receiving of the gift of the Holy Ghost (2°). 

Such a change, such a moral and spiritual trans- 
formation, with the results following, demands a 
sufficient cause. What the apostles’ own explana- 
tion was we know—the Resurrection ‘ whereof we 
are witnesses’ (Ac 2°? 35 582 10%, etc.). They 
believed that the Crucified Jesus was now the 
Risen and Exalted Lord, raised from the dead on 
the third day by the power of the Father—a belief 
which early found institutional expression in the 
observance of the first day of the week as ‘the 
Lord’s Day.’ Whether they were deceived or not, 
is not now the question. It is sufficient at present 
to note that this is the primary evidence in relation 
to which all other erideries must be seen. ‘It is 
not this or that in the New Testament—it is not 
the story of the empty tomb, or of the appearing 
of Jesus in Jerusalem or in Galilee—which is the 
primary evidence for the resurrection; it is. . 
the existence of the Church in that extraordinary 
spiritual vitality which confronts us in the New 
Testament’ (Denney, Jesus and the Gospel, p. 
111f.). This is where the apostles themselves 
placed the emphasis. ‘He hath poured forth this 
which ye both see and hear’ (Ac 2”), says St. 
Peter in his first sermon, referring to the gift of 
the Spirit at Pentecost as proof of the resurrection 
and exaltation of Christ; and in his second sermon 
or address the healing of the cripple is adduced as 
further proof (36), In his view the evidence of the 
Resurrection was not merely a past event ‘on the 
third day,’ but present religious experience. ‘The 
Resurrection was not an isolated event... . It 
was the beginning of a new and living relation 
between the Lord and His people. .. . The idea 
may be expressed by saying that the apostolic 
conception of the Resurrection is rather ‘‘the 
Lord lives” than ‘the Lord was raised”... 
Christ lives, for He works still’ (Westcott, The 
Gospel of the Resurrection, p. 294f.). Thus it is 
that the continued existence of the Church, and 
of the moral miracle in which the Church consists, 
is a vital part of the evidence for the Resurrection. 
If the Resurrection were not a fact continued into 
the present, the historical incidents recorded would 
soon have faded, like all merely historical facts, 
into a past significance. 


The remembrance of this primary evidence for the Resurrec- 
tion has important consequences. (1) The Apostolic Church, 
the Christian society, existed before any of the NT narra- 
tives were written, and essentially is independent of them. 
Therefore even if the narratives were, as alleged, ‘conflicting 
and confused ’—nay, even if it could be shown that there are 
features in them whose historical value is doubtful, this would 
not of itself disprove the fact of the Resurrection. We should 
in that case know less than we thought we did about the mode 
of the Resurrection life of Christ, but our faith in the Resurrec- 
tion itself, of which the existence of the Church is the primary 
evidence, would not be disturbed. (2) It is only in relation to 
| this primary evidence that the ‘ historical evidence ’ presented in 
| the narratives can be estimated aright. The narratives were 
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written from within the Church, they were the product of the 
faith created by the Resurrection. Further, they relate to a 
fact which is no mere event of the past, but continues as a 
living power in the present, and so must be viewed in the context 
of living history and experience. Historical criticism, therefore, 
which isolates the narratives from thisliving context, andanalyzes 
them out of relation on the one hand to the experience of which 
they are the outcome, and on the ee to the experience in 
which they result, is in its nature abstract, and can give only a 
limited or partial view of the facts. 

ii. THE DOCUMENTARY EVIDENCE.—Witl. this 
fundamental and primary evidence for the Resur- 
rection before us, we pass to consider what is 
commonly called ‘the historical evidence,’ that 
presented in the NT documents or narratives. 

1. The witness of St. Paul.—The earliest docu- 
mentary evidence to the fact of the resurrection of 
Christ is that presented in the writings of St. Paul. 

(a) The empty grave.—St. Paul is sometimes 
appealed to in support of a purely spiritual Resur- 
rection, as teaching that it was the spirit of Christ 
which rose into new life, and his view is contrasted 
with the ‘more materialized’ representation of the 
Gospels. The empty tomb and the resurrection of 
the Body were, it is alleged, no part of St. Paul’s 
teaching, but a later development. Schmiedel, 
€.g., supports his contention of the unhistorical 
character of the evidence for the empty tomb by 
reference to ‘the silence of Paul . . .—a silence 
which would be wholly inexplicable were the story 
true’ (£Bi iv. 4066). Weizsicker urges that St. 
Paul says nothing of what happened at the grave 
because he knew nothing of it (Apost. Age?, 
London, 1897-99, i. 5). And Harnack, while think- 
ing it ‘probable’ that the Apostle knew of the 
message about the empty grave, holds that ‘we 
cannot be quite certain about it.’ In any case, 
‘ certain it is that what he and the disciples regarded 
as all-important was not the state in which the 
grave was found, but Christ’s appearances’ (What 
is Christianity ?, Eng. tr.°, London, 1904, p. 164 f.). 
What are the facts? In the first Epistle of his 
which has come down to us, which is also the first 
extant NT writing—1 Thess.—written from Corinth 
about A.D. 51, St. Paul simply asserts the fact of 
the Resurrection without defining its nature. He 
recalls how the Thessalonians ‘turned unto God 
from idols, to serve a living and true God, and to 
wait for his Son from heaven, whom he raised from 
the dead, even Jesus’ (1%); ‘if we believe that 
Jesus died and rose again, even so,’ etc. (44). The 
fact is referred to incidentally as if it were a 
matter unquestioned in the Church. This is St. 
Paul’s general attitude in his Epistles, and it is an 
attitude even more significant as an attestation of 
the Resurrection than any more direct evidence. 

But St. Paul’s conception of the nature of the 
fact is plainly indicated by the more explicit refer- 
ence in 1 Co 15, written about the year A.D. 55 
(see Sanday, in Bz i. 904), i.e., about twenty-five 
years after the Resurrection. Here St. Paul re- 
minds the Corinthians of the fundamental facts 
of his preaching and of their faith—‘the gospel 
which I preached unto you . . . by which also ye 
are saved’ (v.44). In this earliest extant narrative 
of the facts, which is therefore the primary docnu- 
ment in regard to the Resurrection, St. Paul’s 
words are: ‘For I delivered unto you first of all 
(€v mpdros, ‘first and foremost’ [Moftatt]) that 
which also I received, how that Christ died for our 
sins according to the scriptures; and that he was 
buried ; and that he hath been raised on the third 
day according to thescriptures ; and that heappeared 
to Cephas,’ ete. (v.**). In this outline statement 
of the substance of his preaching in Corinth the 
following points of importance are to be noted: 

(1) St, Paul explicitly refers to a rising ‘on the 
third day,’ which was distinct from and prepara- 
tory to the appearances. Thisevent onthethird day, 
as concrete an event as the death of Jesus, is set 





over against the burial, and is presented as the 
reversal of it, thus making clear what is meant 
by the fact. If St. Paul meant simply a spiritual 
resurrection, a manifestation of the spirit of Jesus 
from heaven, he need have said no more than that 
Jesus died and on the third day appeared to the 
disciples. The clause ‘ and that he was buried ’ not 
merely emphasizes the full reality of His death, but 
points to the grave as the state from which the 
Resurrection took place. ‘Why mention His 
burial unless it was His bodily resurrection he 
[Paul] had in view ?’ (Dods, in Supernatural Chris- 
tianity, p. 103). Who ever heard of a spirit being 
oie ? Even Schmiedel somewhat inconsistently 
admits this: ‘That Jesus was buried and that ‘‘he 
has been raised” (1 Co 154) cannot be affirmed by 
any one who has not the reanimation of the body 
in mind’ (£Bz iv. 4059). So in the other two pas- 
sages in St. Paul’s writings where reference is made 
to the burial of our Lord (Ro 64, Col 22), In both, 
the Resurrection is presented as relative to the 
burial and as the reversal of it, showing that even 
if St. Paul does not explicitly mention the empty 
grave it was the bodily resurrection he had in view. 
This is borne out by the whole line of the Apostle’s 
argument in 1Co15. St. Paul is replying to those 
in Corinth who denied, not the continued spiritual 
existence of the Christian after death, but the 
possibility of his bodily resurrection, on the ground 
that they could not conceive how the body could 
rise ; and he does so by setting the resurrection of 
Christian believers, the quickening of their mortal 
bodies (v.##:), in closest and organic connexion with 
the resurrection of Christ as ‘the firstfruits of 
them that are asleep ’(v.”). Here, obviously, only 
a reference to the bodily resurrection of our Lord 
would have been relevant. This is the concep- 
tion of the Resurrection which permeates his 
Epistles (¢.g., Ro 64 84, 2 Co 5!>, Ph 374), and it 
is reflected in the speeches of St. Paul reported in 
the Acts (137°! 1731 26%). Such a conception of the 
Resurrection, indeed, was required by the whole 
context of Pauline thought on the watter. For 
St. Paul, as for the entire Jewish Christian com- 
munity, sin and physical death stood in organic 
connexion with each other. Hence Christ’s triumph 
over sin involved for them His final and complete 
victory over the death not only of the soul but cf 
the body as well. 

(2) The significance of the term used in reference 
to the resurrection of Christ has to be noted as 
setting forth St. Paul’s conception of the nature of 
the event. He does not say simply, ‘He rose on 
the third day,’ but, ‘ He hath been raised (éyzjyeprax) 
on the third day.’ The use of the perfect tense 
signifies that the event was of such a character as 
had an abiding effect on the condition of the Lord. 
His resurrection was not like other raisings from 
the dead recorded in the Scriptures, where the 
raising meant simply restoration to the old life and 
the old conditions, with the prospect of meeting 
death again in the future. Christ rose, St. Paul 
says, and remains in the risen state; He has 
triumphed over death: ‘Christ being raised from 
the dead dieth no more; death no more hath 
dominion over him’ (Ro 6°). As risen He belongs 
to a new and higher’ mode of being. St. Paul’s 
conception of the nature of Christ’s risen body is 
more fully elucidated by his teaching as regards 
the ‘spiritual’ body (see more fully below, III. ii. 
and IV. ii. 2 (c)). 

(8) This gospel which he had preached in Corinth, 
including as one of its great affirmations the fact 
that Christ was raised on the third day, was not, 
he says, peculiar or original to him. He had but 
‘delivered ’ (rapé5wxa, ‘passed on’ [Moffatt]) what 
he had himself ‘ received’ (rapé\aBov)—received not 
by direct revelation from Christ, but through tra- 
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dition from those who were in Christ before him 
(see Lake, The Historical Evidence for the Resur- 
rection of Jesus Christ, p. 38 ff.). The channel 
through which he received the tradition he does not 
here indicate. In the Epistle to the Galatians, 
however, an Epistle accepted with practical un- 
animity by NT scholars though it is difficult to date 
it definitely, he tells us that three years after his 
conversion he went up to Jerusalem expressly ‘ to 
visit Cephas’ (1!8, icropjcac Kynar), that he stayed 
there for a fortnight, and that he saw St. James 
also. The term icropfoa: ‘implies a careful and 
searching inquiry on his [Paul’s] part’ (A. Eders- 
heim, L7*, London, 1887, ii. 625; cf. Knowling, 
Testimony of St. Paul to Christ, p. 222, and 
A. Sabatier, The Apostle Paul, Eng. tr., London, 
1891, p. 81). That his knowledge of the details of 
the common Christian tradition may be traced to 
this visit and prolonged interview with two of the 
primary witnesses of the Resurrection is, therefore, 
altogether probable. As Schmiedel acknowledges, 
‘during his fifteen days’ visit to Peter and James 
(Gal 1**), he had the best opportunity to perfect 
his knowledge on the subject in the most authentic 
manner’ (£ Bi iv. 4057). 

Through this visit, therefore, if not indeed already 
at his conversion, he came into possession of the 
facts which he had handed on to the Corinthians 
as the common Christian tradition. Some hold 
(e.g., W. Bousset, Kyrios Christos, Gottingen, 1913, 
p. 90ff.) that the tradition which St. Paul here 
repeats, though indirectly derived from the older 
apostles, was mediated for him by the Hellenistic 
Christianity of Damascus and Antioch, and suffered 
modification accordingly. But St. Paul distinctly 
asserts (v.") that the substance of his preaching 
in Corinth was identical with that of the other 
apostles. This is a fact of the first importance. 
St. Paul’s conversion took place not long after the 
death of Christ. Lightfoot dated it six or seven 
years after the Crucifixion, but the trend of more 
recent criticism is to place it much earlier, within 
ayear or two of this event. Harnack places it in 
the year following the Death, as do also McGiffert 
and Moffatt, while Ramsay makes it three or four 
and Weizsicker five years after (see art. ‘Chrono- 
logy of the NT’ in HDBi. 424). St. Paul’s visit 
to Jerusalem, therefore, and his interview with St. 
Peter and St. James fall possibly within five Phila 
but certainly well within ten years, of the Resur- 
rection. e have, accordingly, in documents 
which all reasonable critics admit, the clearest 
evidence as to what the fundamental facts of 
Christianity were, as taught in the primitive com- 
munity, within the first decade of the event, by 
those who were primary witnesses of the Resurrec- 
tion. These were that ‘Christ died for our sins, 
according to the scriptures,’ that ‘he was buried,’ 
that ‘on the third day he was raised from the dead 
according to the scriptures,’ and that ‘he appeared ’ 
to Hisdisciples. IfSt. Paul’s testimony, therefore, 
proves anything, it proves that the earliest apostolic 
witness included not only the fact of appearances 
of the Risen Christ, but the empty grave and the 
Resurrection on the third day. 

(4) One other point in St. Paul’s summary state- 
ment is to be noted. The atoning death of Christ 
(‘for our sins’), and His resurrection on the third 
day are represented as being ‘according to the 
scriptures’ (kara Tas ypadds, v.**). St. Paul’s belief 
in the Resurrection on the third day has been re- 
presented as a deduction or inference from OT 
prophetic Scripture, based ‘on theological rather 
than historical grounds’ (Lake, Resurrection of 
Jesus Christ, p. 264), or as due to a ‘ Messianic 
dogmatic,’ a pre-Christian sketch of the Christ- 
portrait derived from widespread non-Jewish myths 
(chiefly Babylonian in origin) and embodied in 


Jewish writings (see, ¢g., T. K. Cheyne, Bible 
Problems, London, 1904, p. 113). In answer to this 
it is sufficient here to note that St. Paul claims to 
stand in this matter precisely on the same ground 
as the earlier apostles. The gospel he had preached 
to the Corinthians in its two great affirmations— 
the atoning significance of the Death and the 
reality of the Resurrection on the third day—was 
not, he claims, original to him ; he had but ‘ handed 
on’ the tradition which he had himself ‘received.’ 
The attempt to explain the primitive apostolic 
belief in the Resurrection on the third day as an 
inference from Scripture will be considered later 
(below, IT. ii. 8). 

(b) The appearings of the Risen Christ.—St. Paul’s 
witness to the Resurrection includes, however, not 
only the rising on the third day but the fact of 
subsequent appearings of the Risen Lord. In his 
outline statement in 1 Co 15 the following list of 
appearances is given: ‘He appeared to Cephas; 
then to the twelve; after that he appeared to over 
five hundred brethren at once, the majority of 
whom survive to this day though some have died ; 
after that he appeared to James, then to all the 
apostles, and last of all he appeared to me also— 
this so-called ‘‘ abortion” of an apostle’ (vv.*-8), 

(1) The purpose for which St. Paul adduced this 
list has to be noted, for the consideration of this. 
at once removes certain objections which have been 
urged against it. There were some members of 
the Corinthian Church (twés, v.12) who denied the 
fact of the resurrection of the dead—not the re- 
surrection of Jesus in particular, but the resurrec- 
tion of the dead generally. They said, ‘There is no 
such thing as a resurrection of dead persons’ (avd- 
aTacus vexpov ovx éorw, v."; cf. v.29, ‘dead men are 
not raised at all’ [é\ws]), asserting a universal nega- 
tive. Who these tivés were St. Paul does not say, 
but we know that in his missionary labours among 
the Greeks the subject of teaching which proved 
the chief stumbling-block was the resurrection of 
the dead. In Athens, ¢.g., we are told that, when 
he began to speak of the resurrection of dead men 
(avdcracw vexpov), they derided the very idea, and 
their manifest impatience and ridicule forced him 
to terminate his speech abruptly (Ac 17%; cf. 268). 
These rivés in Corinth shared the prejudice of Greek 
culture against the idea of a bodily resurrection. 
They denied the possibility of the fact. They 
repeated the dogma ‘ Dead men do not rise’ as the 
last word of philosophy, much as in modern times 
the similar dein Puliracles do not happen’ has 
been repeated as the last word of science. 

To deny the resurrection of the dead is by 
implication to deny Christ’s resurrection, and to 
do this is to contravene the Gospel witness, and, 
further, as St. Paul shows by the reductio ad 
absurdum argument, to render the whole saving 
worth of the gospel ineffective (vv.'418), and to 
show that they believed the gospel heedlessly or 
at haphazard (eixy, v.2) without seriously realizing 
the facts involved. So, before advancing to the 
doctrinal discussion which was the real purpose of 
his argument in this great chapter, St. Paul felt 
called to rehearse the historical evidence for Christ’s 
bodily resurrection which he had ‘received,’ and 
which he had already ‘delivered’ to them by word 
of mouth when he was among them. In this re- 
hearsal he recalled not only the Burial and the fact 
of the Resurrection on the third day, buta summary 
of the chief appearings of the Lord after His re- 
surrection. Whether St. Paul is here giving his 
own summarized statement of the principal wit- 
nesses to the Resurrection or, as some maintain, 
a stereotyped or formulated summary list which 
he had himself received and had handed on to the 
Corinthians (‘a selection made for purposes of 
preaching’ [Sanday, HDB ii. 640*)) does not affect. 
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the argument. In either case the list given is a 
summary statement of evidence already received. 

The remembrance of this supplies a complete 
answer to the objections drawn from St. Paul’s 
omitting to refer to certain appearances recorded 
in the Gospels. Weizsiickey, ¢.g., argues from St. 
Paul’s silence as to the appearance to the women 
at the grave, recorded in the Gospels, and from his 

lacing the appearance to St. Peter first in his 
fist of Christophanies, to his ignorance of the fact. 
‘The only possible explanation is that the Apostle 
was ignorant of its existence’ (Apost. Age’, i. 5). 
And from this he proceeds to draw the inference 
that, since ‘Paul’s knowledge of these things 
must have come from the heads of the primitive 
Church, therefore it is the primitive Church itself 
that was ignorant of any such tradition,’ which is, 
therefore, a ‘later product’ (p. 6). Such is the 
conclusion to which Weizsacker comes on the sup- 
position on which he proceeds that St. Paul is here 
relating the appearances ‘in order to prove the 
fact’ of the Resurrection, ‘ proof which he under- 
takes so earnestly and carries out with such pre- 
cision’ (p. 5). To like effect Schmiedel: ‘ By his 
careful enumeration with ‘‘then... next... 
next ...then.. . lastly” (era . . . éwetra . 
éreitra . . . elra. . . €oxarov, 15°-§) he guarantees 
not only chronological order but also completeness’ 
(ZBi iv. 4058). On this ground he argues, like 
Weizsicker, from St. Paul’s omission of reference 
to the appearance to the women to his ignorance 
of the fact, and hence to the supposition that the 
Jerusalem Church, from which St. Paul derived 
his facts, included in its testimony to the Resurrec- 
tion no such stories of the appearing of Jesus to 
the women as are now found in the Gospels. It is 
doubtless a fair inference from St. Paul’s manner 
of ene himself that he gives the appearances 
which he mentions in what he considers their 
chronological order. So much ‘then... after 
that . . .,’ etc., denotes or implies. 

But there is nothing to show that he considers his 
enumeration exhaustive. Indeed, there is every- 
thing againstit. The statement here given is almost 
as condensed as it could possibly be, and it is diffi- 
cult to see how it could ever be mistaken for an ex- 
haustive evidential account of the proofs of Christ’s 
resurrection. In this list nothing more than the 
names or numbers of the witnesses are given. No 
mention is made of locality or other detail of the 
appearances, not from lack of knowledge but 
because the Corinthians themselves would be able 
to fill in the details from memory. The passage is 
but a recapitulation of oral teaching, giving in a 
summary fashion what he had enlarged upon in 
all its circumstances and significance when he was 
among them. For this summary purpose St. Paul 
selects the appearances to the leaders of the Church 
whose names were well known to the Corinthians 
and would carry weight with them, and who were, 
like himself, specially chosen and commissioned to 
be witnesses of the Resurrection (1 Co 15%; ef. Ac 
1% 4%3)_Cephas, the Twelve, St. J ames, all the 
apostles—mentioning, besides these, only the great 
crowning manifestation of the Risen Lord to ‘ more 
than five hundred brethren at once.’ This in itself 
would explain the omission of the appearance to 
the women which had a more private significance 
and would not be of special interest to the Corin- 
thians. It may have been on this ground too, as 
Sanday suggests (HDB ii. 639%)—‘ because the two 
disciples involved were not otherwise conspicuous 
as active preachers or prominent leaders ’—that 
the appearing on the way to Emmaus is not men- 
tioned. In any case, the mere omission to mention 
this appearing or that to the women cannot be held 
to argue St. Paul’s ignorance of the fact (though 
this was possible), much less warrant the conclusion 
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that the manifestation of Jesus to the women had 
no place in the primitive Church tradition. = 

(2) Whether St. Paul means that the entire list 
of appearances here given (with the exception, of 
course, of that to himself) formed part of the 
original tradition which he had received has been 
disputed. The grammatical construction continues 
unbroken to the end of v.® (‘that he hath been 
raised on the third day . . . and that he appeared 
to Cephas, then the twelve’) and then changes 
(‘then he appeared,’ etc.): and some hold that 
these later appearances were added to the list by 
St. Paul himself. But it is precarious to make the 
mere grammatical structure of the sentence the 
basis of reasoning. Such a break is not unusual 
with St. Paul. Certainly the implied idea would 
seem to be that St. Paul is here summarizing the 
common tradition which he had received, and it is 
natural to suppose that the recapitulation extends 
to the end of the series. Chase interprets the 
break in construction, if intentional, as denoting 
that ‘the Apostle regards the appearances which 
he mentions as falling into two groups,’ and infers 
that ‘he places the appearance to Cephas and that 
to the Twelve among the events ‘‘of the third 
day”’ (Gospels in the Light of Hist. Criticism, 
p. 41). 


A detailed examination of St. Paul’s summary list will show 
how far it is in line with the Gospel accounts and confirms the 
narratives there given. 

(i.) ‘He appeared to Cephas.’ The source of St. Paul’s know- 
ledge of this appearance is scarcely open to dispute. When he 
went up to Jerusalem to ‘visit Cephas,’ who can doubt that 
while St. Paul had much to say of his experiences on the 
Damascus road St. Peter told how the Master had appeared to 
himself on the very day of the Resurrection. Of the Evan- 
gelists, Luke alone mentions this appearance and assigns to 
Peter the privilege of being the first apostle to whom the Risen 
Lord appeared (2434). The source of Luke’s knowledge is not 
difficult to trace. 

(ii.) ‘Then to the twelve.’ ‘The twelve’ is here used as the 
official title of the apostolic body—a technical phrase (cf. Godet, 
tn loc.; Lake, Resurrection of Jesus Christ, p. 37)—without 
exact regard to number. It is probable that the incident to 
which St. Paul here refers was the appearance to the Ten in the 
Upper Chamber on the evening of the Resurrection (Lk 2436, 
Jn 2019), or the appearance to the Eleven (Thomas being 
present) a week later (Jn 20°6); or it may be that St. Paul’s 
reference would cover both these incidents. It is the fact of 
the manifestation of the Lord to the assembled company of His 
selected companions that is referred to, and the absence of 
Thomas on the day of the Resurrection is an accident. Ac- 
cordingly, even if others were present on the first of these 
occasions, as Luke’s language seems to imply (‘the eleven and 
those that were with them,’ v.3), the significance of the appear- 
a Pee rest in the recognition of the Lord by His chosen 

riends. 

(iii.) ‘ Then he appeared to above five hundred brethren once 
for all’ (¢¢amaf)—rather than ‘at once’ or ‘simultaneously’ 
(cf. Ro 610, Ac 727 912 1010)—the implication of é¢¢dmat being 
that not only did they see the Lord together but ‘the occa- 
sion in question was the only one on which this large com- 
pany of disciples had so wonderful an experience’ (CQR Ixi. 
[1906] 328). The identity of this appearance with that on a 
mountain in Galilee recorded in Mt 2876f—the appearance fore- 
told in the promise of vy.7-10 and anticipated in Mk 167—has 
been maintained by many. And certainly this appearance 
would seem to require location in Galilee, not in Jerusalem. 
‘An appearance to so large a body of disciples at one time could 
only have taken place on the Galilean hills’ (Swete, Appear- 
ances of our Lord after the Passion, p. 82). Matthew, indeed, 
speaks only of ‘the eleven disciples’ in connexion with this 
meeting in Galilee, but in the expression ‘some doubted’ (oi dé 
edicragav, Mt 2817) there has been found an indirect indication 
of the presence of a larger body. ‘In the small body of the 
eleven there is hardly room for a ‘‘some”’ (Orr, Resurrection 
of Jesus, p. 190). Further, as H. Latham (Risen Master, 
Cambridge, 1901, p. 290) urges, a meeting with the Eleven only 
would not have necessitated an appointment in the hill country. 
It could have been held with perfect safety in a room at 
Capernaum. Matthew’s speaking only of ‘ the eleven disciples’ 
in connexion with the meeting may be explained by the fact 
that his interest lay wholly in the commission of the Risen Lord 
to the apostles which was given at this meeting (cf. Chase, 
Gospels in the Light of Hist. Criticism, p. 42). The identi- 
fication can never indeed be more than a probability. Weiss 
(in loc.) rejects it, and E. von Dobschiitz (Ostern und Pfingsten, 
Leipzig, 1903, p. 34), followed by Harnack and Lake, attempts 
to identify the appearance with the coming down of the Holy 
Spirit upon the assembled company on the Day of Pentecost. 
But in any case it is to be noted that St. Paul, writing twenty- 
five years after the Resurrection, says that the majority of 
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those ‘more than fivé hundred’ were still living and could be 
interrogated by his readers for themselves as he had doubtless 
interrogated them. Of this appearance the Apostle makes 
much, including it even in a summary list ; as well indeed he 
might, for, even if the Eleven could be deceived or deceivers, 
was it credible that their error or their fraud would be shared 
by so large a company? ‘Some there must have been among 
them who, as the days went on, would have exposed the im- 
posture or betrayed their doubts. But if any doubts of this 
kind had arisen, it would have been dangerous for the Apostle 
to appeal to the survivors of the five hundred in a letter written 
to Corinth, where he had enemies who were in frequent com- 
munication with Jerusalem’ (Swete, Appearances, p. 83 f.). 

(iv.) ‘Then he appeared to James.’ Of this appearance we 
have no notice in the Gospels. An extra-canonical account of 
it is found in the fragment of the Gospel according to the 
Hebrews preserved by Jerome (de Vir. Ili. 2), a Palestinian 
work of the end of the Ist or beginning of the 2nd century. 
‘The Lord... went to James and appeared to him; for 
James had sworn that he would not eat bread from the hour in 
which he had drunk the cup of the Lord until he saw Him 
raised from the dead. . . . Bring, the Lord said, a table and 
bread. . . . He brought bread, and (Jesus) blessed and brake it 
and gave it to James the Just and said to him, My brother, eat 
thy bread, for the Son of Man has risen from the dead.’ This 
cannot, however, ‘ with any confidence be connected with the 
appearance to James the Lord’s brother of which S. Paul 
speaks’ (Swete, p. 89f. ; cf. J. B. Mayor, Epistle of St. James:, 
London, 1910, p. xxvii). Though not thus referred to else- 
where in the NT, corroboration of the fact may be derived from 
the light thrown by it on what we are told of the Lord’s 
brethren after the Resurrection. That they did not believe in 
Him during the days of His public ministry is recorded in the 
Fourth Gospel (Jn 75; cf. Mk 321), After the Ascension, how- 
ever, we find them included among the little company of 
believers (Ac 114); and within a short time we find St. James 
in particular president of the Jerusalem Church (Ac 1513). The 
natural explanation of the change is contained in St. Paul’s 
assertion ‘He appeared to James.’ It seems impossible to 
doubt that St. Paul derived his information direct from St. 
James himself during his fortnight’s visit to Jerusalem (Gal 118) ; 
and this appearance is included in the summary because of the 
special value attached to the testimony of St. James from the 
fact that he was the eldest brother of the Lord and head of 
the Jerusalem Mother Church, as well as from the fact of his 
previous unbelief. 

(v.) ‘Then to all the apostles.’ The appearances in this list 
being set down in chronological order, the incident to which St. 
Paul here refers may with a reasonable degree of probability be 
identified with the appearance of Christ to the Eleven before 
the Ascension, more circumstantially narrated by Luke (2450f., 
Ac 16f ; cf. Mk 1614f). Ac 122, which speaks of those who had 
companied with the Eleven from the beginning until ‘the day 
that he was received up,’ would support the contention of 
those who hold that on the occasion of this appearance others 
were present besides the Eleven, and that St. Paul means to 
convey this by distinguishing an appearance of ‘all the apostles’ 
from an appearance to ‘the twelve.’ St. Paul’s wider usage of 
the term amég7oAos makes such an interpretation possible. 


The appearances recorded by St. Paul may thus 
be held to correspond to appearances recorded in 
the Gospels, with the one exception of that to St. 
James, which we have seen reason to assume he 
obtained at first hand during his visit to Jerusalem. 
The further appearances of the Risen Christ re- 
corded in the Gospels of which there is no mention 
in St. Paul’s summary—the appearance to the 
women, to Mary Magdalene, to the travellers to 
Emmaus, to the seven at the Sea of Tiberias—ma. 
have been omitted for the reason already indicated, 
viz. that they were of less interest for the purpose 
in view, having little more than a private signifi- 
cance. St. Paul’s list, therefore, helps us to verify, 
and at one or two points to supplement, the nar- 
rative of the Gospels. The signiticance of this has 
to be noted. It has often been asserted that the 
Gospel story of the Resurrection was not com- 
mitted to writing till thirty or forty years after 
the events recorded, and that this period allows 
time for the incorporation of details which may be 
nothing more than tradition, But here we have 
‘written down within twenty-two or twenty-three 
years of the event (taking the date of 1 Cor. as 
A.D. 55) a list of witnesses expressly aftirmed to be 
part of the tradition which St. Paul had received 
either at his conversion (A.D. 31 or 33) or, at 
latest, during his visit to Jerusalem three years 
later, from first-hand sources, thus taking us back 
to within a few years of the event. And how 
remarkable a list it is—‘Cephas,’ ‘James,’ ‘the 
twelve,’ ‘more than five hundred brethren,’ and 
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‘all the apostles.’ To realize the weight of this 
testimony it must be taken as a whole and not in 
its isolated parts. The number and variety of the 
persons to whom the manifestations were made, as 
well as the character and status of the witnesses 
and the simultaneous perception by many,:make 
this a statement of evidence for the Resurrection 
which cannot be made light of by the impartial 
historian. 

(3) The most important appearing of all, as 
giving St. Paul’s direct evidence to the Resurrec- 
tion—an addition to the traditional list ‘received’ 
—has yet to be considered. Behind St. Paul’s 
preaching of the Resurrection there stood not only 
the testimony of others, but the great historical 
fact of the Risen Lord’s appearing to himself on 
the way to Damascus. ‘Last of all (écxarov 
mavrwr) he appeared also to me—to this so-called 
“abortion » of an apostle’ (womepel 7 éxrpdpare, 
Vice 

The AV translation ‘as to one born out of due time’ finds the 
suggestion in womepel 7H Exrpwpare to be that he was born too 
late to witness one of the normal appearings of Christ after the 
Resurrection and before the Ascension. But J. Weiss points out 
(H. A. W. Meyer, Kommentar tiber das NT, Gottingen, 1868-78, 
Eng. tr., London, 1873-95, in loc.) that éxrpwua means born not 
too late but too early, too quickly, the suggestion being that of 
the suddenness and violence of St. Paul’s birth into Christ. 
His was an unripe and violent birth (cf. G. G. Findlay, EGT, 
‘1 Cor.,’ London, 1900, in loc., ‘the unripe birth of one who was 
changed at a stroke from the persecutor into the Apostle, 
instead of maturing normally for his work’). In either case the 
point is the abnormality of St. Paul’s birth into faith and 
apostleship, and probably the significance of the article is, as 
Weiss points out, that 7d Exrpwua was an insulting epithet flung 
at St. Paul by those who belittled his apostleship. In their 
eyes he was a real Missgeburt. St. Paul adopts the title and 
gives it a deeper meaning, arguing that, notwithstanding his 
abnormality and unworthiness, his apostleship was as valid as 
that of the older apostles. 

A considerable body of negative criticism has 
maintained that the appearance to St. Paul was of 
an inward visionary character, and that, since he 
includes it in his list with the others without any 
discrimination between them except as regards 
time, using the same word (07) to describe all 
the appearances, he must have regarded these as 
like his own, visionary. Weizsicker, ¢.g., says: 
‘There is absolutely no proof that Paul presup- 
posed a physical Christophany in the case of the 
older Apostles. Had he done so he could not have 
put his own experience on a level with theirs. 
But since he does this, we must conclude that he 
looked upon the visions of his predecessors in the 
same light as his own’ (Apost. Age’, i. 9; ef. O. 
Pfleiderer, Christian Origins, Eng. tr., London, 
1906, pp. 136 f., 160f.). The ‘more materialistic’ 
accounts of the appearances given in the Gospels 
are the outcome of later ‘unhistorical embellish- 
ments.’ The truth, however, is, as Westcott 
points out (Gospel of the Resurrection, p. 111), 
that the exact converse is the proper line of argu- 
ment. St. Paul, we have seen, conceived of the 
Resurrection as a bodily resurrection, in this be- 
lieving himself to be at one with the older apostles, 
and his use of the same term to describe all the 
appearances shows that he regarded the appear- 
ance of the Risen Lord to himself on the road to 
Damascus as of the same kind as those granted to 
the others. He believed, and always acted on the 
belief, that he had seen the Risen Lord in the same 
sense as did those who saw Him during the forty 
days, that he was a witness of Christ’s resurrection 
in the same sense as the others were, and the last 
of such witnesses ; and this ‘seeing’ he regarded 
as containing the basis and justification of his 
apostolic mission. He claimed to be as directly 
commissioned by our Lord in person as any other 
of the apostles (Gal 1”), ‘Am I not an apostle, 
have I not seen Jesus our Lord?’ (ovxe’Inooby rov 
Kipiov quay éwpaxa, 1 Co 9) (cf. Jn 2078, éwpake rov 
Kiprov ; v.%, éwpdxauev Tov Kvpiov ; v.*°, éwpaxds me). 
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‘The phrase seems to have been current in the 
Apostolic Church in speaking of a personal experi- 
ence of the appearances of the risen Christ’ (Swete, 
Appearances, p. 41n.). That the reference here is 
to a risen appearance and not to a seeing of Jesus 
during His earthly life is obvious. For even if, as 
some maintain, St. Paul had so seen the Lord, 
what he is concerned with in this passage is his 
claim to be an apostle and a witness equally with 
the Twelve of the Lord’s resurrection; and to 
justify this claim a ‘seeing’ of the Risen Lord was 
necessary. 

The visionary character of this experience 
has sometimes been argued from the mere use 
of the term #6, but this is illegitimate. The 
term is, indeed, sometimes used of ‘visionary’ 
seeing (e.g. Ac 16°); but it is used equally of 
seeing which is not visionary (e.g. Ac 77). ‘What 
it suggests in almost every case is the idea of 
something sudden or unexpected; that which is 
seen is conceived to be so, not because one is look- 
ing at it or for it, but because it has unexpectedly 
thrust itself upon the sight’ (Denney, Jesus and 
the Gospel, p. 116). Support for the visionary 
interpretation of the appearance has, however, 
been sought by reference to St. Paul’s words else- 
where. 

Two passages in particular have been adduced : 
2 Co 1219, Gal 1%. To take the latter first: 
‘When it was the good pleasure of God, who 
gee me even from my mother’s womb, and 
called me through his grace, to reveal his Son in 
me (év éuol), that I might preach him among the 
Gentiles.’ That this revelation refers to his ex- 
perience near Damascus is indicated in v.!”; and it 
is urged that in these words St. Paul unequivocally 
asserts the inward character of the revelation 
granted to him, and that this meaning must in 
consequence be applied to all other passages in 
his writings where the point is spoken of. 

But St. Paul’s assertion here of the inward char- 
acter of the revelation does not require us to resolve 
the whole manifestation into an inward experience 
and exclude an accompanying or preceding appear- 
ance vouchsafed to the senses. Lightfoot (in Joc.) 
maintains that the words, ‘when it pleased God to 
reveal his Son in me,’ should be taken in close 
connexion with the words immediately following, 
‘that I might preach him among the Gentiles’ 
(this giving the content of the inner and spiritual 
revelation) ; while the words, ‘called me by his 
grace,’ should be understood as a reference to the 
actual event on the Damascus road on which the 
inner revelation supervened. However this may 
be, the admission of an inner revelation does not 
exclude an external manifestation as well. Even 
such a negative critic as Meyer admits this: ‘It is 
not therefore (because of the inward revelation) to 
be denied that Paul conceived the appearance of 
Christ to him to be objective and external’ (Die 
Auferstehung Christi, p. 186). The revelation of 
God to him was two-fold, the inward supplementing 
the outward. Such an inward revelation indeed, 
as Knowling points out, was necessary to complete 
and interpret the outward.. Without this ‘the 
outward appearance could never have been recog- 
nised for what it was in its full meaning, nor could 
the Apostle have been assured against all suspicion 
of an illusion of the senses’ (Testimony of St. Paul, 
p. 184). The outer revelation separated from the 
inner would have been valueless, and would have 
left St. Paul in the same bewildered state as the 
companions of his journey. But the outward 
revelation, though valueless without the inward, 
was a necessary condition and presupposition of it. 

In the other passage referred to, 2 Co 12), St. 
Paul writes, ‘I must needs glory, though it is not 
expedient ; but I will come to visions and revela- 


tions of the Lord,’ etc. May not the Apostle, it is 
urged, have ‘seen’ the Lord in one of these ecstatic 
visions, visions with regard to which he could not 
even affirm whether he was in the body or out of 
it? But this very passage, as Sabatier truly ob- 
serves, ‘shows that Paul, so far from comparing 
the manifestation of Christ to him at his con- 
version with the visions he afterwards enjoyed, 
laid down an essential difference between them’ 
(The Apostle Paul, p. 65). Of the latter he speaks 
with the utmost reserve and reticence—‘ of which 
it is not expedient that he should glory.’ But the 
former he places in the forefront of his preaching, 
as containing not only the grounds of his con- 
version, but, as we have seen, the basis of his 
claim to apostleship. Moreover, St. Paul describes 
the appearance of Christ here referred to as the 
last ore series—‘ last of all’ (¢cxarov rdvrwv). The 
force of the words is often overlooked. They do 
not mean merely that St. Paul was the last of the 
particular series of persons named in the previous 
verses ; ‘he does not say . . . that Christ appeared 
to him the last; but that He appeared to him for 
the last time, 7.e. as in a series which was now 
closed’ (Knowling, p. 182). St. Paul, we know, 
had many visions and revelations of tne Lord after 
this, and he could not therefore tell us more 
definitely than he does by this expression ‘ last of 
all’ how fully and clearly he distinguished between 
the Damascus vision and every other vision of the 
Risen Saviour (cf. Weiss, on 1 Co 15°: ‘ All later 
visions of Christ belong for Paul to a different 
category, they cannot be viewed-in the same way 
as proofs of the Resurrection’). 

This external objective character of the appear- 
ance of the Risen Christ to St. Paul is corroborated 
by an examination of the three accounts of it given 
in Acts (91-22 221-16 961-18), The first oceurs in the 
course of Luke’s own narrative of the circumstances 
of St. Paul’s conversion. The second occurs in the 
report of St. Paul’s defence before Lysias, when 
Luke was probably present (a ‘ we’ section). The 
third is in the report of St. Paul’s defence before 
Agrippa, when Luke again was probably present. 
Of these different accounts Schmiedel says that 
‘they contradict one another so violently... 
that it is difficult to imagine how it could ever have 
been possible for an author to take them up into 
his book in their present forms’ (Bi iv. 4063). 
The divergences, however, relate to details, not to 
the essential facts. ‘In the essential point there 
is the same impression throughout’ (H. Weinel, S¢. 
Paul, Eng. tr., London, 1906, p. 77). 


The chief variations concern (i.) the effect of the appearance 
upon St. Paul’s companions: in the first account they are 
described as ‘hearing the voice but beholding no man’ (97, 
akovovres pev THS Pwrvys, undéva SE Gewpodvres) ; in the second it 
is said, ‘They beheld indeed the light, but heard: not the voice 
of him that spake to me’ (229, tiv 5& dwvyv ovK HKoveav Tod 
AadovvTds mot); (ii.) the place of Ananias: in the first account 
Saul is bidden to arise and go into the city, where it shall be 
told him what he must do. So also in the second account. 
The instruction is then left to be given by Ananias. But in the 
third account the instruction is given by the Lord Himself and 
no mention is made of Ananias. These variations, however, are 
relatively unimportant. As regards (i.), in the very variation a 
significance has been discerned. ‘They may have heard a 
vague sound (wrijs, genitive), and yet not the articulate, 
intelligible voice (#wr%v, accusative), which fell upon St. Paul’s 
ear with a definite meaning’ (H. A. A. Kennedy, St. Paul's 
Conceptions of the Last Things, London, 1904, p. 86; cf. 
Grimm-Thayer, s.v.).. As regards (ii.), St. Paul’s omission in 
Ac 26 of the part of Ananias may be sufficiently explained by the 
difference of circumstances. He naturally dwelt on it in his 
defence before a Jewish mob (Ac 22), because the mention of 
Ananias and his part would be reassuring to his hearers, while 
in speaking before Festus and Agrippa at Csarea such a 
reference would be uncalled for. In Ac 9 we have the historian’s 
own circumstantial narrative of the course of events where we 
would expect Ananias to be mentioned. is 


In regard to St. Paul’s own experience of the 
appearance the different accounts agree in the 
following details. (i-) A light from heavensuddenly 
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shone round about him as he journeyed to Damascus 
(98, mwepujorpayer pos; 22%, repiacrpdwar pds; 261%, 
meprduvay . .. das). Of this light Saul’s fellow- 
travellers also were cognizant. (ii.) From the 
shock of this dazzling light Saul falls prostrate on 
the ground. (iii.) He hears a voice (the others 
heard only a sound), which he discovers to be that 
of the Glorified Jesus speaking to him in words 
which he can understand. Whether, besides seeing 
a splendour of light and hearing a voice, St. Paul 
saw also the Risen Lord in bodily form the accounts 
in Acts do not explicitly assert—though this seems 
implied in what is said by contrast of the experience 
of his companions, who are described as hearing the 
voice but ‘beholding no man’ (undéva Oewpodyres, 
Ac 9"), and in Barnabas’ subsequent announcement 
to the Church at Jerusalem that ‘Saul had seen 
the Lord in the way’ (Ac 9°’; ef. his announcement 
to St. Paul himself, ‘the Lord, even Jesus, who 
appeared unto thee,’ v.17; cf. 2214), 

That St. Paul believed he had seen the Lord in 
His risen body is involved in the references to the 
event in his letter to Corinth which we have already 
considered (1 Co 9! 158), In the former passage, in 
defending his apostleship he claims to have ‘seen 
Jesus Christ our Lord.’ The primary apostolic 
function was to witness to the resurrection of 
Christ, and in order to discharge this function it 
was requisite that the Apostle should with his own 
eyes have seen the Risen Lord. In the latter 
passage, in which he classes his own experience 
with the earlier appearances of the Risen Christ, 
his purpose is to prove not the continued spiritual 
existence of the Christian, but his bodily resurrec- 
tion ; and only a reference to the bodily resurrec- 
tion of our Lord and a bodily appearance would 
have been relevant. But according to the account 
in Acts the aspect of the appearance which chiefly 
impressed him was the Divine glory of it, ‘the 
glory of that light’ (Ac 22"). And this is reflected 
in many passages in his letters—2 Th 1%?! 28, 1 Co 
154-9, Ro 8% 2, 1 Ti 65, 2 Ti 1, and especially 
Ph 3% (‘the body of his glory’). The vision he 
saw was of Christ glorified; but this Glorified 
Christ was identical with the Crucified Jesus of 
Nazareth (Ac 22°, ‘I am Jesus of Nazareth, whom 
thou persecutest’; 26%, ‘I am Jesus whom thou 
persecutest’). And, however the phenomena per- 
ceived by his senses were to be described, what is 
important to note is the immediate effect that the 
appearance had upon him, for St. Paul himself in 
his accounts of it is concerned with the significance 
of the fact rather than with any precise descriptive 
details. He became, through it, absolutely con- 
vinced that the Jesus who was crucified and whose 
followers he was persecuting was indeed the Risen 
and Exalted Lord (Kvpios); and this conviction 
revolutionized his whole thought and life, energiz- 
ing in him unto a new life of absolute devotion 
and surrender whereby he became henceforth the 
property (dofAos) of a crucified but living and glori- 
fied Christ (Ro 11, Gal 1°, Ph 11). His own ex- 
planation of the transformation is contained in 
these words, ‘He appeared to me also’—words in 
which he claimed for himself the same kind of 
revelation as that made to Peter, James, and the 
other apostles after the Resurrection. 

Various attempts have been made to explain the appearance 
on purely natural grounds. Any explanation, to be satisfac- 
tory, must be able to give a sufficient reason for the greatness 
of the revolutionary change referred to in the persecutor’s 
experience, with its lasting moral and spiritual effects. (i.) 
Taken to this test, the attempt to account for the experience as 
a species of epileptic seizure in scorching heat, the product of 
excitable nerves and atmospheric effects—a view identified with 
the name of Renan (cf., more recently, Weinel, St. Paul, p. 82f.) 
—is at once condemned asinadequate. (ii.) W. James speaks of 
a form of ‘sensory automatism’ which he calls a ‘photism,’ a 
‘hallucinatory or pseudo-hallucinatory’ phenomenon, and 


represents St. Paul’s ‘blinding heavenly vision’ as a phen- 
omenon of this sort (Varieties of Religious Experience, London, 
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1902, p. 251f.). The parallelism between St. Paul’s experience 
and the modern instances quoted is hard to find, but inas- 
much as James himself claims that his hypothesis does not 
necessarily involve a denial of the heavenly-or Divine origin of 
the appearance to St. Paul, his hypothesis need not be con- 
sidered as a purely naturalistic one. (iii.) Chief of such natural- 
istic attempts is that which would represent the appearance as 
the result of St. Paul’s psychological condition (Strauss, Baur, 
Holsten). Doubts or misgivings, so it is represented, had been 
working in his mind for some time previously, scruples of 
conscience as to his persecuting proceedings. Such scruples 
were induced largely by his experience of the calm confi- 
dence and triumphant joy of the Christians in persecution, 
as compared with his own inner consciousness of turmoil, born 
of the conflict between self and the holy law of God. 

Strauss’s classical representation of the case may be quoted : 
‘They [the believers in Jesus] showed a state of mind, a quiet 
peace, a tranquil cheerfulness, even under suffering, which 
put to shame the restless and joyless zeal of their persecutor. 
Could he have been a false teacher who had adherents such as 
these? could that have been a mendacious pretence which 
gave such rest and security? On the one hand, he saw the 
new sect in spite of all persecutions, nay, in consequence of 
them, extending their influence wider and wider around them ; 
on the other, as their persecutor he felt that inward tranquillity 
growing less and less which he could observe in s0 many ways 
in the persecuted. We cannot therefore be surprised if in hours 
of despondency and inward unhappiness he put to himself the 
question : ‘‘ Who after all is right, thou or the crucified Galilean 
about whom these men are so enthusiastic?”” And when he had 
once got as far as this the result, with his bodily and mental 
characteristics, naturally followed in an ecstasy in which the 
very same Christ whom to this time he had so passionately 
persecuted appeared to him in all the glory of which His ad- 
herents spoke so much, showed him the perversity and folly of 
his conduct, and called him to come over to His service’ (New 
Life of Jesus, i. 420). Timeand again—so C. Holsten represents 
the case in his searching analysis of St. Paul’s state of mind at 
his conversion (Zum Evangelium des Paulus und des Petrus, 
Rostock, 1868)—the reproachful image of Jesus, as described by 
Stephen and other Christians, stood before his soul and made 
appeal so that he was half persuaded to join himself to His 
followers. In such a state of mind he journeyed to Damascus, 
when he experienced his vision. This view is supported, it is 
held, by the words reported in the narrative of his conversion 
as spoken to St. Paul by Christ Himself, ‘It is hard for thee to 
kick against the goad’ (Ac 2614). ‘In what else can it have 
consisted,’ asks Pfleiderer, ‘than in the painful doubt as to the 
lawfulness of his persecution of the Christians—in the doubt, 
therefore, whether the truth was really on his side, and not 
rather, after all, on that of the persecuted disciples of Christ?’ 
CUnjluence of the Apostle Paul onthe Development of Christian- 
wty (HL), Eng. tr., London, 1885, p. 35). 

Now it is not necessary to deny all inward psychological 
preparation on St. Paul’s side for the experience issuing in his 
conversion. Otherwise, as Pfleiderer truly enough observes, his 
conversion would have to be recorded as a ‘magical act of God, 
in which the soul of Paul would have succumbed to an alien 
force’ (ib. p. 24). ‘Such visions do not happen in a vacuum’ 
(Moffatt, Paw and Paulinism, London, 1910, p. 10; cf. P. 
Feine, Yheologie des NT, Leipzig, 1910, p. 202). It was the 
difference in this inward or psychological preparation between 
Saul and his journey companions that partly explains why the 
occurrence meant one thing to him and another to them. 

As elements in Saul’s psychological preparation contributing 
or disposing towards the result, the two factors referred to by 
supporters of this theory may be admitted. (1) The wonderful 
demeanour of the followers of the crucified Nazarene, their 
triumphant joy and calm, unswerving loyalty even in persecu- 
tion, could not but leave a powerful impression on such an 
ardent and sensitive nature as St. Paul’s. In particular, the 
calm confidence and heroism of Stephen in face of death and 
his dying vision of the Lord probably sank deep into his soul. 
And then (2) the impression made by these would be emphasized 
by contrast with his own experience of inward turmoil and 
dispeace. The words reported in the narrative of his conversion, 
‘It is hard for thee to kick against the goad’ (aKAnpov oor mpds 
xévtpa Aaxrigev), are no doubt full of significance in this con- 
nexion. Even if proverbial, and as such not to be pressed too 
closely with regard to St. Paul’s state of mind before his con- 
version (so Knowling, in HG7', London, 1900, on Ac 2614), taken 
in connexion with references in his letters they reveal a pro- 
found internal conflict going on within Saul’s soul, a deep mis- 
giving concerning his own religious position and standing before 
God. A Pharisee of the Pharisees, he had striven to attain 
peace with God through fulfilment of the Law, but already upon 
him the painful sense of failure and moral despair was pressing 
(cf. Ro 7). ‘His soul had been pierced and lacerated by his 
sense of moral impotence in face of the Law. Like a stupid 
beast, Saul knew not whither this incessant goad was drivin 
him, nor whose was the hand that plied it’ (Findlay, HDB iil. 
702b). He could not but contrast his own state of mind with 
that of the followers of Jesus. But with all this there is in the 
narratives no hint of doubt on Saul’s part of the rectitude of 
his persecuting zeal, nothing to show that he ever suspected the 
real truth to lie in the direction of the new sect of the Naza- 
renes. 

St. Paul’s own uniform representation of his mental condition 
on his way to Damascus is not that of doubtful misgiving, but 
of conscious rectitude undisturbed by the least shadow of doubt 
that in persecuting the Christians even to death, he was doing 
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God’s will. ‘I verily thought within myself that it was my 
duty to do many things contrary to the name of Jesus of 
Nazareth’ (Ac 269). To Saul the position of the Jesus-sect was 
a blasphemy against God. It was not only that their so-called 
Messiah had been put to death. That in itself to the mind of 
Saul, the orthodox Jew, shattered the claim that Jesus was the 
Christ. The conception of a Suffering Messiah was, to quote 
Holsten’s own words, ‘so far removed from the orthodoxy of 
Jewish belief that a suffering Messiah, during the lifetime of 
Jesus, was still to His disciples an inconceivable and enigmati- 
cal representation’ (op. cit. p. 98). But it was above all the 
peculiar form of the Death which disproved the claim of Jesus 
to be the Messiah. To a Jew, the Cross was the very emblem 
of Divine rejection. ‘Cursed,’ not merely by man but by God, 
‘is every one that hangeth on a tree’ (Gal 313; cf. Dt 21%. 
Hence avaGeua’Inoovs, 1 Co 12%). To the mind of Saul of Tarsus 
the death on the Cross appeared a Divine retribution on a 
blasphemous claim. God Himself had endorsed the verdict of 
Caiaphas and Pilate, and in proclaiming a crucified Messiah the 
followers of Jesus were fighting against God. 

Thus to Saul the suppression of the Jesus-sect was a sacred 
duty and a meritorious service for the glory of God. The fol- 
lowers of Jesus spoke, indeed, of a resurrection of their crucified 
Master, but no one had seen Him save some of their own company, 
and to Saul’s mind it was the uttermost heresy, and he simply 
refused to believe it. The young Pharisee was, indeed, far from 
being at peace within himself. Yet this very inward dispeace 
only fanned his anti-Christian zeal to new flame and urged him 
forward more fiercely than ever in loyal adherence to the 
traditions of his fathers, if thereby he might the better fulfil 
the righteousness of the Law. As he says himself, he was 
‘exceedingly mad against them’ (Ac 264). With all the intensity 
of his nature he set himself to stamp out the heresy. Not con- 
tent with harrying the Christians in Jerusalem, he ‘ persecuted 
them even unto strange cities.’ Such was the spirit in which 
he started on his way to Damascus, when all at once his per- 
secuting zeal was brought to a halt. An incident occurred 
which cleft his life in twain and ‘drove him, in spite of himself, 
into a new channel’ (Sabatier, The Apostle Paul, p. 60). The 
mental conditions, therefore, out of which a self-generated vision 
of the Glorified Jesus might conceivably have been formed were 
wanting in him at the time. 

The whole impression conveyed to the reader of the narra- 
tive in Acts is that of the suddenness, unexpectedness, sur- 
prisingness of the change in the persecutor’s psychological 
condition (Ac 93 226). And this iscorroborated by the references 
in St. Paul’s own letters. He always referred to the event 
which formed the turning-point of his life as a sudden, surpris- 
ing, overwhelming experience. The very language he uses in 
reference to it emphasizes this. ‘I was apprehended (xate- 
AndOnv) by Christ Jesus’ (Ph 312)—a remarkable word which 
denotes that the persecutor was seized upon suddenly, taken 
hold of by Christ, and subdued as if by main force. He looks 
upon himself in 2 Co 214 as a suddenly subdued rebel, whom 
God leads in triumph about the world. The same suggestion 
of suddenness and violence we have seen already to be implied 
in the term éxrpwya. That this, and not a gradual change, is 
the view required by St. Paul’s language is admitted by so 
unprejudiced a critic as H. J. Holtzmann in his edition of the 
Acts: ‘It is at all events certain that the Apostle knows nothing 
of a gradual process which has drawn him closer to Christianity, 
but only of a sudden halt which he was compelled to make in 
the midst of an active career’ (Handkommentar zum NT3, 
Tubingen, 1901, ii. 70f., quoted by Knowling, Testimony of 
St. Paul, p. 189). 


2. The witness of the Gospels.—The apostles, in 
their preaching of Jesus and the Resurrection, 
would from the first be called upon to substantiate 
their statements by detailed historical evidence. 
One of the first requirements in missionary teach- 
ing of the Resurrection would be a summary of 
the principal witnesses. Thus arose, we may well 
believe, for missionary and catechetical purposes 
such a list of the chief appearances as that given 
in 1 Co 15%*, But, especially as time went on, 
more would be required than this. ‘How can 
you believe in a crucified Messiah ?’ ‘How can you 
preach the gospel of forgiveness and justification 
in His name?’ To such challenging questions the 
full answer would be not merely an adducing of the 
evidence for the Resurrection, but an account of 
the life and ministry of Jesus on earth—essentially 
a Passions-Geschichte—showing that the sufterine 
of the Death was the climax of a life of service 
and suffering on the part of One who claimed to 
be the Messiah, and who supported His claim by 
His works. So the main facts of Christ’s life and 
teaching on earth would be recalled, and an oral 
tradition would grow up based on first-hand evi- 
dence derived from the apostles and other eye- 
witnesses ; until, as time went on and the possi- 
bility of distorting the facts grew ever greater, it 
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would become necessary for apologetic and practical 
purposes to put on record the tradition hitherto 
preserved in the Church only by oral means. 
Thus arose written narratives of our Lord’s life 
and ministry as culminating in the Death and 
Resurrection, the primary aim of which was not 
historical or biographical, but that expressed by 
the word ‘gospel.’ ‘These signs are recorded that 
you may believe that.Jesus is the Christ, the Son 
of God; and that believing you may have life 
through his name’ (Jn 20%; cf. Mark’s heading 
of his work, ‘ The beginning of the gospel of Jesus 
Christ, the Son of God,’ 1?). , 

The generally accepted results of recent criticism with regard 
to the relations of the Gospels may be represented shortly as 
follows. Two main sources are to be recognized : (1) a collec- 
tion made at a fairly early date of the sayings and discourses 
of Jesus, the chief object of which was, according to Sanday, 
‘to set before its readers (the new converts in the different 
Churches) some account of the Christian ideal, the character 
and mode of life expected of them as Christians’ (EXE ii. 575) ; 
this original document is identified with the-Logia mentioned 
by Papias (Eus. HH iii. 39) and usually christened ‘Q’ (Quelle, 
the original source) ; (2) a later document supplementing Q, a 
narrative or sketch of the Lord’s public ministry which was 
practically, if not quite, identical with our present Second 
Gospel written by John Mark, the companion of Peter, and 
embodying the substance of that apostle’s reminiscences 
of his Master’s words and works. (The original ending of the 
narrative is lost, and the present ending [16%20] is a later 
appendix ; but the fact that it appears in nearly all extant MSS 
and versions points to an early date, and perhaps to a close 
relation with Mark himself.) Then a little later came two 
fuller narratives, going behind the Ministry to the Birth. The 
writers, Matthew and Luke, writing for different classes of 
readers, with the two main sources referred to before them as 
basis of their narratives, arranged and edited independently 
the material thus supplied, sometimes interpreting it, sometimes 

iving it new point and fullness, and each adding information 
daveecd from his own minute investigations. This dependence 
of Matthew and Luke in their narrative portions on Mark is 
reckoned ‘the one solid contribution’ of literary criticism (F. 
C. Burkitt, The Gospel History and its Transmission, Edinburgh, 
1906, p. 37; cf. W. C. Allen, ICC, ‘S. Matthew’ 3, do., 1912, p. vii). 

It cannot, however, be argued that, while Mark is a 

rimary authority, Matthew and Luke are secondary author- 
ities. Much critical argument proceeds on this assumption, 
as if the narratives of the First and Third Gospels were a 
simple ‘ writing up’ and embellishing of Mark’s stories, and any 
details not found in the latter were to be rejected as unhistorical 
and legendary. Luke, e.g., in the most important portion of 
his whole narrative—the Passion and the Resurrection sections 
—wholly deserts Mark and prefers to rely on independent 
information. As to the source of this information, Chase 
(Gospels in the Light of Historical Criticism, pp. 12, 62f.) 
makes out a strong case for James and the elders of the Church 
with whom Luke was brought into personal contact in Jeru- 
salem some twenty-five years after the Passion (see Ac 2115f-). 
Now James was a primary witness of the Resurrection, one of 
those who saw the Lord, so that Luke in his narrative would 
be in touch with first-hand information as much as Mark (cf. 
Lk 1°). Then later still, the writer of the Fourth Gospel, 
having a knowledge of the Synoptic Gospels, wrote his narra- 
tive, wishing to supplement and perhaps in some details to 
correct them. In connexion with the narrative of the Resurrec- 
tion in particular, the writer, with his more precise and con- 
secutive account, affords valuable information. There is a 
growing tendency among critics to hold that, in substance at 
least, this Gospel represents a genuine work of the apostle John 
written in his old age, containing authentic reminiscences of the 
Lord’s words and works. These reminiscences indeed have 
been moulded by the writer’s meditation through many years 
on their significance, so that reminiscence and interpretation 
are often so interwoven that it is difficult to say where one ends 
and the other begins, but this does not detract from the trust- 
worthy character of the Gospel. ‘It is a blending of fact and 
interpretation; but the interpretation comes from one who 
had an unique position and unique advantages for getting at 
the heart and truth of that which he sought to interpret. It 
is the mind of Christ seen through the medium of one of the 
first and closest of His companions’ (Sanday, T'he Criticism 
of the Fourth Gospel, Oxtord, 1905, p. 169). Indeed, John’s 
account may be truest to reality. ‘The history of a great 
movenient will be told long years afterwards with the nearest 
approach to truth, not by the prosaic observer who noticed 
only what lay on the surface, but rather by one who at the 
time discerned something of its grandeur, and who as he 
recalled it instinctively idealized it. Idealization is perhaps a 
necessary condition for the preservation of the memory of a 
momentous spiritual crisis’ (Chase, p. 17). (Ch. 21 is an appen- 
dix to the Gospel which closed at the endof ch. 20. Yet it must 
have become an integral part of the Gospel at an early period, 
for no trace exists of a Gospel without it. The style also is 
similar to the rest of the Gospel, so that on both internal and 
external evidence an increasing number of critics support 
Godet’s contention : ‘Either John himself composed this piece 
some time atter having finished the Gospel, or we have here the 
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work of that circle of friends and disciples who surrounded the 
Apostle at Ephesus, who had often heard him relate the facts 
contained in it, and who have reproduced them in his own 
language.’) 

It is often urged against the narratives of the Gospels that 
none of the writers were first-hand witnesses, but if the Fourth 
Gospel, as a growing weight of criticism encourages us to be- 
lieve, is a genuine work of the apostle John, we have at least 
one such witness of first-rank importance. But further, Mark 
was the companion and interpreter of Peter, another primary 
witness. Besides, Luke was the companion of St. Paul, and St. 
Paul had direct communication with Peter, James, and other 
members of the original apostolic company; and Luke lays 
stress on the fact that the things which he relates rested on 
the testimony of those who were eye-witnesses. The Gospel of 
Matthew, if not directly the work of that Apostle—another first- 
hand witness—must have been written by one so closely asso- 
ciated with him that it ever afterwards passed as Matthew’s 
own. We are thus, throughout, in contact with first-hand 
information, and all claim to be but recording a tradition well 
established in the Church, and derived originally from the 
apostles. 

Approximate probable dates for the Gospels may be given as 
follows: Mk. a.p. 60-70, Mt. Lk. (Gospel and Acts) a.D. 70-80; 
Jn. A.D. 85-100—all falling probably within the 1st century. 
The extra-canonical Gospels, the Gospel according to the Hebrews 
and the Gospel of Peter, parts of which have been preserved, 
and both of which belong probably to the beginning of the 2nd 
cent., add little or nothing of a trustworthy character to the 
canonical accounts of the Resurrection. 


The witness to the Resurrection in the Gospels 
may be thus exhibited: (a) Empty grave on the 
third day (Mk 15-168, Mt 2757-288, Lk 23502412 
(22-24) Jn 19°5 2018) ; and (6) post-Resurrection appear- 
ances (Mk [App.] 167, Mt 289, Lk 2412-58, 
Jn 2049 21 [App.], Gospel acc. to Hebrews, xii. 
50-57, Gospel of Peter, xiv. 58-60). 

The historical value of the Gospel witness to the 
Resurrection has been called in question on various 
grounds, chief of which are: (1) Alleged discrep- 
ancies between the different accounts. This was 
already one of the chief objections to the Gospels 
in the earliest reasoned criticism of Christianity 
that has come down to us—The'True Word of 
Celsus, written about the end of the 2nd cent. (see 
Origen, c. Celswm, ii. 56-63, v. 56, 58). H. S. 
Reimarus, writing nearly a century and a half ago, 
enumerated ten irreconcilable contradictions or 
discrepancies in the narratives (G. E. Lessing, 
W olfenbiitteler Fragmente, 1774-78). ‘In reality,’ 
says a more recent critic, ‘the number is much 
greater’ (Schmiedel, HBziv. 4041). And Harnack, 
on the basis of examination of the various narra- 
tives, feels himself driven to an Agnostic despair 
of history, which regards the problem of what 
happened on the first Easter morning as absolutely 
insoluble. (2) The presence of mythical and 
legendary elements in the accounts. ‘Even the 
empty grave on the third day can by no means be 
regarded as a certain historical fact, because it 
appears united in the accounts with manifest 
legendary features’ (Harnack, Hist. of Dogma, 
Eng. tr., 7 vols., London, 1894-99, i. 85n.). (3) 
The insufficiency of the evidence, even if allowed, 
to satisfy the demands of scientific historical 
inquiry. ‘Secure evidence of the resurrection of 
Jesus would be the attestation of it in a decided 
and accordant manner by impartial witnesses. 
But... Jesus showed himself to his adherents 
only : why not also to his enemies, that they too 
might be convinced, and that by their testimony 
posterity might be precluded from every conjecture 
of a designed fraud on the part of his disciples?’ 
(Strauss, Life of Jesus, Eng. tr.?, London, 1892, pt. 
iii. ch. iv. sect. 140, p. 738). To like purpose Renan 
demands that the evidence for the Resurrection be 
such as would convince ‘a commission, composed of 
physiologists, physicists, chemists, persons accus- 
tomed to historical criticism,’ and on this basis 
criticizes the NT narratives as not satisfying 
‘ scientific conditions’ or ‘rational principles’ (Life 
of Jesus, Eng. tr., London, 1873, ntrod., p. 29f.). 
We shall consider the two parts of the witness 
separately, keeping these objections in view. 








(a) The empty grave.—The narratives agree as 
to the following facts. (1) On the morning of 
the first day of the week, ‘the third day’ after the 
Crucifixion, very early, certain women went to the 
grave (Mt 28!, Mk 16%, Lk 241-10 Jn 201); (2) 
they found the stone rolled away and the grave 
empty (Mt 2877, Mk 16*§, Lk 2476 Jn 20% lt) ; 
(3) they were informed by angelic means that Jesus 
had risen, and that they were bidden to convey the 
news to the disciples (Mt 2858, Mk 168, Lk 2441), 
Jn 20"-), Divergences in detail have to be 
acknowledged, though they are slight in com- 
parison with the general agreement, and do not 
impugn the trustworthiness of the central facts in 
the common tradition. 


Chief of these divergences are the following. (1) In regard 
to the number of the women, John represents the visit to the 
sepulchre as made by Mary Magdalene alone (201), while the 
others (Mt., Mk., Lk.) represent her as in company with other 
women, variously named. (2) As regards the purpose attributed 
to the women in coming to the tomb, two of the Evangelists, 
Mark (161) and Luke (236 241), represent this purpose as the 
anointing of the body of Jesus, while John records the fact that 
the anointing had already been done by Joseph and Nicodemus 
at the time of the entombment. (3) In regard to the angelic 
message, Matthew and Mark speak of one angel at the tomb; 
Mark representing him as ‘a young man’ arrayed in a white 
robe, appearing to the women on their ‘entering into the 
tomb’ (1615), while Matthew has an independent story of a great 
earthquake, and represents the angel as rolling away the stone 
and sitting upon it (?.e. outside the tomb, 282-5). Luke and 
John, on the other hand, speak of two angels as appearing to the 
women (or woman), Luke representing the interview as occur- 
ring inside the tomb (243), while John represents Mary 
Magdalene as still remaining outside (2012). 

In regard to such divergences or alleged ‘discrepancies’ we 
have to remember two things. (1) The aim of the narratives is 
not to supply evidence or proof for a court of law, but rather 
to supply information regarding facts already believed, as 
Luke says, ‘ fully established’ (rerAnpopopnuévwr),in the Church, 
concerning which they had already been ‘catechetically 
instructed’ (v.4, xarnx76ns). This explains the often naive and 
informal character of the narratives. None of the Evangelists 
aims at giving a complete account of everything that happened 
on that wonderful Easter morning and day. Each selects and 
combines with his own special object in view. From this 
incompleteness arises much of the seeming contradictoriness 
of the different narratives. E£.g., John speaks only of Mary 
Magdalene at the sepulchre probably because he has a special 
story to tell of her—though the ‘we’ of Jn 202 seems to imply 
the presence of others. (There is no need to suppose that the 
women came all together to the sepulchre. It is more probable 
that they came in different groups or companies.) (2) We have 
to remember further that the Resurrection day was necessarily 
one of intense excitement and agitation. This is vividly 
reflected in the narratives—the shock of amazement of the 
witnesses, their incredulity, their mingled fear and joy. Soit 
is possible that the events of the day were told by different 
witnesses in a different order, and with differences in detail. 
The excitement of the moment may have left the memory 
dazed and unable to form any distinct impression of what was 
seen and heard, so that from the first there would be a certain 
confusion in the stories. But to discredit the narratives because 
they betray imperfections such as these is altogether unreason- 
able. So far from being incompatible with, they rather confirm, 
their historical veracity. ‘The usual character of human 
testimony is substantial truth under circumstantial variety’ 
W. Paley, Evidences of Christianity, in J. S. Memes’ Christian 

vidences, London, 1859, pt. iii. ch. i. p. 208). 

It need not be denied that some details of the narratives 
may possibly be unhistorical or legendary. In Matthew’s story, 
e.g., about the resurrection of many bodies of the saints, and 
their appearance to many after the Resurrection (2751f), we 
seem to have something akin to what we find in the Apocryphal 
Gospels (cf. Chase, Gospels in the Light of Hist. Criticism, 
p. 81). But the earthquake account (given only by Matthew, 
which is the only account of how the stone was rolled away) 
and that of the angelic visitation when ruled out (e.g. Lake,. 
Resurrection, p. 251 f.) as legendary and unhistorical, are so not 
so much because of any insufficiency of evidence, as through 
prejudice against the supernatural, which, however, is of the 
very essence of the narratives throughout. 


Luke records (24) that, on receipt of the message 
of the women, Peter went to the sepulchre and 
found it empty, with only the grave-clothes left. 
This verse is of doubtful authority—being absent 
from important Western documents —and_ is 
omitted by Westcott and Hort and by Tischendorf 
as a later insertion, though, as F. Blass points out 
(Philology of the Gospels, London, 1898, p. 189), 
Luke’s account contains another reference to a 
visit to the grave on the part of some of the 
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apostles (v.%), the genuineness of which there is no 
good ground for calling in question. 

John in his account—that of an eye-witness of the 
facts—tells us (20%!) that, on receipt of the message 
of the women, Peter and himself went to the grave 
and found the condition as the women had said. 
He givesa circumstantial deseription of the way in 
which the grave-clothes were found lying ; in par- 
ticular, that the napkin which had been round His 
head was found ‘folded up’ (v.7, évreruAvypévov) by 
itself, apart from the other bandages, doubtless at 
the raised end of the chamber where the head 
rested (see Latham, Risen Master, plate 2, for an 
imaginary sketch of the interior of the tomb). 
Latham’s theory is that the word implies that the 
head-cloth still partially retained its annular form 
(p. 43), and that the other grave-clothes still 
retained the general outline of the human form 
(p. 50). If this interpretation be correct, the sug- 
gestion of the careful observer (@ewpe?, Jn 20°) 
would be that the Body had somehow passed out 
of the grave-clothes, rather than that it had been 
removed by human hands for burial elsewhere. In 
any case, the position of the clothes is noted by the 
Evangelist as significant. 

In this connexion the significance of the incident 
recorded in Mt 28"! is to be noted—the attempt 
of the Jewish authorities to bribe the guard to 
misrepresent the facts and say that the disciples 
removed the body—a saying which is ‘commonly 
reported among the Jews until this day.’ This 
fraudulent transaction proceeds upon the admission 
by the enemies of Christianity that the grave was 
empty—an admission which is enough to show 
that the evidence for the empty grave was ‘too 
notorious to be denied’ (Cambridge Theological 
Essays, ed. H. B. Swete, London, 1905, p. 336). 

The whole story of the guard at the tomb, which is narrated 
onlv by Matthew (2762-66) has been called in question. But the 
action of the authorities in setting a watch at the tomb is 
altogether credible. Had not Jesus spoken repeatedly of His 
being W esd to death and rising again the third day (Mt 1621 1722. 
2016.19 and ||s)? And may not such words have come to the 
ears of His enemies? Had not indeed His mysterious words 
about the building of the Temple in three days been quoted 
against Him before the chief priests and Pharisees (Mk 1458; cf. 
Jn 218-22)? And with such in their minds, was not the fact that 
the body of Jesus had been committed to His friends for burial 
enough to create the fear that His disciples might remove it 
and afterwards pretend that He had risen? To meet this 
apprehension, a watch was obtained, and to make security 
doubly sure, the tomb was sealed with the official seal. : 

Nothing, indeed, in the Resurrection-story of the 
narratives is more strongly attested than the fact of 
the ms a tomb on the third day after the Cruci- 
fixion. It is not only attested by the women, and 
subsequently by Peter and John — ‘interested 
parties ’—but also acknowledged by foes. This is 
the fundamental fact at the basis of the apostolic 
belief in the Resurrection on the third day. It is 
not uncommon among negative critics to represent 
the case as if the belief were a deduction or infer- 
ence from certain prophetic references, a belief 
resting ‘on theological rather than historical 
grounds’ (Lake, Resurrection of Jesus Christ, 
p. 264). Strauss set the way in his endeavour to 
show how the belief might have originated from 
OT hints (New Life of Jesus, i. 438 f.). O. Holtz- 
mann (Life of Jesus, Eng. tr., London, 1904, p. 336) 
Jays much stress on Hos 6?: ‘ After two days will he 
revive us: on the third day he will raise us up, and 
we shall live before him.’ Schmiedel (EB: iv. 4067) 
appeals to 2 K 20° as a text that has ‘special 
relevance > in this connexion. Others combine 
with these OT hints the predictions of Jesus Him- 
self (e.g. Meyer, Die Auferstehung Christi, p. 181 f.) 
while more recently others trace the belief pri- 
marily to a ‘ Messianic dogmatic,’ a pre-Christian 
sketch of a dying and rising Messiah which found 
its way into Jewish writings from Oriental sources, 
chiefly Babylonian (see, ¢.g., Lake, pp. 197 f., 261 ; 
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Cheyne, Bible Problems, p. 110 tf.). The OT hints 
and pre-Christian Messianic belief alone or com. 
bined with the predictions of Jesus, it is repre- 
sented, naturally took shape in the belief in the 
Resurrection on the third day, or were the pre- 
disposing cause for this belief. The belief created 
the Resurrection rather than the Resurrection the 
belief. But what are the facts? The Gospels tell 
us unmistakably that the disciples had no antici- 
pation whatever of the resurrection of their cruci- 
fied Master. For all that, Jesus did predict His 
resurrection on the third day and represent this as 
foreshadowed in the Scriptures (Mt 167! 17% 2076: a 
Mk 8#! 93! 1033, Lk 9% 18%! 246-7; cf. Lk 24%). The 
astonishment of the disciples at the empty tomb is 
explained by the reflexion that ‘as yet they knew 
not the scripture, that he must rise again from the 
dead’ (Jn 20%). So far from the victory of the 
Messiah over death through a resurrection being 
part of the current Jewish Messianic belief, the 
very idea of a suffering and dying Messiah was ‘to 
His disciples an inconceivable and enigmatical 
representation’ (Holsten, op. cit. p. 98; cf. Mt 16* 
17%). ‘Suffering and death for the actual possessor 
of the Messianic dignity are in fact unimaginable, 
according to the testimony of the prophets’ (Dal- 
man, Words of Jesus, Eng. tr., Edinburgh, 1902, 
p. 265). Ps 16! is the only passage which the NT 
writers quote as prophetic of the Resurrection, but 
it is clear that its Christian interpretation was 
by no means obvious before the event. The proof 
from Scripture prophecy of the Resurrection on the 
third day was thus an interpretation or confirma- 
tion after the event, and, under the influence of 
Jesus’ post- Resurrection teaching, an ‘after- 
thought,’ as Lake himself admits (p. 30). It is 
not the prophecies which suggest the fact, but the 
fact which extracts and explains the prophecies. 
The attempt to trace the belief in the event ‘on the 
third day’ ultimately to Oriental sources will be 
more fully considered below (V. 11. 2). But mean- 
time the fact is to be emphasized that no detail is 
better attested in connexion with the Resurrection 
than the discovery of the empty tomb on the third 
day, and any criticism which ignores this cannot 
justly lay claim to be ‘ scientific.’ 

It has often been pointed out that in the Gospels none of the 
witnesses claims to have seen our Lord leave the tomb. Of the 
Resurrection itself there was no eye-witness. This is some- 
times adduced in disparagement of the Gospel evidence. But 
this very silence of the narratives is a significant corroboration 
of their historical trustworthiness. If the accounts of the 
events at the empty grave were as legendary as some recent 
criticism would represent, the silence is almost inexplicable. ‘A 
faith that was capable of creating, with absolutely no basis in 
fact, so circumstantial an account of the emptiness of the 
Tomb, would assuredly not have left without a witness the one 
moment on which the significance of its whole creation seems to 
depend’ (Cambridge Theol. Essays, p. 332). A comparison with 
the account given in the apocryphal Gospel of Peter brings into 
clear relief the self-restraint of the canonical Gospels (cf. Orr, 
Resurrection of Jesus, p. 260f.). 

(6) The post-Resurrection appearances.—Though 
the empty grave on the third day is thus ade- 
quately attested, this, according to the evidence, 
was not in and by itself the cause of the disciples’ 
belief in the Resurrection. According to the Evan- 
gelists, it was not simply the fact of the empty 
tomb, not even this supplemented by the angelic 
proclamation that the Lord had risen, which pro- 
duced in the disciples the conviction that their 
crucified Master was indeed risen from the dead. 
The women returned, as they were bidden, to tell 
the disciples what they had seen and heard at the 
empty grave, but ‘this story of the women seemed 
in their opinion to be nonsense (Ajjpos) ; they would 
not believe them ’ (Lk 24" [Moffatt]; ef. Mk 16". 
18-14" Jn 20, od wh moretow. For a whole week 
Thomas refused to believe). Peter and John go to 
the grave and find the condition of things as the 
women had said. They stoop down and enter in and 
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find the grave-clothes lying where the body had 
rested, with the head-cloth folded up by itself, in- 
‘stead of lying beside the other bandages, and they 
return home ‘wondering what had happened’ (Lk 
‘24° | Moffatt]), perplexed and unable to explain what 
they saw. John indeed, writing many years after, 
says of himself that he ‘ saw: and believed ’ (Jn 208, 
-elde kal é€micrevoev). The meaning of these words 
is doubtful. It has been suggested that, from the 
manner in which the grave-clothes lay folded, John 
was led not merely to believe in the emptiness of 
the grave, but to the idea of resurrection. So, e.g., 
‘Cyril of Alexandria: ‘Ex involutis linteaminibus 
resurrectionem colligunt,’ as the Latin version 
renders it (Migne, PG Ixxiv. 683, quoted by 
W. J. S. Simpson in DCG ii. 507*); cf. Latham, 
Risen Master, and Dods, EGT,in loc. Butif such 
was the case, it does not appear that he said any- 
thing to the others on the subject. On the other 
hand, to say that he ‘ believed ’ here means simply 
“became convinced’ that the grave was empty and 
the body removed may be saying too little. Probe 
ably it is nearest the truth to say with Swete: 
‘There arose in his [John’s] mind at that moment 
a nascent confidence that in some way as yet 
unknown their darkness would be turned to light, 
and the victory of the Christ be secured. For the 
present, however, the mystery remained unsolved ; 
they seemed to have exhausted their means of 
getting at the truth, and both men went home 
again’ (Appearances, p. 6). Even as regards the 
women themselves, the chief impression we receive 
of their mental condition from the narratives is 
that ef terrorized amazement. The dazzling vision 
cand the voice from the grave filled them with dis- 
may. They fled from the sepulchre, and on their 
way back to the city they spoke not a word, so 
great was their terror. ‘They were seized with 
terror and beside themselves’ (Mk 168 [Moffatt)). 
Not the empty grave, therefore, and not the angelic 
report merely, but these followed by and in essen- 
tial connexion with the subsequent self-revelation 
of the risen living Lord in the shape of manifesta- 
tions or appearings of Himself to them (or what 
were taken to be such), were what, according to the 
marratives, gave rise to the apostles’ belief in the 
Resurrection. 

The list of the appearances given in the various 
narratives is as follows: 

(1) Mark’s account (in the genuine portion) 
records none. But the abrupt way in which the 
marrative breaks off in the middle of a sentence 
at 16° (‘for they were afraid of .. .’ [Moffatt]) 
points to the fact that the writer meant to add 
some account of the meeting of the Risen Lord 
with the disciples in Galilee referred to in v.’. 
The probability is that such was added and that 
it is lost. There is good reason for believing 
that Matthew has worked up into his last chapter 
much of the matter contained in the lost ending of 
Mark, adding certain incidents for which he relied 
upon his own resources (see Chase’s art. ‘The 
Lord’s Command to Baptize’ in JTASt vi. [1904-05] 
481 ff.). The Mk. App. (16%) records appear- 
ances to Mary Magdalene (v.°), to two disciples 
on the way to Emmaus (y.!"), and to the Eleven at 
meat (v.14). 

(2) Matthew records two appearances—the first to 
the women in or near Jerusalem on the morning 
cof the Resurrection (28%), and then to the Eleven 
in Galilee on a mountain ‘where Jesus had ap- 

ointed them’ (vv.?*-?°), the meeting referred to in 

orecast in Mark. 

(3) Luke records three: to the two disciples on 
the way to Emmaus (241), to the ‘eleven . 
and them that were with them’ in Jerusalem 
(v.88), and to Peter, this preceding the last and 
being indirectly stated (v.*4; cf. 1 Co 15°). Luke 








also refers (v.%) to a meeting on the day of 
Ascension at Bethany (more fully reported in 
ie) 1542), 

(4) John, writing with knowledge of the other 
Gospels and filling up from his reminiscences what 
the others had left untold, records four: the ap- 
pearance to Mary Magdalene in the garden (2014-1) ; 
an appearance to the disciples (without Thomas) 
the same evening in Jerusalem (vv.}9-25) ; another 
appearance a week later to the disciples (with 
Thomas) in Jerusalem (vv.?5*8); and lastly, an 
appearance to seven disciples some time later at 
the Sea of Tiberias (21!"4), 

(5) Hxtra-canonical Gospels.—The Gospel acc. to 
the Hebrews tells of an appearance to James, and 
the Gospel of Peter seems on the point of narrating 
an incident not unlike the appearance to the seven 
at the Sea of Tiberias when the fragment ends 
abruptly. Both narratives, however, are distinctly 
secondary in character and add nothing of a trust- 
worthy nature to the canonical accounts. 

It is against the accounts of the appearances in 
the Gospels that the argument from discrepancies 
has most force. It has to be frankly admitted 
that the records present many difficulties in the 
way of constructing a coherent harmonized account. 
‘Whichever way we turn, difficulties meet us, 
which the documents to which we have access do 
not enable us to remove’ (Sanday, Outlines of Life 
of Christ, p. 180). These difficulties concern in the 
main two points: (i.) the sequence or time order of 
the appearances, and (ii.) their place or locality. 

(i.) The sequence or time order of the appearances. 
—None of the Gospels presents us with an ordered 
statement of the whole facts. St. Paul’s list in 
1 Co 15 is no doubt given in chronological order, 
but it does not profess to be complete, and leaves 
room for other appearances to be added. By the 
time the Gospel accounts were written, however, 
it may have been too late to find out with any 
precision how this or that additional appearing 
preserved in tradition was related in time to the 
others. In particular the relation of the appear- 
ance to Mary Magdalene (recorded by Jn. and Mk. 
App.) to the appearance to the women recorded in 
Mt 28%! is left by the narratives in uncertainty— 
an uncertainty connected with the seeming con- 
fusion in the First and Third Gospels, between 
Mary’s return to Jerusalem and the return of the 
other women. Again, Luke gives the impression 
that all the appearances took place on the day 
of the Resurrection, and that the Ascension itself 
took place on the evening of that day. But this 
is contrary to what we find in the other Gospel 
accounts, where the appearances are represented 
as extending over a considerable time. And it is 
contrary to Luke’s own account in Ac 1, where he 
interposes ‘forty days’ between the Resurrection 
and the Ascension, and assumes the appearances of 
Christ to be spread over the whole period (cf. Ac 
1331, ‘many days’). The latter ‘contradiction’ is 
made much of by Strauss and Keim, and, more 
recently, by Weizsiicker and Meyer. The explana- 
tion is to be found, however, in Luke’s highly com- 
pressed or condensed style of narrative in the 
closing chapter of his Gospel (cf. Ramsay, S¢. Padi 
the Traveller and the Roman Citizen, London, 1895, 
p. 17, ‘compressed to the highest degree’). Chase 
maintains that there are good grounds for thinking 
that the opening section of the Acts was already 
composed before the closing section of the Gospel 
(Gospels, p. 46), and Denney says that in all prob- 
ability it was produced continuously with it (Jess 
and the Gospel, p. 142). Having in view from the 
beginning to write a sequel to his Gospel, giving 
amore detailed account of the events leading up 
to the Ascension, the Evangelist ‘fore-shortens’ 
and compresses the narrative in the Gospel, treating 
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two or three distinct occasions as if they were con- 
tinuous, knowing that facts well known in the 
Church would render impossible the supposition 
that all the events recorded took place in a single 
day. 

GL) The scene or locality ef the appearances.— 
More serious is the difficulty which confronts us 
here. St. Paul in 1 Co 15 makes no mention of 
locality, but the Gospel accounts are divided be- 
tween Galilee and Jerusalem. Matthew and prob- 
ably Mark (original conclusion) lay the stress upon 
Galilee. In Mark indeed (in the genuine portion) 
no record is given of any appearances, but the 
women are bidden by the angel at the tomb to say 
that the Risen Lord would meet the disciples in 
Galilee (167). The same message of the angel is 
given even more emphatically in Mt 287’—‘Go 

uickly and tell’—and (unless vv.*!° represent, as 
b. Rohrbach maintains [see A. B. Bruce, GT, 
in loc.], the same fact in another form) repeated 
by Jesus Himself when He appears to these women 
on their way to execute the charge of the angel 
(28). A promise to the same effect had already 
been given by Jesus to His disciples before they 
left the upper room for the Garden of Gethsemane, 
and is recorded by both Matthew and Mark (Mt 
267, Mk 14%), 

In accordance with this message and promise 
is the programme of appearances given in the 
First Gospel. The eleven disciples departed into 
Galilee (28'*), and there saw Jesus, and there also 
received the great commission, Go and make dis- 
ciples of all nations. No record is given of any 
appearance of Jesus to the apostles in or near 
Jerusalem. And it is probable that the original 
conclusion of Mark carried out the same programme. 
Luke and Jolin, however, contine their account to 
appearances in Jerusalem and neighbourhood. 
Luke, who records (in ch. 24) the appearances to 
the two on the way to Emmaus, to Peter, and to 
the Eleven, all in or near Jerusalem, ends his 
account with a command of Jesus to the disciples 
to remain in Jerusalem until they were ‘clothed 
with power from on high’ (v.*). But this appears 
definitely to exclude any departure into Galilee, 
and the possibility of an appearance there. In 
line with this is the different representation of the 
angelic message given in Luke from that in Matthew 
and Mark. The Marcan version, ‘ He goeth before 
you into Galilee: there shall ye see him, as he 
said unto you’ (167), becomes in Luke, ‘ Remember 
how he spake unto you when he was yet in Galilee, 
saying,’ etc. (24°*). That is to say, the message 
as given by Luke becomes not a direction to go 
into Galilee, but a reminder that Christ spoke to 
them about His resurrection when He was yet with 
them in Galilee. In like manner, all the appear- 
ances mentioned in the Fourth Gospel except that 
in the Appendix (ch. 21) are placed in Jerusalem, 
and the author indicates that the disciples remained 
2 a a week in Jerusalem after the Resurrection 
2075), 

What are we to make of this discrepancy? Are 
these two versions or traditions to be regarded as 
contradictory and ‘irreconcilable’ alternatives, only 
one of which can be received, the other being ruled 
out as unhistorical? This is how, ¢.g., Strauss 
and Weizsiicker represent the case (New Life of 
Jesus, 1. 435, and Apost. Age?, i. 2f.). If so, the 
question is, Which is the more trustworthy? The 
usual course among critics has been to prefer the 
tradition in Matthew and Markasthe more primary, 
and to confine the appearances to Galilee. The 
appearances to the apostles at Jerusalem were, it is 
represented, unknown to Matthew and Mark, and 
form a later addition to the earliest version of the 
tesurrection-story which spoke only of Galilee. 

This Galilean theory, which we shall go on to 


discuss, is generally maintained in connexion with 
a naturalistic visionary theory of the Resur- 
rection. The advantage of it for this purpose is 
obvious. By separating the appearances from the 
events of the third day and transferring them to 
Galilee, it gives more time for visions to develop 
amid scenes coloured by memory and imagination. 
As Strauss puts it, ‘If the transference of the 
appearances to Galilee dis-engages us from the 
third day as the period of the commencement of 
them, the longer time thus gained makes the re- 
action in the minds of the disciples more conceivable’ 
(New Life, i. 437). Support for this Galilean theory 
has been sought in the extra-canonical Gospel of 
Peter, where in xiv. 58-60 the disciples are repre- 
sented as returning to Galilee in sorrow and there- 
fore without knowledge of the Resurrection. The 
difticulties of this theory have been forcibly pointed 
out by F. Loofs (Die Auferstehungsberichte und thr 
Wert, Leipzig, 1898, pp. 18-25), who shows that it 
requires an impossible misrepresentation of the 
facts. To place the first appearance of our Lord 
in Galilee, it is of course necessary to transfer the 
apostles from Jerusalem. But this has no historical 
basis whatever. The words, ‘they [the disciples] 
all forsook him and fied’ (Mk 14°), the upholders 
of this theory interpret as referring to a flight not 
from the Garden of Gethsemane, but direct home 
to Galilee. 

This interpretation, however, is refuted by the 
facts recorded. It is, as J. Weiss calls it, ‘a 
scientific legend.’ The oldest tradition expressly 
mentions that on the very night of the flight Peter 
was found in the high priest’s palace (Mk 14%; cf. 
Mt 26°8) and there thrice denied his Lord. The 
message sent to the disciples through the women 
on Easter Day, according to the earliest Evan- 
gelist, was this, ‘He goeth before you into Galilee,’ 
implying, as Loofs points out (p. 19), that the dis- 
ciples were still waiting in Jerusalem. And so. 
John, who predicts the ‘scattering’ (16°), yet 
gives detailed accounts of the meetings in Jeru- 
salem. If Mt 28%!° is accepted as genuine, the 
fact that the Evangelist records the appearance 
to the women in Jerusalem, in which the previous 
direction of the angels to the disciples to go into 
Galilee is received from Jesus’ own lips, shows that 
the appointed meeting in Galilee was not held to. 
exclude earlier appearances. 

Further (see Chase, Gospels, p. 45), to argue that 
the silence of Matthew (probably following his 
source Mark) as to any appearance to the apostles. 
in Jerusalem, means ignorance of the fact, and that, 
therefore, the appearances in or near Jerusalem are 
to be looked upon as a later addition to the earliest 
form of the Resurrection-story, which spoke only of 
Galilee, proves too much. Even as regards Galilee, 
Matthew mentions only one appearance to the 
apostles. Are we, therefore, to conclude that he 
and his ‘source’ were unaware of any other appear- 
ance? We know from St. Paul that a list of 
appearances was handed down in the Apostolic 
Church from the earliest times, and that this 
formed part of the catechetical instruction given 
in the churches. The facts about the appearances, 
therefore, would be familiar to his readers, and just 
here may be found the sufficient explanation of 
their silence. The Evangelists felt at liberty to 
make a selection of the facts, each from his own 
point of view. 

If the theory which would confine all the appear- 
ances to Galilee is thus unsuccessful in account- 
ing for the facts, is Loofs any more successful in 
transferring all the appearances to Jerusalem, as 
he does in arguing in favour of the tradition repre- 
sented by Luke and John? To carry out his 
theory, Loofs is obliged to separate Jn 21 from the 
rest of the Gospel, treating it as having little or 
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no connexion with it, and finding in it a combina- 
tion of two incidents, one of which (the fishing 
scene of vy.!14) has been misplaced (Lk 5!-4), while 
the other (the dialogue of vv.-%3) was originally 
unconnected with Galilee. On this Sanday Says : 
“These are strong measures, which, however high 
our estimate of the tradition, Lk—Jn, are obvi- 
ously not open to one who thinks that the identity 
of style between Jn 21 and the rest of the Gospel 
is too great to permit of their separation’ (HDB 
li. 640°). 

The attempt to treat the narratives as alter- 
natives and to confine the appearances either to 
Galilee or to Jerusalem being thus unsatisfactory, 
we seem compelled to combine the traditions much 
as they are combined in the Fourth Gospel (with 
App.) and in the App. to Mark, and to recognize 
appearances both in sf erusalem and in Galilee. If 
Mt 28°’ is to be treated as a later addition, the 
purpose of the insertion apparently, as Rohrbach 
suggests, was to cancel the impression otherwise 
produced that Jesus was seen only in Galilee. 
This is supported by St. Paul’s list of appearances 
in 1 Co 15, which, though it makes no mention of 
place, ‘suggests Galilee for the scene of the ap- 
pearance to the 500 hardly less clearly than it 
suggests Jerusalem for the appearance to Peter 
and the Eleven.’ 

We cannot, indeed, fit the narratives into each 
other so as to leave no difiiculties or contradictions 
unsolved. As regards the details of the different 
traditions it would seem that from the first there 
was a certain amount of confusion which was 
never wholly cleared up. But these difficulties 
with regard to details are discounted as serious 
objections when we remember—a fundamental] 
consideration in this connexion—the aim of the 
Evangelists in the Gospels. ‘The narratives con- 
stitute not primarily a history, but a Gospel of the 
liesurrection’ (Westcott). They were written not 
to create belief in the resurrection of Jesus in the 
ininds of men to whom the fact was unfamiliar, 
but to inform more fully those who had already 
received the general tradition of the Church, and 
to show the significance of the fact, both for Him 
and for them. ‘Believing in the resurrection 
themselves, and writing for those who believed in 
it, they [the writers] aimed at giving such an 
account of it as should bring out its permanent 
significance for the Church’ (Denney, Jesus and the 
Gospel, p. 153). With this in view each writer 
selects the facts which he considers most appro- 
priate to his object. He is so far indifferent to 
their connexion with other facts which he is not 
concerned to relate. He may pass over a great 
part of the evidence, or he may mass it together 
in a generalized statement ; and, while he will not 
consciously depart from historical truthfulness, he 
will yet so handle his materials that, in order 
to estimate them aright, we must keep distinctly 
before us his special aim. ; 

The different interests or points of view of the 
Evangelists will determine the perspective in which 
the facts are viewed, and the different aspects of 
the facts emphasized. Matthew, ¢.g., is occupied 
throughout his Gospel with the Galilean ministry 
of Jesus as that in which he beheld the fulfilment 
of Jewish prophecy. So in his account of the 
appearances he concentrates on the meeting in 
Galilee with its great commission, ‘Go ye there- 
fore, and make disciples of all the nations.’ To 
this as his objective he hastens on without pausing 
on intermediate events. While Matthew concen- 
trates on the meeting in Galilee, Luke is chiefly 
interested in the appearances in Jerusalem on the 
Resurrection day as leading up to the promise of 
the Spirit and the Ascension at Bethany, and 
ignores the appearances in Galilee. ‘We do the 





Evangelists injustice,’ therefore, ‘when we regard 
them as witnesses in a court of law, who have been 
appointed to prove a fact, and who have deliber- 
ately taken it in hand to do so’ (W. Milligan, The 
esurrection of our Lord, p. 57). Not that the 
narratives are not evidence, but they are not put 
forward as presenting the complete evidence. 
There is not the least ground for supposing that 
the Evangelists told us all they knew, nor yet 
the least necessity that they should have done so. 
They recorded what was sufficient for their pur- 
pose. To bring out the meaning or significance 
of the appearances to the disciples, they may have 
condensed into a single representative or typical 
scene what they knew to be different appearances. 

Thus we find that even so conservative a critic 
as Denney counts it ‘not in the least improbable 

. . that in the great appearing of Jesus to the 
eleven recorded in all the gospels (Mt 286-29, Mk 
164-18, Lk 24°6-49, Jn 2019-23) we have not the literal 
record of what took place on a single occasion, but 
the condensation into a representative scene of 
all that the appearances of Jesus to His disciples 
meant. ... And if Jesus nevertheless had in 
point of fact appeared in different places, we can 
understand how one evangelist should put this 
typical scene in Galilee and another in Jerusalem. 
When we see what is being done we should rather 
vs that both are right than that either is wrong’ 
(Jesus and the Gospel, p. 155f.). The main thing 
in all the narratives is not the details of time or 
place or circumstances—in regard to these a certain 
confusion may remain through unassimilated and 
unharmonized traditions—but the fact of the ap- 
pearing of the Risen Christ to His disciples, 
together with the significance of the fact. And 
to establish this, to justify and sustain the faith 
that Jesus is risen from the dead, the narratives, 
though fragmentary and in no case presenting 
an orderly statement of the whole facts, supply 
sufficient evidence. So that Sanday, while recog- 
nizing to the full the difficulties in the narratives, 
yet maintains that ‘no difficulty of weaving the 
separate incidents into an orderly well-compacted 
narrative can impugn the unanimous belief of the 
Church which lies behind them, that the Lord 
Jesus Christ rose from the dead on the third day 
and appeared to the disciples’ (art. ‘Jesus Christ’ 
in HDB ii. 641°). 

This enables us also to answer the other objec- 
tion brought against the apostolic narratives—that 
the appearances recorded were only to the circle 
of His disciples, to ‘interested parties,’ and, there- 
fore, that the evidence presented is not of a kind 
to satisfy the demands of scientific historical in- 
quiry. ‘This objection, urged, as we have seen 
above, by Strauss and Renan, is one which occurs 
already in Celsus’ criticism of Christianity written 
about the end of the 2nd century. ‘ After these 
points,’ says Origen, taking up Celsus’ objections 
one by one, ‘Celsus proceeds to bring against the 
Gospel narratives a charge which is not to be 
lightly passed over, viz. that if Jesus desired to 
convince men that He was really divine He ought 
to have appeared to those who had ill-treated Him, 
and to him who had condemned Him, and to men 
generally (é\ws maou)’ (c, Cels. li. 63). The fact to 
which this criticism refers is, it should be noted, 
explicitly acknowledged by the apostles. ‘Him,’ 
says Peter, ‘God raised on the third day, and 
allowed him to be seen not by all the People but 
by witnesses whom God had previously selected, 
by us who ate and drank with him after his resur- 
rection from the dead’ (Ac 10% [Moffatt]). ; 

The evidence was designed not to satisfy ‘ scien- 
tific experts,’ but to evoke and support belief in the 
Resurrection on the part of those ‘whom God had 
previously selected’ that they might be ‘ witnesses’ 
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to others. If the fact to be testified to were the 
manner of the Resurrection and the exact sequence 
of the physical changes that accompanied it, sup- 
posing this capable of description in scientific terms, 
then, no doubt, the disciples were not qualified 
witnesses. They were born 1900 years too soon 
for this. But ‘if the essential truth to be con- 
veyed was the personal identity of Him who died 
and was fanah with Him who was raised and 
appeared, what evidence is to be compared with 
that of intimate personal friends?’ (Cambridge 
Theol. Essays, p. 323). To impugn their witness 
as not imperial is to forget what the narratives 
uniformly testify, that so far from being predis- 
posed to believe in the fact, their predisposition 
was all the other way. 

There are two other considerations which may 
be brought forward in support of the restriction 
of the appearances of the Risen Christ to His 
disciples. (i.) This limitation or restriction is in 
keeping with Christ’s manifestations during His 
earthly life. To appear to outsiders, to His op- 
ponents or enemies or men generally, in order to 
convince them of His resurrection and thus turn 
them to belief in Him, would have been contrary 
to the principle whereby He consistently refused 
to present miraculous proofs in order to force un- 
willing belief. When on one occasion the Pharisees 
asked Him to give them a sign which should re- 
move their unbelief, we read that ‘He sighed 
deeply in his spirit, and said, Why doth this 
generation seek a sign? verily I say unto you, 
There shall no sign be given unto this generation’ 
(Mk 8”). Faith induced by such signs was not of 
the proper quality (cf. Lk 16%). This is not the 
kind of evidence that convinces. True faith is 
morally and spiritually conditioned. The principle 
which governed the action of Jesus on earth in 
His manifestation of Himself still determined the 
action of the Risen Christ. ‘Why is it that you 
are to appear to us and not to the world?... If 
any one loves me... we will come to him’ (Jn 
14%), ii.) Especially is this the case when we re- 
member that the purpose of the appearances was 
not merely to convince of identity but to reveal 
a new order of life. If the Resurrection were 
simply a return to life under normal conditions, 
the mere survival of death, the objection urged 
might have more weight. Outsiders, ‘men gener- 
ally,’ can tell whether a man who is dead at one 
moment has returned the next to a normal human 
life. But the resurrection of Jesus was a rising to 
life under new and more spiritual conditions, the 
revelation of a new kind of life, and because of 
this it could appeal only to those who were capable 
of receiving such truth. Such a revelation could 
be received, its significance could be appreciated, 
only by those of spiritual receptiveness, who had 
the faculties to discern the possibilities of a new 
lifein Him, Only they were competent witnesses. 

Here we are in a realm where the scientific expert 
is not the expert in the case. There are those who 
go the length of maintaining that the Resurrection- 
Body of Jesus was in its very nature such as re- 
quired a spiritual susceptibility to discern, making 
it impossible for the outward senses alone to re- 
cognize its existence. Westcott, ¢.g., says, ‘If it 
[the Resurrection] was a foreshadowing of new 
powers of human action, of a new mode of human 
being, then without a corresponding power of 
spiritual discernment there could be no testimony 
to its truth. The world could not see Christ, and 
Christ could not—there is a Divine impossibility— 
shew Himself to the world’ (Revelation of the 
Risen Lord, p. 11; ef. The Gospel of the Resurrec- 
tion, p. 162 f., ‘ Human sense alone was not capable 
of discerning Who He was’). But even if such 
a manifestation could have been made it would 


have been valueless for the purpose in view in the 
manifestations. ‘Even if the world could have 
visibly recognised the identity of the risen with 
the earthly Jesus, yet it could have had no per- 
ception of what His risen life meant, seeing that 
the transformation in Him, which was quite as 
real and essential as the identity, required spiritual 
receptivity for the discernment of its significance’ 
(Forrest, The Christ of History and of Experience’, 
p- 156 n.). 

Lirerature.—B. F. Westcott, Gospel of the Resurrection$, 
London, 1888, ch. i., Revelation of the Risen Lord?, do., 1882; 
W. Milligan, Resurrection of our Lord, do., 1881, lect. ii. 5 
W. Sanday, Outlines of the Life of Christ®, Edinburgh, 1906, 
art. ‘Jesus Christ,’ HDB ii. 638-642; R. J. Knowling, Witness 
of the Epistles, London, 1892, Testimony of St. Paul to Christ, 
do., 1905; A. C. McGiffert, A History of Christianity in the 
Apostolic Age, Edinburgh, 1897, Pp. 39-44, 55f.; F. Loofs, Die 
Auferstehungsberichte und ihr Wert, Leipzig, 1898; E. von 
Dobschiitz, Ostern und Pyingsten, do., 1903; P. W. Schmiedel, 
‘Resurrection- and Ascension-Narratives’ in EBi iv. 4039-4087, 
‘The Evidence for the Resurrection of Christ’ in CQR Ixi. 
[1906] 323ff.; K. Lake, The Historical Evidence for the 
Resurrection of Jesus Christ, London, 1907; H. B. Swete, Tie 
Appearances of our Lord after the Passion, do., 1907; J. 
Denney, Jesus and the Gospel, do., 1908, pp. 107-159 ; j. aM 
Thompson, Miracles in the New Testament, do., 1911, pp. 
161-205; F. H. Chase, The Gospels in the Light of Historical 
Criticism, do., 1914, p. 39ff.; T. J. Thorburn, The Resurrection 
Narratives and Modern Criticism, do., 1910 (a criticism of 
Schmiedel’s art. in EBi); W. P. Armstrong, ‘The Place of 
the Resurrection Appearances of Jesus’ in Biblical and Theo- 
logical Studies (Princeton), New York, 1912, p. 307ff.; W. J. 
Sparrow Simpson, The Resurrection and Modern Thought, 
London, 1911, bks. i. and ii; R. H. Hutton, Theological 
Essays, do., 1895, Essay vi. ‘ Christian Evidences, Popular and 
Critical,’ and Essay viii. ‘The Incarnation and Principles of 
Evidence.’ 

Ill. THE APOSTOLIC WITNESS TO THE 
NATURE OF CHRIST'S RESURRECTION-BODY.— 
That the grave was found empty on the third day, 
that on the same day He appeared to His disciples, 
and that these appearances, succeeding upon the 
empty grave, had already given rise on the third 
day to a belief in the Resurrection, are facts 
historically well attested by the Gospel narratives 
and corroborated by St. Paul’s account. But 
there is more than this. The appearances of the 
Risen Christ were, according to the apostolic 
witness, not mere appearances and nothing more ; 
they were in the nature of interviews, sometimes 
for a considerable length of time, between Him 
and His disciples. ‘There is no such thing in the 
New Testament as an appearance of the Risen 
Saviour in which He merely appears. He is 
always represented as entering into relation to 
those who see Him in other ways than by a flash 
upon the inner or the outer eye: He establishes 
other communications between Himself and His 
own than that which can be characterised in this 
way’ (Denney, Death of Christ, London, 1902, 
p. 67). And the apostolic narratives bear witness 
to a certain view of the nature or mode of exist- 
ence of the Risen Christ. 

i, THE WITNESS OF THE EVANGELIsTS.—In the 
picture given in the Gospel narratives we have 
a noteworthy combination of seemingly opposite 
qualities in the Risen Christ’s mode of existence. 

(a) On the one hand, Christ seemed to have re- 
sumed the form of bodily existence maintained 
while on earth. His mode of existence was not 
phantasmal or apparitional like a ghost, but em- 
bodied. He appeared in a body possessing attri- 
butes and functions which attested its physical 
reality and identity (or continuity) with the former 
earthly body. 

(1) He could be seen, touched, handled, as a 
purely spiritual existence could not (Lk 243%, 
Jn 20°), Indeed we are told that He offered 
Himself to their touch and handling to tonvince 
the disciples of His bodily existence: ‘Feel me and 
see; a ghost has not flesh and bones as you see 
I have’ (Lk 2439 [Moffatt] ; cf. Jn 20”): Or; as 
another report has it, coming either from the 
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Gospel according to the Hebrews or from the 
Doctrine of Peter: ‘Take handle me and see that 
Jamnota bodiless spirit’ (Ignatius, Smyrn. 3, \dBere, 
Wnparioaré ue, kal idere bre ovK elul Satudviov dowmaror). 
On ‘flesh and bones’ Westcott says: ‘The signifi- 
cant variation from the common formula ‘‘ flesh 
and blood” must have been at once intelligible to 
Jews, accustomed to the provisions of the Mosaic 
ritual, and nothing would have impressed upon 
them more forcibly the transfiguration of Christ’s 
Body than the verbal omission of the element of 
blood which was for them the symbol and seat 
of corruptible life’ (Gospel of the Resurrection, p. 
162n.). Weare not told that the disciples availed 
themselves of the test at Jesus’ invitation. But 
in Mt 28° we read, ‘They [the women] took hold 
of his feet and worshipped him.’ If the disciples 
did not actually touch Him it was, it would seem, 
because ‘they were so convinced, by sight, of His 
reality, that they abstained out of reverence from 
subjecting Him to the further test’ (Forrest, The 
Christ of Hist. and of Exper.", p. 148 n.). 

The body was apparently capable also of par- 
taking of food, for we are told that as they were 
still incredulous and ‘wondered,’ He took a piece 
of a broiled fish which remained from the evening 
meal and ate before them (Lk 244; the words 
‘and of a honeycomb’ are omitted by the best MSS). 
This touch in the incident, which is mentioned only 
by Luke, has been called in question by Loofs and 
others as ‘secondary’ and ‘representing the more 
realistic shape which the legend of the Resurrec- 
tion ultimately took.’ Even Denney shares this 
doubt: ‘There does seem something which is not 
only incongruous but repellent in the idea of 
the Risen Lord eating,’ and he finds in it one illus- 
tration of Luke’s ‘tendency to materialise the 
spiritual’ (Jesus and the Gospel, p. 146). In support 
of this it has been noted that in the case of the 
meal with the two disciples at Emmaus (Lk 24"), 
and in the later scene of the seven beside the Lake 
recorded in Jn 2118, it is not said in either case 
that Jesus Himself partook of the bread which He 
distributed to others with His own hand. If we 
retain this touch, we must say with Clement of 
Alexandria, ‘He did not eat for the sake of His 
body, but for their sakes with whom He conversed,’ 
+o convince them that they were not seeing a 
ghost. ‘If there be resurrection of the body, there 
is no reason why such a body should not have the 
power of taking food without depending on it’ 
(E. R. Bernard, HDB iv. 234*). But even if we 
eliminate this detail in the picture, which ad- 
mittedly is the least certain element in it, the 
picture in its essentials is not appreciably altered. 
The Risen Christ’s mode of existence was such 
that human eyes could see and human hands could 
touch and fee] Him. 

(2) Further, the body in which He appeared was 
a body identical (or continuous) with the body 
which He had on earth, and which had suffered on 
the Cross and been laid in the tomb. Apart from 
the fact that the grave in which the body of Jesus 
had been laid on the Friday evening was found 
empty on the morning of the third day, identity 
(or continuity) was evidenced by the fact that the 
Risen Body bore the marks of the Passion, the 
print of the nails in the hands, and the spear-mark 
in the side (Lk 24%, Jn 20”). 

Lk 2440, «ai rov70 cimav Ederéev adrois Tas XElpas Kal TOUS 
das, is called in question as omitted in some authorities, but 


Jn 2020, where probably the same appearance is described 
thouch there is a seeming discrepancy in the number of disciples 
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present, is undoubted. See Plummer, ICC, ‘St. Luke ’2, Edin- 
burgh, 1898, in doc. 

The identity, it wouldseem, extended still further. 
Mary recognized Him by the familiar tone of the 
voice (Jn 201°) and the two disciples by the familiar 
gesture in the breaking of bread (Lk 24°). 





(6) On the other hand, the body if the same was 
yet somehow not the same. It had undergone 
some marvellous change. If there was identity, 
there was yet contrast. The Risen Body had 
mysterious peculiarities which distinguished it 
from the natural earthly body. Indeed, so promi- 
nent were these distinguishing peculiarities that 
the Risen Lord is uniformly represented in the 
narratives as with difficulty persuading the disciples 
of the identity of the two. Chief of these peculi- 
arities are— 

(1) The transcendence of the ordinary laws of 
material or physical existence. — Matter was no 
longer an obstacle. The Risen Christ could pass 
through a closed sepulchre (apparently implied by 
Mt 287) and through shut doors (Lk 24°6, Jn 201%%5), 
Distance could not delay His movements; He 
could be present in different and distant places at 
short intervals (Lk 24-54). Suddenly He appears 
without apparent physical locomotion (Lk 24%, 
Jn 209 6, « Jesus stood [éory] in the midst’). As 
suddenly He disappears (Lk 24*!, ‘He vanished 
from their sight,’ ddavros éyévero dm’ airév—a dis- 
appearance, not a local withdrawal). Here appar- 
ently is an emerging from and a withdrawal into 
complete invisibility at will. And then, finally, 
as illustrating this transcendence of the ordinary 
laws of material existence, we are told He ascended 
from earth to heaven in visible form (Lk 24°, 
Ac 19; ef. Mk 16). 

The words xai avedépero eis Tov ovpavov in Lk 245land all v.19in 
Mk 16 are regarded as doubtful by textual criticism, and, even 
if they be accepted, it has been contended that they do not of 
themselves imply a visible ascent (see E. P. Gould in ICC, ‘St. 
Mark,’ Edinburgh, 1896, p. 309). But such a visible ascent is 
directly stated in Luke’s second treatise, Ac 19f, and the 
subsequent joy of the disciples (Lk 2452f-) distinctly points to 
some such visible representation of His final triumph over death 
(cf. Forrest, The Christ of Hist. and of Exper.’, p. 413). 


(2) Difficulty of recognition from mere outward 
appearances.—So great was the change that, it 
would seem, the mere external form and features 
failed to disclose who He was, even to those with 
whom He had had familiar intercourse on earth. 
Mary Magdalene mistook Him for the gardener, 
until He called her by her name (Jn 2016), The 
two men on the way to Emmaus not only walked 
but conversed with Him for a considerable length 
of time, yet did not know who He was till He was 
made known to them in the breaking of bread 
(Lk 2430-32), When He stood in the midst of the 
assembled disciples He seemed so strange to them 
that they ‘imagined it was a ghost they saw’ and 
they were ‘scared and terrified’ till ‘he showed 
them his hands and feet’ (Lk 24°7-* [Moffatt]; cf. 
Jn 20”, ‘his hands and his side’). And again, at 
the Sea of Tiberias, when Jesus stood on the 
beach, the disciples (among whom were four 
apostles) failed to recognize Him (Jn 21%). 

This is the more striking when we consider 
(i.) that the appearances were not .momentary 
glimpses, but, at least in several of the cases, pro- 
longed interviews; and (ii.) that even when He 
appeared to the same people a second or third time 
they were still at first perplexed and had their 
doubts as to His identity. What was the cause of 
this non-recognition? It may be that the failure 
of Mary Magdalene to recognize Jesus at the 
beginning was due, as some maintain, to her eyes 
being dimmed with tears, and her mind bewildered 
and perplexed—this, combined with the dimness 
of the early morning light. It may be that the 
two disciples on the way to Emmaus failed to 
recognize Him because of mental preoccupation 
with their grief, and absorption in their puzzled 
discussion of the story told by the women. ‘ Their 
eyes were holden (éxparodvro, overpowered, spell- 
bound) that they should not know him (rod pi 
érvyvavar airov),’ says Luke in explanation (247%), 
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These words need not be taken to imply any special 
supernatural action on their senses on the part of 
the Risen Christ, ‘‘‘who would not be seen by 
them till the time when He saw fit” ’ (see Plummer, 
ICC, in loc.). They may mean simply that they 
did not know Him; that, through some conditions 
on their side, they failed to recognize Him (cf. 
Moffatt’s translation, ‘they were prevented from 
recognizing him’). It has to be remembered that 
in this case neither of the two, so far as we know, 
belonged to the company of the apostles, and so 
they may never before have come into close 
quarters with the Master, so that their failure to 
recognize Him was not surprising (cf. Swete, 
Appearances, p. 23). Once more, in the incident 
at the Lake of ‘Tiberias the words of the Evangelist, 
‘when early morn was now arrived, or arriving’ 
(rpwlas dé Hdn yevouervns, other MSS ywvopuérgs), suggest 
that the disciples may have been hindered trom 
recognizing Jesus on the shore by the dimness of 
the dawning morning light. These and such like 
conditions may have contributed to the effect. 
Their mental condition in particular has to be 
taken into account as an operating factor in the 
case. It is altogether probable.that their surprise 
and bewilderment, combined with their hopeless 
grief, nade them less capable of exact observation 
than in ordinary circumstances, Yet the narra- 
tives convey the impression that there was some- 
thing more in the case than this; that some 
mysterious change had occurred in Jesus’ outward 
appearance which at least assisted non-recognition 
and excited awe in the beholders (Lk 24°’) ; that 
some change in bodily appearance had taken place 
corresponding to the mysterious change already 
ie to in Christ’s relation to ordinary physical 
aws. 

‘He appeared to them in another form’ (év érépg 
popon), says the Mk. App. of the manifestation to 
the two on the way to Emmaus. That the words 
mean only that to the two on the way to Emmaus 
He presented a different appearance from that to 
Mary Magdalene (possibly, as Alford suggests, 
through His dress being changed, giving the im- 
pression not now of a gardener or labourer at work, 
but rather of a traveller with his loins girt, shoes 
on feet, and staffin hand) is altogether improbable. 
The natural interpretation of the words is that He 
appeared in a different form from that He had on 
earth, that some change had come over Him so 
that He did not look the same as when He was 
with them before the Passion (‘yop¢) always 
signifies a form which truly and fully expresses 
the being which underlies it’ [H. A. A. Kennedy, 
in EGT, London, 1903, on Ph 2'}). 

This is supported by the cumulative evidence of 
the narratives, the uniform testimony of which is 
that, while the same, some mysterious change had 
come over His whole mode of existence. It is a 
change which attaches to all that we read in the 
Gospels of the appearances of Jesus. It was not 
only, as we have seen, that His risen body was no 
longer subject to ordinary physical laws, but the 
manner of His intercourse with His disciples after 
His resurrection was altogether changed. His 
appearances were occasional. He appeared only 
when He willed to appear. There is a strange 
aloofness and reserve about His attitude to them. 
He is no longer their companion as He used to be ; 
He speaks of the time ‘when I was yet with you’ 
(Lk 24"), Though He invites them to feel Him 
and see that they may be thus convinced that He 
was no phantasm or apparition, but indeed the 

tisen Jesus, He forbids Mary Magdalene to ‘ keep 
clinging to him’ (Jn 20!", wu wou &rrov) so as to 
hold Him in possession. The prohibition of Jesus 
meant that the old earthly intercourse and rela- 
tions with His disciples which Mary wished to 





resume could not be restored, that they were for 
ever past, and that their place was to be taken by 
a new and higher kind of fellowship, to be realized 
only when He had completed His earthly self- 
manifestation, and had ‘ ascended unto the Father’ 
(Jn 2017, ovrw yap avaé8nxa). For the present He is, 
in His intercourse with them, hovering between. 
the old and the new in a transitional condition, 
combining the seemingly opposite qualities of the 
material and spiritual, embodied in another form. 

This combination of two opposite sets of char- 
acteristics in the appearances of the Risen Christ 
Weizsicker (Apost. Age, i. 9-11) makes the 
basis of criticism of the credibility of the Gospel 
accounts. They represent, he says, two different 
layers of tradition. The appearances were in 
their earliest form purely spiritual or visional ; 
but, as time went on, the craving for external 
and palpable signs, combined with popular realistic 
ideas ot a carnal Resurrection, led to a gradual 
materializing of the visions, and an endowing of 
the visional with physical attributes, thus over- 
laying history with legend. So Harnack and 
others hold that the idea of a bodily Resurrection 
was a form subsequently imposed on a more 
primary spiritual belief in the Lord’s continued 
life. This overlaying of the Gospel representations 
by popular realistic conceptions was a process 
which history shows speedily manifested itself in 
the early Church. But the combination of con- 
trasted traits—the ‘dual quality’ or double aspect 
of His appearances—is of the very essence of the 
Gospel accounts throughout,* present in what 
Weizsicker terms the earlier layers of the tradi- 
tion as really as in the later. And if the Resurrec- 
tion be what it is uniformly represented in the 
narratives as being—not the simple reanimation of 
His mortal body which Harnack speaks of (Hist. 
of Dogma, i. 85 n.), a resuscitation and restoration 
to the former conditions of existence, but the 
entrance on a new order of life, then the combina- 
tion in the Gospel accounts of the appearances of 
apparently inconsistent aspects, so far from casting 
doubt on these accounts, is a strong evidence of 
their historical trustworthiness. 

For such a conception of the mode of existence 
of the Risen Christ the disciples had absolutely no 
precedent. On the contrary, it was to them, as the 
records show, a most novel and strange idea for 
which they were unprepared, and which with diffi- 
culty they were persuaded to receive. It was 
opposed to both Jewish and Greek ideas on the 
subject. The Resurrection as it actually took place 
‘would be quite foreign to Jewish ideas, which 
embraced the continuance of the soul after death 
and the final resurrection of the body, but not a 
state of spiritual corporeity, far less, under condi- 
tions such as those described in the Gospels’ 
(Edersheim, LT* ii. 624). About the current 
Jewish conception of the Resurrection-Body there 
was little that was spiritual. ‘The future body, 
as to material and organisation, was conceived as 
essentially of the same quality as the present’ 
(F. W. Weber, Lehren des Talmud, Leipzig, 1880, 
p. 353, quoted by Kennedy, St. Paul’s Conceptions 
of the Last Things, p. 227). In Apoc. Bar. (e.g. 
]. 2) it is stated that the bodies of the dead shall 
be raised exactly as they were when committed to 
the ground. After this has been done for purposes 
of recognition by friends, a glorious change will 
take place: ‘they shall be made like unto the 
angels, and be made equal to the stars, and they 
shall be changed into every form they desire from 
beauty into loveliness, and from light, into the 
spleniaae of glory’ (li. 10; ef. the more spiritual 
ideas prominent in Enoch, e.g. 1. 4, civ. 4, 6, eviii. 
11, ete.). The changed body is still, however, 
described largely in sensuous physical terms, while 
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here, in the case of the Risen Christ, was a body so 
spiritualized that they thought it was a spirit. 
On the other hand, the Alexandrian Greek concep- 
tion was that of emancipation from the body and 
continued existence as pure spirit. But, besides 
the fact that the tomb was empty, here was a body 


which could be not only seen but touched and 


felt, and presented evident marks of identity with 
the body of earth. ‘ Feel me and see, a spirit hath 
not flesh and bones.” The marvel of the records is 
the perfect simplicity, the perfect naturalness with 
which the two sets of characteristics are combined 
in the same narratives, ‘as if those who put the 
facts together were conscious of no difficulty in the 
apparent contradiction’ (Westcott, Gospel of the 
Kesurrection, p. ix). If we take one series of 
events, the Resurrection might appear to have been 
a mere coming back to life ; if we take another, it 
might appear to be purely spiritual or spiritual- 
istic. But the records combine both, and thus 
differentiate the apostolic representation of the 
resurrection of Jesus from the two current concep- 
tions—from the sensuous conception of it held by 
the Pharisees, and from the spiritualistic concep- 
tion of the Alexandrian or Greek philosophers. 
Such a representation had no precedent, and can 
be explained only by the new revelation conveyed 
to the disciples through the appearances and inter- 
course of the Risen Christ, as recorded for us in 
the narratives. Through these appearances and 
self-manifestations Christ sought to impress on His 
disciples, on the one hand, the identity of the 
Risen with the Crucified Jesus, and on the other, 
that His resurrection was not a mere restoration to 
life but a triumph of His whole personality over 
death and His entrance on a new and higher mode 
of existence. So Jesus offered Himself to the 
senses of the disciples, even to their touch and 
handling, if this were needed to convince them of 
His identity—even, it may be, to the eating of 
bread, if only so the feeling that He was a phantasm 
or apparition could be removed. But when this 
was attained, when doubt of His identity was 
removed and the disciples thought to resume the 
old familiar intercourse, He manifested the charac- 
teristics of a more spiritual form of existence, and 
they learned the truth, that the Resurrection was 
the entrance on a new order of life and a higher 
kind of fellowship. So the Ascension is represented 
in the Gospel narratives as the natural and neces- 
sary sequel of the Resurrection. The visible lifting 
from the earth marked the close of the visible in- 
tercourse and the beginning of the more spiritual 
for which the disciples were gradually prepared by 
the teaching of the forty days (Jn 20” ; cf. Lk 24%, 
Ac 18, Jn 14-16) (see Denney, art. ‘ Ascension,’ 
HDB i. 161). The contention (e.g. Newman 
Smyth, Old Faiths in New Light, London, n.d., 
p. 156f.) that the body of Jesus during the forty 
days underwent a gradual process of spiritualiza- 
tion or glorification, a ‘ process of resurrection,’ 
which was consummated in the Ascension does not 
seem to be supported by the narratives. On the very 
day of His resurrection the spirituality of His risen 
body was as manifest as in the case of the appearance 
by the Sea of Tiberias (cf. Lk 24%! %, Jn 214: ; see 
Forrest, Christ of Hist. and of Exper.’, p. 411f.). 
With the essential nature of the Resurrection- 
Body the Evangelists were not concerned. But 
from the temporary manifestations of the Risen 
Body during the forty days there were two things, 
either of which they might have thought it to be, 
which they came to know it was not. It was not 
simply the old earthly body resumed, and it was 
not a mere phantasmal existence. And one thing 
they knew it was—it was a body no longer subject 
to physical limitations and restrictions, but com- 
pletely under the control of the spiritual nature 
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or will, so under control that it could manifest 
itself in such material form or forms, if this were 
necessary, for evidential purposes. Already dur- 
ing the earthly ministry there were, according to 
the Gospels, pre-glimpses of this control of body 
by spirit. Two of the best attested incidents in 
the narratives—His walking on the sea and the 
Transfiguration — are instances in point. The 
chief significance of the Transfiguration has been 
found by some to consist just in this, that it was 
meant to prepare the disciples for the Resurrection 
and for the appearance of the Risen Jesus in glori- 
fied form (see, e.g., H. A. A. Kennedy in JTASt 
iv. [1903] 270 ff.). 

li, THE WITNESS OF ST. PAauL. —St. Paul’s 
teaching on the nature of the Resurrection-Body 
as ‘spiritual’ is but the further carrying out of 
the teaching of the forty days, and is intelligible 
only against the background of the appearances 
of Christ’s risen body, reports of which he would 
receive from first-hand witnesses. In regard to the 
Risen Body he holds firmly the two points borne 
witness to by the Gospel accounts: (1) the identity 
between the body which was buried and the body 
which rose. Some crities maintain that there is 
no substantial identity between the two in St. 
Paul’s teaching ; but apart from the analogy of the 
seed, the words ‘that Christ died . . . and that 
he was buried and that he hath been raised on the 
third day’ are, as Feine points out (Theol. des NT, 
p. 362), susceptible of no other interpretation than 
that ofidentity. But (2) equally with identity the 
difference between the two is insisted on, repre- 
sented by the distinction between the seed and the 
perfected plant: ‘Thou sowest not that body that 
shall be’ (1 Co 15%”). St. Paul speaks of the risen 
body as a body not of flesh and blood (‘flesh and 
blood cannot inherit the kingdom of God,’ v.%) 
but one transfigured and transformed. A distine- 
tion is drawn between the ‘ psychical’ or ‘ natural’ 
body and the ‘ pneumatical’ or ‘spiritual’ body, 
the former the vehicle of self-manifestation under 
earthly conditions, the latter the organ of self- 
manifestation under supra-terrestrial conditions. 
The difference consists not in the body ceasing to 
be material or being changed into spirit, but 
in the material being entirely subjected to the 
dominion of the spirit. The risen body of Christ 
was spiritual ‘not because it was less than before 
material, but because in it matter was wholly and 
finally subjugated to spirit, and not to the exi- 
gencies of physical life. Matter no longer restricted 
Him or hindered. It had become the pure and 
transparent vehicle of spiritual purpose’ (Gore, Body 
of Christ, p. 127). (For the striking corroboration 
of St. Paul’s conception of the ‘spiritual body’ 
supplied by recent science, see below, IV. ii. 2 (c).) 

St. Paul’s view has been contrasted with that 
of the Evangelists, as less materialistic, and the 
difference has been traced to the more spiritual 
character of the appearance of the Risen Christ 
to St. Paul as compared with those to the older 
apostles. But we have to remember the difference 
of relationship to the Risen Lord between St. Paul 
and the older disciples. That St. Paul had ever 
seen Jesus during His earthly life and ministry is 
doubtful. Ramsay, C.:Clemen (Paulus, Giessen, 
1904), and J. Weiss (Paulus und Jesus, Berlin, 
1909), among recent critics, maintain that he had. 
The weight of probability, however, is against the 
supposition (see Feine, Jesus Christus und Paulus, 
Leipzig, 1902, pp. 93, 350) (2 Co 56 cannot be 
cited for or against, for what St. Paul is contrast- 
ing here is the knowledge of Christ ‘after the 
flesh’ [not ‘in the flesh’] with the knowledge of 
Him after the spirit—the difference between the 
estimate of Christ formed hy St. Paul before his 
conversion and after). Recognition of identity 
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under changed conditions was not, therefore, 
the primary requirement in St. Paul’s case, as it 
was in the case of the older apostles. ‘The aim of 
the appearance to him was to convince him that 
the Jesus who was crucified and whose followers 
he persecuted was indeed the Risen and Exalted 
Christ. To him, therefore, Christ was manifested 
in the majesty of His Divine glory, a Figure in- 
vested in dazzling splendour, with none of those 
more tangible characteristics which He manifested 
to the earlier apostles and which seemed necessary 
for evidential purposes. Though thus less tangible, 
however, the appearance to St. Paul was not less 
objective than those to the earlier apostles. In 
St. Paul’s own judgment it was the same kind of 
appearance as that to Peter, James, and the 
others—‘ He appeared to me also,’ 

The question has been raised whether St. Paul 
derived his view of the resurrection-body entirely 
from what he had seen and heard of the Risen 
Lord, or was partly influenced by contemporary 
Jewish or Hellenistic ideas. Lake, e.g. (Resurrec- 
tion of Jesus Christ, ). 23 ff.), maintains that ‘the 
Pauline doctrine of a transubstantiation of the body 
at the resurrection is one which was in the main 
familiar to the Jews,’ yet he recognizes the influ- 
ence on St. Paul’s doctrine of ‘his knowledge of 
appearances of the Risen Lord in the light of which 
knowledge he re-formed his ideas on the Resurrec- 
tion generally.’ The question of the influence on 
St. Paul’s doctrine of Christ’s own teaching on 
the resurrection has also to be considered. Feine 
(Jesus Christus und Paulus, p. 181f.) points out 
certain remarkable similarities between St. Paul’s 
teaching in 1 Cor. and the narratives of our Lord’s 
discussion with the Sadducees in Mk 1218, Lk 20?7f, 
The condition of the risen is described by Jesus as 
being ‘as the angels of God in heaven’ (Mk 12”, 
ws dyyedo. év rots obpavois), or ‘like the angels’ 
(lodyyedor), and as being ‘ sons of God, being sons of 
the resurrection’ (Lk 20%). That is to say, they 
possess a heavenly or spiritual organism, and are 
conformed to the likeness of God (see Kennedy, 
St. Pauls Conceptions of the Last Things, pp. 100, 
234). This Christian tradition of Jesus’ eschato- 
logical teaching, if received by St. Paul, was, how- 
ever, illumined and defined by the manifestations 
of Jesus to himself and to the other apostles. 
Others maintain (e.g. Reitzenstein; see J. Weiss, 
on 1 Co 15#) that St. Paul’s contrast between 
the ‘natural body’ (c@ua yuxixdv) and the ‘ spiritual 
body’ (c@mua mvevparixdv) was derived from the 
Greek mystery-religions. But the Greek anti- 
thesis is based on a dualistic conception of human 
nature, and St. Paul’s contrast is in quite a 
different category. 


LitERATURE.—On the Resurrection-Body see E. M. Goulburn, 
The Resurrection of the Body (BL), London, 1850; J. H. Skrine, 
CR ixxxvi. [1904] 860-871; ‘The Resurrection-Body : a Study 
in the History of Doctrine,’ CQR Ixviii. [1909] 138ff.; R. H. 
Charles, Eschatology, Hebrew, Jewish and Christian, London, 
1899; R. C. Moberly, Problems and Principles, do., 1904 ; 
C. Gore, The Body of Christ, do., 1901; C. H. Robinson, 
Studies in the Resurrection of Christ, do., 1909, ch. ii.; W. J. 
Sparrow Simpson, The Resurrection and Modern Thought, 
do., 1911, chs. xxiv.-xxix. 

IV. THE SIGNIFICANCE OF THE RESURREC- 
TION OF CHRIST FOR APOSTOLIC CHRISTIANITY. 
—The significance of the Resurrection for the 
Apostolic Church may be represented under a two- 
fold aspect, (i.) as evidential, (ii,) as essential or 
constitutive. 

i. EVIDENTIAL SIGNIFICANCE. —In the older 
mode of treatment of the Resurrection, in English 
theology especially, ain stress was laid upon its 
evidential value as the confirmation or proof of the 
truth of Christ’s claims as to His person and work. 
To place the chief emphasis on this aspect of its 
significance is to give the Resurrection too abstract 
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and external a character, and is the correlative of 
that view of the miracles of Jesus natural to 18th 
cent. theology, which lays stress on their value as 
credential appendages rather than as an essential 
part of Jesus’ redemptive revelation. According 
to the invariable apestolic representation, however, 
the resurrection of Christ is not merely something 
consequent upon the redemptive revelation of His 
life and work on earth, something added on to it 
as the reward and guarantee of its efficacy ; it is 
itself an essential and constitutive part of the 
revelation necessary to its culmination or comple- 
tion. While this is so, the importance of the evi- 
dential aspect of the Resurrection is not to be 
minimized. This is, indeed, where we must begin 
in our study of the apostolic representation. For 
the apostles the first and primary significance of 
the Resurrection lay undoubtedly in the fact that 
it was the Divine confirmation of. Jesus’ entire 
claim as to His person and work. Thus it is—and 
the importance of the fact has to be noted, as it is 
often overlooked—that it is always God to whom 
the apostles impute the raising of Christ. His 
resurrection was the immediate act of God the 
Father, who by this gave His verdict concerning 
Jesus, thus once for all reversing Israel’s act of 
rejection, and refuting the Jews’ charge of blas- 
phemy. ‘ Whom they slew, hanging him on a tree, 
him God raised up’ (Ac 10). This is the uniform 
apostolic representation common to St. Paul and 
the earlier apostles (ef. Ac 2+ 22% 3% 4 G2 yae0-se 
V0 Thiet, Rol? 6% i Coda Gal de ph 
Ph 29,1 P 17, He 13”). So that St. Paul says, 
‘If Christ did not rise . . . we are detected bear- 
ing false witness to God (kara r00 000) by affirming of 
him that he raised Christ’ (1 Co 15 © [Moffatt]). 
And if this affirmation or witness is false, then 
their whole view of the worth of Christ’s person 
and work is without validity. Their preaching of 
Christ is ‘empty’ (v.44) and faith in Him is ‘ vain’ 
(v.1”). To develop this evidential significance of the 
Resurrection into its details : 

1. Evidential with regard to His Person.—(a) 
Through the Resurrection conclusive proof was 
afforded of the Messiahship of Jesus. This aspect 
of its significance was that which was primarily 
emphasized in the earliest apostolic teaching as 
represented by the sermons of St. Peter recorded 
in the early chapters of Acts. That Jesus claimed 
to be the Messiah, the Divinely sent Onein whom 
all the hopes of Israel were to be realized, cannot 
be seriously doubted. In calling Himself ‘ the Son 
of man’ He adopted a title which, it is now gener- 
ally recognized, involved Messianic pretensions 
(see Sanday, The Life of Christ in Recent Re- 
search, Oxford, 1907, p. 123ff.). This claim He 
had already supported by His life and work. His 
miracles—works of God wrought through Him (ef. 
Jn 14!)—were proofs of His mission as God’s 
accredited messenger to Israel (Ac 2%, ‘a man 
accredited to you by God through miracles, 
wonders, and signs which God performed by him 
among you’; cf. Ac 10%, ‘anointed of the Holy 
Ghost and with power he went about doing good, 
for God was with him’). This claim, however, 
was apparently contradicted and denied by His 
death on the Cross, which to the Jew was the 
symbol of Divine rejection (5° 10%), Through 
the Death on the Cross, therefore, the Jews’ 
verdict on Jesus seemed Divinely supported. But 
through the Resurrection as not merely His being 
raised on the third day (Ac 10”) but His being 
exalted to the right hand of God in power and 
glory, Israel’s act of rejection was Divinely re- 
versed, and the claim of Jesus to be the Christ 
was for ever vindicated. ‘This Jesus has God 
raised up’ (Ac 2"), ‘The God of our fathers has 
glorified Jesus his servant? (33; cf, 23% 531 755) 
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‘God has made him both Lord and Christ, this 
Jesus whom ye crucified’ (Ac 2°°; cf. 9%). < Up- 
lifted then by God’s right hand, and receiving from 
the Father the long-promised holy Spirit, he has 
poured on us what you now see and hear’ (2 
[Moffatt]). There could be but one conclusion— 
earth’s rejected was God’s accepted. 

(6) Through the Resurrection the Divinity of 
Jesus was established. He was shown to be not 
only Messiah but the Son of God. A unique rela- 
tion to God He had Himself claimed. The title 
‘Son of God,’ indeed, is very rarely found applied 
by Jesus to Himself. More often it is used to 
describe the impression made by Him upon others 
(e.g. on the possessed, Mk 3! 57 and |ls; on the 
centurion, Mk 15° and ||s). The crowning instance 
is the confession of Peter, ‘ Thou art the Christ, the 
Son of the living God’ (Mt 16'%). That on this 
matter of His Divine Sonship our Lord maintained 
a great measure of reserve and reticence was quite 
in keeping with His whole method of self-revela- 
tion. The truth of His Divine Sonship was not 
one that could be taught the disciples as a dogma ; 
it must be allowed to break naturally upon them 
as they increasingly divined the uniqueness of His 
character. But we see in the records of the Evan- 
gelists how Jesus consistently sought to guide the 
thoughts of His disciples concerning Himself into 
true and worthy lines. He uniformly claimed to 
stand in aunique relation to God. He habitually 
speaks of God as ‘my Father’ (Mt. 23 times), 
never embracing Himself with His disciples as being 
in the same sense sons of God. He attributes to 
Himself powers and prerogatives which imply 
essential coequality with God. He claims perfect 
mutuality of knowledge as well as of will with the 
Father, whereby He possesses an exclusive power 
of manifesting Him (Mt 11°, Lk 10”). Heclaims 
to do for men what only God can do—to grant for- 
giveness (Mt 9°, Mk 21°, Lk 5*4) and to bestow the 
Holy Spirit (Mt 10%, Lk 12”). And, further, He 
demands from men that complete surrender and 
utter devotion of life which can be granted only to 
God (Mt 10%, Lk 147°). So it is altogether in keep- 
ing with the Synoptic representation when the 
Fourth Gospel records such sayings as these: ‘I 
and the Father are one’ (thing or essence, éy) 
(10), ‘He who has seen me has seen the Father’ 
(14°), ‘I am in the Father, and the Father is in 
me’ (141), ‘the Jews sought the more to kill him 
because he said, God was his peculiar (ié:ov) 
Father, making himself equal to God’ (51%). 

The claim of Jesus to be the Son of God is thus 
implied in His attitude throughout, and for refusing 
to disown it He was counted a blasphemer and con- 
demned to death (Mt 26%: ®f 974; cf. Jn 10%), 
Such a death—a ‘hanging ona gibbet’—seemed to 
be a confirmation of the judgment of His enemies, 
but the Resurrection was God’s great declaration 
in action substantiating the truth of Jesus’ claim: 
“declared Son of God with power according to the 
spirit of holiness by the resurrection of the dead’ 
(Ro 14). No blasphemer was He. The Resurrec- 
tion ‘declared,’ defined, or marked Him out to be 
(6picbévros) what He always truly was—Son of God. 
For the Sonship thus declared ‘in power’ (é& 
dvvdec—no longer in humiliation but in power, the 
power of exalted Lordship) by the Resurrection 
was ‘according to’ or answered to the spirit of 
holiness (kara mveipua aryiwotvns), the spirit of excep- 
tional and transcendent holiness which was the 
inmost reality in the person and life of Jesus, and 
testified to His peculiar relation to God. Divine 
Sonship, that is to say, was not an honour to 
which for the first time Christ was exalted after 
His death. The Resurrection only displayed Him 
as being what He was inalienably from the first, 
and installed Him in the dignity which corte- 


sponded to His nature. ‘In virtue of His resur- 
rection . . . Christ is established in that dignity 
which is His and which answers to His nature’ 
(Denney, EGT, on Ro 1%). - 

For St. Paul the conviction of the Divine Son- 
ship of Jesus dated from the appearance to him on 
the way to Damascus of the Glorified Christ. What 
was revealed to him then was that the Crucified 
One was the Son of God in power. So that the 
gospel he immediately began to preach was ‘that 
Jesus is the Son of God’ (Ac 9°). It is sometimes 
maintained that the ‘Son of God’ was a recognized 
title of the Messiah (cf. En. cv. 2; 4 Ezr. vii. 28 f., 
Xili. 32, 37, 52, xiv. 9), and that we cannot argue 
from the mere use of the phrase to His Divinity. 
Butit isnot a case of thusarguing. We have but to 
take the first writing of his which has come down 
to us—1 Thess.—to see there writ large what the 
assertion of the Divine Sonship of Jesus meant for 
St. Paul. In this first extant NT writing (written, 
according to Sanday, probably about A.D. 51, i.e. 
about twenty years after the Resurrection) three 
remarkable predictions are made of Jesus. 

(1) In the first verse, the Gloritied Jesus is brack- 
eted in dignity with God the Father. St. Paul and 
his companions give solemn greeting to ‘the Church 
of the Thessalonians (which is) in God the Father 
and the Lord Jesus Christ’ (v.!). The wonder of 
such a juxtaposition is realized only when we 
remember that St. Paul was a strict Jew, in whose 
blood therefore monotheism ran likea passion. Yet 
this Jewish apostle does not scruple to place Jesus 
side by side with God, and assume a like estimate 
of Him on the part of those to whom he writes. 

(2) In this brief letter Jesus is more than twenty 
times referred to as ‘Lord’ (Kvpios). The dis- 
ciples had been in the habit of addressing their 
Master as ‘Lord’ during His lifetime, using the 
term as a title of authority in a sense not very 
different from that in which any Rabbi might be 
addressed by his pupils (Jn 13'!-) (see Sanday in 
HDB ii. 648). But that sense is no longer ade- 
quate to the apostolic usage ; tle word has become 
filled with a deeper meaning, being used as the 
LXX equivalent of the OT ‘Jahweh’ and as sig- 
nifying Divine power and sovereignty. What 
Jahweh was to Israel, that Jesus was to the re- 
ligious consciousness of St. Panl—the One who has. 
earned the place of Sovereign in his heart, and 
whom he feels constrained to worship and serve. 

(3) Prayer is addressed to Jesus directly, and 
not merely offered in His name—‘ Now may our God 
and Father himself, and our Lord Jesus, direct our 
way unto you’ (3"). And all this, it is significant 
to note, is referred to by the Apostle only in the 
passing, without the slightest indication that it was. 
a novel or unfamiliar attitude to his readers. In 
his subsequent Epistles St. Paul gives fuller and 
more developed doctrinal expression to his convic- 
tion of the truth of the Divine Sonship of Jesus. 
Personal pre-existence in the Godhead is unam- 
biguously affirmed of Him in 2 Co 89 (‘ ye know the 
grace of our Lord Jesus Christ,’ etc.) and in Ph 2" 
(‘though he was divine by nature, he did not snatch 
at equality with God but emptied himself by 
taking the nature of a servant,’ etc. [Moffatt]). In 
Col 1-* His cosmic significance isdwelt upon. As 
‘the image (e/kwv) of the invisible God,’ He occupies 
a position of unique pre-eminence and sovereignty, 
and is agent or mediator and end in creation as 
well as in redemptive history (‘in him were alk 
things created . . . all things have been created 
through him, and with a view to [es] him’; cf. 
1 Co 8® 104). But already in his earliest as truly 
as in his latest writings full, eternal, essential 
Divinity is ascribed to Jesus as Son of God, whereby 
He is placed alongside the Father in honour and 
worship. 
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St. Paul’s usage of the term ‘Son of God’ in this 
transcendent sense has been traced to Hellenistic 
influence. While the title had been employed by 
the earliest Christian community ‘in a very harm- 
less sense,’ St. Paul gave it the altogether new and 
mythical sense of a God who had descended from 
heaven, a sense which was intelligible enough to 
Greeks and heathen but not to Jews with their 
strict monotheism ; and in so doing he ‘ became the 
creator of the new Christology, which drew its 
inspiration, not from history, but from something 
above it—from a mythical being, and which won 
over the heathen for this very reason’ (Wernle, 
Beginnings of Christianity, Eng. tr., 2 vols., 
London, 1903-04, i. 250). ‘Son of God,’ asemployed 
by St. Paul, is thus held to be primarily a Gentile 
title, one which was sometimes applied to the 
Emperors, like the title ‘ Lord’ (e.g. it 1s so found in 
a letter of the Emperor Augustus dated A.D. 5; see 
Exp, 6th ser., vii. [1903] 114, and Knowling, Testz- 
mony of St. Paul, p. 44). This Imperial usage, 
Deissmann conjectures, may have first suggested 
to St. Paul the application of the title to Jesus 
(Bibelstudien, Marburg, 1895, i. 167, Eng. tr., Buble 
Studies, Edinburgh, 1901, p. 166f.). But ‘Son of 
God,’ if a Gentile, was also a Jewish title, and, as 
Knowling points out, it is most significant that the 
first and earliest intimation which we have in 
Acts of St. Paul’s Christian teaching is this, that 
“in the synagogues ’—not to Greeks or Romans, but 
to Jews and proselytes—‘ he proclaimed Jesus, that 
he is the Son of God’ (9”°). 

If St. Paul had interpreted ‘Son of God’ differ- 
ently from the other apostles, and if the deification 
of Christ had been due to him, the surprising 
thing is that we do not hear of any opposi- 
tion on this point between him and the other 
apostles. The older apostles and St. Paul differed 
no doubt in many things, but there is no trace that 
they differed in the estimate which they formed of 
the Person of Christ, and of His relationship to the 
Father. St. Paul’s representation of Christ is only 
a more developed expression of what is present 
already in solution in the primitive apostolic teach- 
ing. Of this St. Peter’s sermons in Acts and his 
First Epistle may be taken as representative. 

In St. Peter’s sermons in Acts, while no attempt 
is made at a fully developed doctrine of the Person 
of Christ, He is quite definitely placed on the 
side of God as over against man, the theme of 
the gospel and the object of faith. Through His 
resurrection and exaltation Jesus is proclaimed not 
only ‘ Messiah’ (318° 47-8), but ‘ giver of the Holy 
Spirit’ (278), ‘Prince of life’ (3% 5%1), ‘Saviour’ 
(4 571), and ‘Judge of living and dead’ (10%, a 
prerogative which in the OT belongs to God and to 
God alone). Prayer is offered to Him directly (1% 
7°), so that one mode of describing Christians in 
these early days was to speak of them as those that 
called upon the name of Jesus (9). And already 
in his first sermon we find St. Peter applying to 
Christ the term ‘Lord’ (Kvpios, Ac 22! 33-36; ef, 
338. 21 5%1 1036), the same term as is used of Jah- 
weh in the LXX, thus assigning to Him Divine 
sovereignty and authority. The mere use of the 
word Kvpios may not in itself necessarily involve 
Divinity. The Jews applied it to their Messiah 
(Mk 12° and |s) without thereby, it is said, pro- 
nouncing him to be God. But, as Knowling points 
out, ‘it is not merely that the early Christians 
addressed their Ascended Lord so many times by 
the same name which is used of Jehovah in the 
LXX ... but that they did not hesitate to refer 
to Him the attributes and the prophecies which the 
great prophets of the Jewish nation had associated 
with the name of Jehovah’ (ZG@7, on Ac 2°), 

In his First Epistle St. Peter represents the same 
point of view in slightly fuller and more developed 





form. The Spirit of God is definitely spoken of as 
‘the Spirit of Christ’ (1); and although the title 
‘Son of God’ is not employed, we tind the ex- 
pression ‘the God and Father of our Lord Jesus 
Christ’ (13), with an undeniable implication of 
Christ’s special Sonship. Christians are called to 
‘sanctify in their hearts Christ as Lord’ (3) in 
words which in the OT are applied to Jahweh and 
His sanctification by Israel (Is 8%). He is pro- 
claimed to be Lord not only of the spiritual world 
but of the material as related to and subserving the 
spiritual, ‘angels and authorities and powers being 
made subject unto him’ (1 P 3¥). It is a disputed 
question whether 17 and 1” do or do not imply the 
real pre-existence. of Christ. While the language 
of the former seems satisfied if we take it to mean 
simply that the Divine Spirit, now so bound up 
with Christ that it can be called His Spirit, moved 
also in the prophets of old, the latter passage is 
more significant. ‘While the word ‘‘foreknown ” 
(mpoeyvwopuévov) in no way involves the pre-existence 
of Christ, since it is used even of Christians in 1’, 
yet the unusual combination of ‘‘ foreknown ” with 
‘“« manifested ” may justly be considered as placing 
the matter beyond doubt. Only that can be mani- 
fested which was in being before manifestation’ 
(H. R. Mackintosh, The Person of Jesus Christ, 
Edinburgh, 1912, p. 45f.). With the sermons of 
St. Peter in Acts and his First Epistle as represent- 
ing the general conception of Christ current in the 
earliest Apostolic Age may be coupled the Epistle 
of St. James, where Jesus is extolled as ‘ the Lord 
of glory’ (21) and ranked with God in honour and 
dignity (11); and the brief Epistle of Jude, who 
describes Jesus as ‘our only Master and Lord, 
Jesus Christ’ (v.4), whose ‘slave ’ (do0Xos) he is (v.?). 

As representing the more developed apostolic 
doctrine, we have not only the Epistles of St. Paul 
but the Epistle to the Hebrews and the Johannine 
writings. In Hebrews the central thought is that 
of the Divine Sonship of Christ, in virtue of which 
He is the Mediator of the new and better covenant 
(1274 9% 86), He isannounced as a ‘Son’ (1°), tran- 
scendently related to God, the effulgence of the 
Father’s glory and the very image of His substance 
(13), creator, upholder, and heir of all things (1? 1°), 
who, though thus eternal and Divine, because the 
children were partakers of flesh and blood, Himself 
likewise partook of the same and is now through 
His suffering and sacrifice exalted at the right hand 
of the majesty on high (1° 8! 10°). In the Fourth 
Gospel the emphasis on the Divine Sonship, marked 
throughout, so that even such a critic as J. Weiss 
admits that in this Gospel Christ is God in the 
fullest sense, possessing ‘ those qualities which con- 
stitute the nature of the Deity’ (Christ: The Begin- 
nings of Dogma, Eng. tr., London, 1911, p. 148 ff.). 
The view of the writer is summed up.in the Pro- 
logue in terms of the rebaptized Logos conception 
of which he predicates His eternity (‘ existed in the 
very beginning,’ v.! [Moffatt]), His eternal personal 
relation to God (‘was with [mpés] God,’ v.1; ‘was 
with God in the very beginning,’ v.?), His agency in 
creation (‘through him all existence came into 
being, no existence came into being apart from 
him,’ v.°), giver of life and light to the whole race 
of mankind, the medium alike of creation and 
of revelation (‘in him life Jay, and this life was the 
Light for men,’ v.4; ‘the real Light which lightens 
every man,’ y.°). In1 Jn. such a unity between 
God and the Son is recognized that he who'confesses 
the Son hath the Father also (5). In the Apoca- 
lypse Christ is represented as He whom all creation 
unites to worship as it worships God Almighty 
(18; cf. 7*). God and the Lamb receive united 
adoration (5!8 7°), He is the ‘ First and the Last,’ 
the ‘ Beginning and the End’ (18 2162218), the Lord 
of the churches, who holds their stars or guardian 
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angels in His hand (11**°), who is Ruler of the 
nations and King of kings, the all-wise andalmighty 
Judge of the nations (79 154). 

2. Evidential with regard to His work, 
sapeninly His death.—The Resurrection was not 
only the confirmation of Christ’s claim to Sonship 
and Messiahship ; it was through this the Divine 
justification of Jesus’ claim as to the redemptive 
character of His life and work as culminating in 
His death, and the public declaration of its accept- 
ance. The Messiah was looked for as coming in 
outward glory, but Jesus came in a way that was 
the very opposite of this. His life on earth had 
been one of humiliation and suttering, of self- 
denying service and sacrifice for others, until at last 
the culminating point of His sacrifice was reached 
in His death. All were ‘offended’ in Him. He 
needed to be justified, and the Resurrection was 
His Divine justification or vindication. In the 
Epistle to the Philippians His resurrection (and 
exaltation) is connected with His ‘making himself 
of no reputation’ and taking upon Him the form of 
a servant (261). In Romans (14) it is in contrast 
with His having been made of the seed of David 
according to the flesh that He is said to have been 
declared Son of God with power. Above all, His 
death needed justification. Jesus’ had Himself 
while on earth proclaimed the necessity of His 
suffering and death. But this was so contrary to 
Jewish conceptions of the Messiah that the first 
disciples lad difficulty in attaining to it. ‘The 
idea of the Messianic sufferings and death is one 
that wakes no echo in the heart of any Jewish 
contemporary of our Lord, not excepting even His 
disciples’ (L. A. Muirhead, Eschatology of Jesus, 
London, 1904, p. 206), and the Death on the Cross 
when it came was fatal, in Jewish eyes, to Messianic 
claims. This was the great cxdvdadov. It was His 
resurrection, and the fact that by it He had been 
‘declared’ the Son of God with power, that showed 
the peculiarity and importance of His death. So 
St. Paul represents the case. If Jesus was indeed 
both Lord and Christ, as through his experience on 
the Damascus road he had come to know, the death 
which He died could not be what it seemed to be, 
a curse, the death of a malefactor and blasphemer, 
but a Divine appointment for the salvation of men. 
There must be in it a Divine virtue. ‘ God was in 
Christ,’ even Christ the crucified, reconciling the 
world unto Himself (2 Co 5; cf. 1 Co 1517, No 4% 
6*7). It was a vicarious death ; He was delivered 
up for our transgressions (Ro 4”), and the Resur- 
rection was the assurance that God had accepted 
Christ’s atoning work, and that the foundation of 
perfect reconciliation between God and man had 
been laid. In the light of the revelation of the 
Resurrection, the Death on the Cross lost its shame 
and became a spring of blessing, the central ‘ com- 
mendation’ or proof of Divine love (Ro 5%). 

Already in the primitive Christian community, 
following hints of the Lord Himself in His earthly 
and then in His post-Resurrection teaching, we have 
the atoning significance of the Death represented. 
That Jesus ‘died for our sins according to the 
scriptures ’—not only the fact of the Death but its 
atoning significance—was part of the tradition 
which St. Paul had received and which, he claimed, 
was common to himself and the older apostles 
(1 Co 15*-4), ‘The inference,’ Weizsacker acknow- 
ledges, ‘is indisputable; the primitive Church 
already taught, and proved from Scripture, that 
the death of Jesus exerted a saving influence 
in the forgiveness of sin’ (Apost. Age?, 1. 130 f.). 

This is borne out by the reports of St. Peter’s 
speeches in the Acts, where the death of Jesus is 
represented asa Divine necessity, taking place ‘by 
the determined counsel and foreknowledge of God’ 
(2%; cf. 478), and as in accordance with prophecy 





(3'8 ; ef. Christ’s post-Resurrection teaching, Lk 24”. 
Is 53 seems to have been the special passage in the 
Apostle’s mind—the Suffering Messiah being fre 
quently identified in these early speeches with the 
Servant of the Lord in Isaiah, e.g. 3 427; ef. 8°). 
So, although represented as a crime on the part of 
the Jews (2% 3-5 530), the death of Jesus is viewed 
asa fact Divinely foreordained and Divinely neces- 
sary. This Divine necessity of the Death has refer- 
ence to its saving or redemptive significance in 
virtue of which the great blessing of the gospel, 
offered in the name of Jesus, is the forgiveness of 
sins (256 319 53! 104). In these early sermons or dis- 
courses the redemptive significance of the Death is 
not developed. e have to remember that ‘ the 
Petrine speeches in the Acts were called forth by 
special circumstances and (except the speeches 
recorded in Ac 10-4 157!) were all addressed to 
non-Christian Jews at Jerusalem. We have no 
right, therefore, to look to them for the full cycle of 
Christian doctrine which even in the beginning of 
the Gospel Peter had apprehended’ (Chase, HDB 
ili. 793°). In the First Epistle of Peter we have 
a somewhat more developed doctrine ; the atoning 
efficacy of the suffering and death of Christ being 
described in varied language—covenant blood (12), 
ransom (1!*), sin-bearing (27°F), substitution, the 
sacrifice of the righteous for the unrighteous (31%). 

In St. Paul the redemptive signilicance of the 
Death is further developed. He died ‘for our 
sins’ (1 Co 15%, 2 Co 5%); a ‘ransom’ (AUrpov, 1 Ti 
2°) ; through His death there is inaugurated a New 
Covenant (1 Co 11°8), in which the Divine purpose 
of ‘salvation’ is realized: deliverance from wrath 
(Ro 5°), from the curse of the Law (Gal 3), and the 
imparting of eternal life (1 Th 5%). The shedding 
of His blood was a sacrifice which had propitiatory 
value (Ro 37 5°, 1 Co 5%), in virtue of which men 
are brought into a new relation to God, treated 
as righteous (Ro 3%4), ‘accepted in the Beloved’ 
(Eph 1). This sacrificial significance of the Death 
is specially emphasized by the writer to the 
Hebrews, who finds in the sacrifices of the Old 
Covenant types and shadows of the sacrifice of 
Christ. Through its propitiatory efficacy the Death 
is viewed as a crown of glory (2°; ef. 5°). In the 
Johannine writings ‘ Jesus Christ the righteous’ is _ 
represented as ‘the propitiation for our sins’ 
(1Jn 2? 4; cf. Rev 1° 5%°% 12), in the Gospel the 
suffering and death being viewed, as in Heb., as a 
glorification (13%). ‘He [St. John]... does not 
ever, like St. Paul (e.g. Ph 2°), separate it 
{the Passion] as a crisis of humiliation from the 
glory which followed’ (Westcott, on Jn 12°; cf. 
Milligan, Resurrection, p. 314). 

3. Evidential with regard to man’s eternal 
destiny.—Another aspect of the evidential signi- 
ficance of the resurrection of Christ for the Apos- 
tolic Church is that which concerns the eternal 
destiny of those ‘who through him do believe in 
God.’ Already in the OT we have foreshadowings 
of the belief in a continued personal life with God 
after death. The religious relation of the soul to 
God was felt to carry with it the pledge of such a 
continued life. Fellowship with God constitutes 
a bond which death cannot sever. ‘Immortality 
is the corollary of Religion. If there be religion, 
that is, if God be, there is immortality’ (Davidson, 
Job, Cambridge, 1884, p. 296). As Jesus Himself 
put it, interpreting and supporting this funda- 
mental OT source of the faith in immortality, God 
is ‘not a God of dead people but of living’ (Mt 22”, 
Mk 12%, Lk 2038), And this immortality was for 
the Hebrew an immortality of the whole personal 
being of man, body as wellassoul. The conception 
of a disembodied future life was entirely foreign 
to the OT—belonging to ethnic not to Hebrew 
thought. Such a destiny, indeed, could be for the 


352 RESURRECTION OF CHRIST 


RESURRECTION OF CHRIST 





OT believer but a hope, a faith, a faith venture, 
though involved in the very nature of religion as 
fellowship with God. If certainty, if assured con- 
fidence of such a full personal immortality, was to 
be attained, some more ‘sure word’ of God must 
be spoken; and such a sure word the Apostolic 
Church found in the resurrection of Jesus. As the 
crowning example of a life lived in fellowship with 
God, and trusting God for the future, Jesus supplied 
the test case, the crucial instance, of God’s love. 

Since therefore Jesus—the man Jesus—was 
raised from the grave, the faith in the Resurrection 
grounded in the life of fellowship with God has 
received its final seal and assurance. The resur- 
rection of those who are His is guaranteed—‘ For 
if we believe that Jesus died and rose again, even 
so them also that are fallen asleep in Jesus will 
God bring with him’ (1 Th 44). The empty grave 
therefore, as Harnack admits with some inconse- 
quence, is ‘the birthplace of the indestructible 
belief that death is vanquished, that there is a life 
eternal’ (What is Christianity 2, p. 165). 

St. Paul puts this evidential significance of the 
Resurrection first negatively: ‘If Christ be not 
risen, then they also which have fallen asleep in 
Christ have perished (dzwAovro)’ (1 Co 158). They 
have ‘ perished’ not in the sense of suffering annihi- 
lation or extinction of conscious existence, but of 
undergoing deprivation of continued existence, in 
any sense in which it is worth having—deprivation 
of ‘life’ through separation from God, the Sheol 
state of existence. (For St. Paul’s use of dmé\dvo bar 
and dr#d\ea as the antithesis of cw&fec@ac and 
cwrnpia see Kennedy, St. Paul’s Conception of the 
Last Things, p. 119 tt.) ‘But now hath Christ been 
raised and become the first fruits (drapx7) of them 
that are asleep’ (v.*). This is the more positive 
statement of it. As the first ripe sheaf is the 
earnest and guarantee of the coming harvest, so 
the resurrection of Christ is the pledge and guaran- 
tee of the resurrection of those who are His (cf. 
Col 148, Rev 1°, mpwréroxos ék rév vexpar, ‘the first 
born from the dead’). So St. Peter speaks of 
Christians being ‘born anew to a life of hope 
through the resurrection of Jesus Christ from the 
dead, born to an unscathed, inviolate, unfading 
inheritance’ (1 P 1** [Moffatt)). 

The resurrection of Christ is not only the assur- 
ance or pledge of the full personal immortality of 
believers; it is also the revelation of the nature 
of this immortal life. It ‘has brought life and 
immortality to light’ (2 Ti 1!); it has displayed it 
to our view. He has risen in possession of a body 
like ours, only glorified and made free from the 
law of sin and death, a body ‘spiritual’ in the 
sense of being the perfect instrument of the pur- 
poses of spirit. In this glorified embodied state of 
the Risen Christ we have a look at the nature of 
the future state of believers. At present we are 
pent up in a body which is but an imperfect medium 
of our will or spirit. It is ‘a body of death’ 
(Ro 7), full of weakness and corruption, limiting 
our powers of service. But ‘this body that belongs 
to our low estate’ shall be transformed ‘till it 
resembles the body of his Glory’ (Ph 3” [Moffatt]). 
For ‘if the Spirit of him that raised up Jesus from 
the dead dwelleth in you, he that raised up Christ 
Jesus from the dead shall quicken also your mortal 
bodies through his Spirit that dwelleth in you’ 
(Ro 8). (On the connexion between the resurrec- 
tion of Christ and the- resurrection of believers, 
whereby the former is not only the pledge or 
guarantee but the ground of the latter, and the 
moral significance of the doctrine, see, further, 
below, IV. ii.) 

ii. ESSENTIAL OR CONSTITUTIVE SIGNIFICANCE, 
—The heart of the apostolic representation is not 
reached until it is perceived that the Resurrection 








is not simply an external seal or evidential ap- 
pendage added to guarantee certain truths about 
Christ and His work, but an essential or constitu- 
tive element in the work itself, an integral part of 
His redemptive revelation. Such a view as that 
of Herrmann already referred to, which lays the 
chief stress on the impression produced by Christ’s 
life, making the Resurrection at most a deduction 
of faith without vital relation to redemption, fails. 
to do justice to the inner meaning of the fact. 
This more inner vital significance of the Resurrec- 
tion for apostolic thought and life as the neces- 
sary sequel of the Incarnation and Crucifixion, 
and essential to the completion of the work of re- 
demption, may be presented under the following 
heads: 
4. What it meant for Christ Himself.— The 
Resurrection was essential to Christian faith, be- 
cause of what it meant for Christ Himself. As 
the transition from a state of humiliation to a state 
of exaltation, the entrance in His risen manhood 
on a new life of exalted power and sovereignty, 
whereby He became Lord over all, the Resurrection 
formed a new beginning in the life of Christ Him- 
self. This is the central significance of the Re- 
surrection insisted on by St. Peter in his sermons 
recorded in Acts: ‘God hath made him both Lord 
(Kvpcov) and Christ, this Jesus whom ye crucified” 
(298); ‘Him hath God exalted at his right hand to 
be a Prince and a Saviour’ (5%); ‘therefore being 
by the right hand of God exalted... he hath 
poured forth this’ (2°), and the healing of the 
lame man is pointed to as further evidence of His 
exalted sovereignty (41°). Kupros, the LXX name 
for Jahweh and the characteristic apostolic title 
for the Exalted Jesus, defines Him as One who is 
sovereign in the spheres both of grace and of nature, 
Lord not only over the Church but over all creation. 
This too is the connotation or signilicance of the 
hrase ‘at the right hand of God’—a phrase 
orrowed from Ps 110! and oftener used in the NT 
than any other words of the OT. It defines Christ’s 
exaltation as a sharing in the universal sovereignty 
and almighty power of God. So in 1 P 3” the 
statement that ‘angels and authorities and powers’ 
are ‘made subject unto him’ is the affirmation of 
His personal participation in the universal sove- 
reignty of God, whose servants the angels and 
authorities and powers are. 

This is most strikingly expressed by St. Paul, for 
whom the greatness of the Resurrection, as the 
supreme manifestation of Divine power (‘the sur- 
passing greatness of his power,’ Eph 1!° [Moffatt]), 
consisted in the fact that it was not merely the 
raising of Jesus from the dead, but His exaltation 
and enthronement ‘in the heavenly sphere (éy rovs 
émoupavios) . . . the sphere of spiritual activities. . ., 
which lies behind the world of sense, . . . the sphere 
of all the ruling forces of the universe’ (J. Armitage 
Robinson, St. Pavl’s Epistle to the Ephesians, Lon- 
don, 1903, pp. 21, 20), ‘above all the angelic Rulers, 
Authorities, Powers, and Lords’—above all powers 
whether of the natural sphere or of the spiritual— 
and all this for redemptive ends, that He might be 
‘head over everything for the church, the church 
which is his Body’ (Eph 12-22 [Moffatt]). As he 
puts it in the Epistle to the Philippians, ‘God 
raised him high and conferred on oe a Name 
above all names [Kvpios], so that before the Name 
of Jesus every knee should bend in heaven, on 
earth, and underneath the earth, and every tongue 
confess that ‘Jesus Christ is Lord,” to the glory 
of God the Father’ (2° [Moffatt]). The Resurrec- 
tion thus constituted a ‘crisis’ in the experience 
of Christ Himself. Through it His activity was 
raised to a new level, whereby He became clothed 
with absolute might to carry out the issues of His 
saving work on earth. 
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The frequency with which St. Paul speaks of Jesus as ‘ Lord’ 
(Kv¥pios) is remarkable. The word occurs some 131 times in his 
writings (see Feine, Theol. des NT, p.344). In his first Epistle, 
1 Thess., the title is applied to the Risen Christ more than 20 
times. The peculiar significance of St. Paul’s use of the term 
is sometimes minimized on the ground that it was used in 
ancient times to express the relation of a king to his subjects— 
cf. Ac 2526, where it is applied to the Roman Emperor—and in 
Oriental religions to express the relation between a god and his 
worshippers. So Deissmann maintains that the Pauline title 
‘the Lord’ is ‘a genuinely Oriental predicate,’ and that St. Paul 
uses it as a silent protest against the acknowledgment of any 
other Lord, even the Roman Emperor, as a rival to the Lordship 
of Christ (see Feine, Jesus Christus und Paulus, p. 38). So 
Heitmiiller and Bousset claim that St. Paul’s view of Jesus as 
Kvptos was determined by the Hellenistic Christianity which he 
found in Damascus and Antioch. But if it was a Gentile it was 
also a Jewish title, being the LXX name for Jahweh, and this 
for St. Paul as a Jew was its nearer context. And St. Paul’s 
application of the term to the Exalted Jesus was in line with 
the usage of the early Christian community (see above, IV. i. 1). 
To say, as Pfleiderer does, that the common faith of St. Paul 
and the early disciples in Jesus as Lord was due to a pre- 
Christian conception of Messiah which came ultimately from 
Oriental sources, is to cut it off from its origin in apostolic ex- 
perience and to leave unexplained what is the central and 
essential fact to be explained—how Lordship came to be pre- 
dicated of One who died on a Cross of shame. 

When we ask in what ways the Risen Lord 
exercises His sovereignty and power, we find the 
apostolic writers dwelling especially upon two 
manifestations of it: (a) the giving of the Holy 
Spirit, and (6) the intercession of Christ at the 
Father’s right hand. 

(a) The giving of the Spirit is represented by 
the apostles as the gift of the Exalted Lord by 
which He carries on His work on earth, and secures 
the ends for which He lived and died. ‘Being 
therefore by the right hand of God exalted,’ says 
St. Peter, connecting the fact with the exaltation 
of Christ, ‘and having received from the Father 
the promise of the Holy Spirit, he has poured forth 
on us what you now see and hear’ (Ac 2*). So 
intimately was the giving of the Spirit connected 
with the exaltation and glorification of Christ that 
St. John can say that there was no gift of the 
Spirit before the Ascension. ‘Spirit was not yet, 
because Jesus was not yet glorified’ (Jn 7*). He 
was anointed with the Holy Spirit Himself, and 
by the power of the Spirit accomplished the work 
given Him to do; but not till His work on earth 
was done and His glory entered did He possess 
the Spirit in such wise as to be able to bestow it 
onmen. It was the promise of the Father—part 
of Christ’s reward for His work on earth—and, as 
such, a sure proof of God’s acceptance of that work. 

Thus it is that the characteristic apostolic name 
for the Spirit is ‘the Spirit of Christ’ or ‘the 
Spirit of the Lord [Jesus]’ (Ac 167 RV, Ro 8°, 2 Co 
317, Gal 48, Ph 19, 1 P 1), not only as having 
dwelt in Christ Himself, but as being the gift of 
Christ as Christ was the gift of the Father (cf. Jn 
146 15%), Further, the Spirit is called the Spirit 
of Christ as having Christ for His theme, His office 
being to witness to, interpret, and glorify Christ, 
and thus carry on His work on earth (cf. Jn 15° 
16). As such the Spirit is characterized chiefly 
in three ways: (1) as the Spirit of truth, to lead 
men into the truth as it is in Jesus, to take of the 
things of Christ and show us their meaning (Jn 14 
1575 1613, Ac 24 6! et passim, 1 Co 21° 12%, etc.) ; 
(2) as the Spirit of holiness, to convince of sin, of 
righteousness, and of judgment (Jn 16*), to help our 
infirmities (Ro 8%), to set free from the power of 
sin and death (Ro 8” 1 18, Gal 5®, ete.), to produce 
the virtues of the Christian character which are 
the fruits of the Spirit (Gal 5”, Eph 5°), and to 
conform us in body and in spirit into the likeness 
of the Risen Christ (Ro 8” 101, 1 Co 3'6 6” esees, 
2 Co 338, Gal 2”, etc.) ; (3) as the Spirit of power, to 
enable men to be effective witnesses in word and 
life to the Risen Christ (Ac 18 3? 47, etc.). 

The function of the Spirit was thus to realize anew 
kind of fellowship between Christ and His followers 
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—a spiritual fellowship with a living, everywhere 
resent Lord—in and through which they were 
ed into new truth and holiness and power. The 

coming of the Spirit, therefore, is not to be looked 

pa as a compensation or substitute for an absent 

Christ; it is the higher mode of Christ’s own 

presence, to which He pointed forward when He 

said, ‘I will be with you all the time, to the very 
end of the world’ (Mt 282°). On Christ’s own life, 
the promise ‘the Comforter will come’ is inter- 

changeable with ‘I will come to you’ (Jn 14'8 15%), 
_.St. Paul in more than one passage expressly 

identifies the Risen Christ with the Holy Spirit (e.g. 

2 Co 3", ‘the Lord is the Spirit,’ and v.18, ‘we are 

changed into the same image by tlie Lord the 

Spirit’). And on this ground it is sometimes argued 

that for St. Paul the Risen Exalted Christ and 

the Holy Spirit are really one and the same (e.g. 
von Dobschiitz, Ostern und Pfingsten, p. 34). To 

identify the Risen Lord and the Spirit, however, 
without qualification in the face of the three-fold 

benediction in the same Epistle (13%) is unwar- 
ranted. What St. Paul meant was that between 
the Spirit and the power of the Risen Christ no 
experimental distinction could be made. ‘The 
truth of the passage is the same as that of Ro 8% : 

“If any man have not the Spirit of Christ he is 

none of His. And if Christ is in you,” ete. Here, 

so far as the practical experience of Christians 
goes, no distinction is made between the Spirit of 

Christ and Christ Himself; Christ dwells in Chris- 

tians through His Spirit’ (Denney, Hapositor’s 

Bible, ‘The Second Epistle to the Corinthians,’ 

London, 1894, p. 1384). ‘What the Apostle means 

by his form of verbal identification [‘‘the Lord is 

the Spirit ”] is rather the religious certainty that 

Jesus Christ, in whom God redeems men, and the 

Spirit, in whom He communicates Himself to men, 

are so indissolubly bound up in one, act so absolutely 

for the same end and through the same means, 
that from the standpoint of the practical issue 
they are seen as merged in each other. They are 
one as the fountain and the stream are one. 

‘‘Christ in you, or the Spirit of Christ in you; 

these are not different realities ; but the one is the 

method of the other” (Moberly)’ (H. R. Mackintosh 
in SDB, p. 708°; cf. the same writer’s The Person 

of Jesus Christ, p. 374). 

(6) While thus through the Spirit the Exalted 
Christ carries on His work on earth, by His inter- 
cession at the Father’s right hand He Himself 
carries on His work in heaven. ‘This aspect of the 
Risen Christ’s activity is specially emphasized in 
the Epistle to the Hebrews, where it is represented 
as the culmination of His high-priestly functions, 
the entering ‘through his own blood,’ ze. with 
the virtue of His atoning sacrifice in Him, into the 
holiest of all ‘to appear in the presence of God for 
us’ (He 9%), and the guarantee of the full effective- 
ness of His redemptive work, ‘ wherefore also he is 
able to save to the uttermost them that draw near 
unto God through him, seeing he ever liveth to: 
make intercession (évrvyxdvev) for them’ (7%). 
But in the other apostolic writings, both Pauline 
and Johannine, His intercession at God’s right 
hand is equally represented as the culminating 
aspect of Christ’s work, and ‘with a kind of 
adoring awe which is quite peculiar even in the 
New Testament’ (Denney, Studies in Theology, 
London, 1894, p. 162). ‘It is Christ Jesus that 
died, yea rather, that was raised from the dead, 
who is at the right hand of God, who also maketh 
intercession (évytvyxdve) for us’ (Ro 8%, ‘who 
actually pleads for us’ [Moffatt]). ‘These things 
write I unto you that ye sin not. And if any man 
sin, we have an advocate with the Father, Jesus 
Christ the righteous’ (1 Jn 2). 

It would no doubt be misleading to represent 
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His heavenly intercession as oral or vocal, as 
taking place in words or spoken entreaty. ‘ Words 
imply distance and duality of a kind incongruous 
with the identity of life subsisting between Christ 
and the Father. Theirs is a unity that needs no 
language’ (Mackintosh, The Person of Jesus Christ, 
p- 377). When the apostles spéak of His ‘making 
intercession for us,’ they are not speaking of 
‘specific acts done or words spoken by Christ in 
His glory. His glorified presence is an eternal 
presentation; He pleads by what He is’ (R. C. 
Moberly, Ministerral Priesthood, London, 1897, 
p. 246). On the other hand, it would seem to be 
doing less than justice to the apostolic thought to 
represent His intercession as nothing more than 
His appearance and constant presence before God 
for us, with the virtue of His atoning life and death 
in Him, God being thus continually reminded, 
as it were, at once of the efficacy of Christ’s 
atoning work and of the needs of humanity. 
Apparently we should interpret the apostolic 
language (e.g. He 41°, ‘that we may find grace 
to help in time of need,’ grace for timely suc- 
cour) as implying that the intercession of Christ 
is not a continuous unvarying representation to 
God on behalf of men on the part of the Exalted 
Christ, but an intercession which relates itself 
sympathetically to the varying needs and exi- 
gencies of the believer’s life. This direct personal 
representation to God on our behalf is not to be 
conceived as limited to prayer. The verb érvy- 
xdvew translated ‘intercede’ means to deal or 
transact with one person for another, and, when 
it stands alone without any limiting expressions, 
ought to be understood in a much wider sense 
than petition or prayer, viz. as ‘including the 
whole series of transactions in which one person 
may engage with another on behalf of a third’ 
(Milligan, The Ascension and Heavenly Priesthood 
of our Lord, p. 151). Christ’s intercession is the 
whole action or transaction in the presence of God 
of the Exalted Christ, whereby, on the ground of 
His atoning work, the full blessings of salvation 
are made over to those ‘ who come to God through 
him’ (He 7”; ef. Ro 8*4). 
2. What it meant for humanity.—In virtue of 
its being thus the entrance on a new life of exalted 
ower and Lordship in which He exercises His 
ull redemptive activity, the resurrection of Jesus 
constitutes a new beginning in the life of humanity, 
ushering in a new creative epoch. The Risen 
Jesus becomes a new life-principle in men, a 
‘life-creating Spirit’ (1 Co 15%, rvedua fworoodr) 
introducing men into a new world of spiritual ex- 
perience. This epochal significance of the Resur- 
rection St. Paul represents by saying that in and 
by His resurrection Christ became the ‘second 
Adam,’ the Founder and Head of a new humanity, 
so that the resurrection of Christ represents as 
real a crisis in the history of man as his creation 
(Ro 5%, 1 Co 15“), <The first Adam became 
a living soul’ (1 Co 15%, wx aoa, a person 
possessing a principle of life)—this marks the 
crisis of man’s creation. ‘The second Adam be- 
came a life-creating spirit’ (2b.)—this marks the 
crisis of man’s redemption whereby he becomes 
a ‘new creation’ (kawh x«rlows) and henceforth 
walks ‘in newness of life’ (Ro 64, é kawérnre twis). 
This new life into which believers are introduced 
through union by faith with the living Lord St. 
Paul can describe only by saying that he possesses 
the Spirit (xvedua) of Jesus Christ (Ro 9°), that the 
Spirit of Christ or the Spirit of God mediated 
through the Exalted Christ dwells in him (9") or 
that Christ lives in him, so that he can say, ‘I 
live; and yet no longer I, but Christ liveth in me’ 
(Gal 2; cf. Ro 84), The life He now lives as 
a human being has, as its central determining 


rinciple, not himself but Christ. Christ is ‘our 
ife’ (Col 34, 7 fwh quav). The fw of the believer 
is the very (w7 of the Exalted Christ (cf. Ro 87°, 
2 Co 4'%-), Christianity for St. Paul is the con- 
dition of being ‘in Christ’ (év Xporg). A man ‘in 
Christ ’—that is his definition of a Christian. The 
new dispensation or epoch inaugurated by the 
Resurrection is the dispensation of the Spirit pre- 
dicted by Christ Himself (Jn 141% 26 1576 167). 

By those who, like Pfleiderer and Beyschlag, trace St. Paul’s 
view of Christ as ‘the second Adam,’ the man ‘from heaven’ 
(1 Co 1547), to the influence of Philo’s Jewish-Hellenic concep- 
tion of a pre-existent heavenly Man, the Urmensch or arche- 
typal model of man’s creation, St. Paul is represented as con- 
ceiving of Christ in His pre-incarnate state merely as Man in 
heaven, the prototype of humanity (see J. Weiss, on 1 Co 1547, 
and Feine, Theol. des NT, p. 353). Even if we assume, how- 
ever, that St. Paul borrowed the contrast in the first place 
from current Hellenic thought, using the schema lying to his 
hand, he filled it with a content determined not by the specula- 
tions of Alexandrian philosophy but by his own experience of 
the Risen Christ. He seems, indeed, expressly to contrast his 
own point of view with that of Philo, by designating the man 
‘from heaven’ not the ‘ First Man’ as in Philo, but the ‘Second 
Man.’ ‘That is not first which is spiritual but that which is 
natural’ (1 Co 1546). Itis only at His resurrection that Christ 
is represented by St. Paul as becoming the ‘second Adam,’ the 
life-giving head of a new humanity. 

For the apostles, accordingly, Christian life and 
experience in all its forms depends upon the Iesur- 
rection. 

(a) Our justification depends upon it. The great 
passage here is Ro 4%: ‘He was delivered up for 
our trespasses (dia 7a mraparToépara judy) and was 
raised for our justification (da riv Stkaiwow jyar).’ 
The latter clause is sometimes taken to mean that 
the Resurrection is necessary to-our justification 
in the sense of being the great proof that the 
sacrifice of the Death was Divinely accepted, thus 
evoking faith in us. ‘He was delivered up [to 
death] because of our trespasses [to make atone- 
ment for us]: and He was raised because we were 
justified by His death.’ On this interpretation 
the significance of the Resurrection for our justi- 
fication becomes reduced to a ‘divine declaration 
that we are accepted with God’ (G. B. Stevens, 
Pauline Theology, London, 1892, p. 254; ef. 
B. Weiss, Biblical Theology of the NT, Eng. tr., 
Edinburgh, 1882, i. 487). Its purpose is evidential ; 
it is little more than a certificate or testimonial to 
the validity of the Death. That the Resurrection 
has this evidential significance we have seen. But 
this is only a partial statement of the apostolic 
view. If this were all, no inner or essential con- 
nexion is to be traced between the Resurrection 
and our justification, but one which is purely 
external and temporary; and the Resurrection 
would be a matter which can be dispensed with as 
soon as faith is gained, or is unnecessary if faith is 
gained in some other way (see, e.g., Pfleiderer, 
Paulinism, Eng. tr., London, 1877¢ i. 119). 

But this is not adequate to the Pauline thought. 
The Resurrection is necessary to our justification, 
not merely because of the difference it makes to us 
as certifying the atoning efficacy of the Death and 
thus evoking faith in us, but also because of the 
difference it makes to Christ Himself. It marks 
the point at which His sovereign power as Lord is 
made effective. Our justification, the basis for 
which has been laid in the Death, becomes an 
accomplished fact and effective reality only 
through Christ’s rising again, with the virtue of 
His atoning life and death in Him, to apply His 
atonement in those who are united with Him by 
faith. That which redeems is not Christ's atoning 
death apart from His living Person into union 
with whom we are brought by faith. N early 
every error in theories of the Atonement,may be 
traced ultimately to separating the propitiatory 
work of Christ from Christ Himself. The very 
ABC of Apostolic Christianity is that we are saved 
not by believing the fact that Christ died for our 
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sins but by union with the Crucified and now 
Risen Exalted Saviour. Onl through union with 
a living Saviour who has in Him the virtue of His 
atoning death do justification, forgiveness, and 
all the blessings of redemption become ours—‘ In 
whom we have redemption through his blood’ 
(Eph 17, Col 14). We are accepted ‘in the beloved’ 
(Eph 1°); ‘there is therefore now no condemna- 
tion to them that are in Christ Jesus’ (Ro 8), 
Justification is ours as we are ‘in Christ’ in such 
living union with Him that His life becomes 
identified with ours and ours with His. Because 
of this identification or incorporation Christ’s acts 
are repeated in us so that in His death we die to 
sin, ‘crucified with Christ’ (Gal 2”), and in His 
life we live to righteousness. But it is only by 
His risen life that Christ can come into such living 
union with men as thus to effect their redemption. 

The apostolic thought accordingly is this: ‘He 
was delivered up [to death] on account of our tres- 
passes [to make atonement for them]; and He 
was raised on account of our justification [that it 
might become an accomplished fact].’ ‘ His rising 
again was the necessary antecedent of His applying 
to His elect the virtue of that Atonement which His 
dying wrought for all men. . . . He died to pur- 
chase what He rose again to apply’ (J. H. Newman, 
Lectures on the Doctrine of Justification’, London, 
1874, p. 206). So it is that the resurrection 
rather than the death of Christ is spoken of as the 
cause of justification. It is doubtless true, as 
Denney urges, that ‘ Paul did not make an abstract 
separation between Christ’s Death and His Resur- 
rection, as if the Death and the Resurrection 
either had different motives, or served ends separ- 
able from each other’ (HG@T, on Ro 11-5), Christ’s 
work is one and its end one. He both died and 
was raised for our justification. But this end was 
made effective only through the Resurrection ; cf. 
Ro 8%: ‘Whois he that eondemneth? It is Christ 
that died, yea rather, that was raised from the 
dead’; 5°: ‘saved by his life’; and 1 Co 15!”: 
“If Christ be not risen your faith is futile ; you are 
still in your sins.’ 

In the Epistle to the Hebrews the same truth is 
presented from the point of view of the Priesthood 
of Christ. Just as in OT ritual only when the 
high priest took the blood within the veil and 
sprinkled it upon the Mercy Seat was the offering 
for sin completed and the covenant-fellowship with 
God established, so Christ’s offering for sin is not 
completed until in the heavenly sanctuary He 

resents Himself ‘through his own blood’ (91°), 
2.é. with the virtue of His atoning death in Him. 
Only then is the new covenant-fellowship between 
God and sinners established. It is in Him as the 
living prevailing High Priest, and not merely 
through something He did in the past, that we 
have peace with God. 

(6) Our sanctification, our moral and spiritual 
renewal or quickening, depends upon it. This is 
but a further explication of (a). ‘In Christ,’ and 
through union with Him, we have pardon; ‘in 
Christ,’ and through union with Him, we have 
sanctification of life. Through His resurrection, 
therefore, Christ becomes ‘a life-creating Spirit’ 
(1 Co 15%), the source of spiritual quickening to 
believers. Here and now they share in the power 
of Christ’s risen life, whereby they become the 
subjects of a moral and spiritual resurrection. 
Through union with Christ by faith, and symbolic- 
ally in baptism, they are ‘crucified with Christ’ 
(Gal 27) unto sin, ‘engrafted (ciuguro, united 
vitally) into the likeness of his death’ (Ro 6°), the 
old nature being ‘annulled’ by the introduction 
through faith into the ‘in Christ’ environment, 
the environment of the power of the exalted 
victorious Lord. They rise with Him and live 








RESURRECTION OF CHRIST 355 


with Him, ‘engrafted into the likeness of his 
resurrection,’ that ‘like as Christ was raised from 
the dead through the glory of the Father, so we 
also might walk in newness of life’ (Ro 64 ; cf, 
Ro 8°, Eph 2*7, Col 22 31-3, Ph 320f), 

This spiritual resurrection through union with the 
Risen Christ St. Paul describes as being ‘quickened 
together with him’ and ‘raised up with him and 
made to sit with him in the heavenly places, in 
Christ Jesus’ (Eph 2*6), This renewal in which 
the Christian life consists is a manifestation in us 
of ‘the power of his resurrection’ (Ph 3"), or, as 
St. Paul more often puts it, of the same mighty 
power of God which had effected Christ’s resurrec- 
tion and enthronement in the heavenly places, 
‘that working of the strength of his might which 
he wrought in Christ, when he raised him from 
the dead . . . and (raised) you when ye were dead 
through your trespasses and sins’ (Eph 1% 21; ef, 
2 Co 4"), The resurrecting energy of God in 
raising Christ and in raising us when we were 
dead in trespasses and sins is one and the same. 
The one act is the prolongation of the other, the 
manifestation in two steps or stages of the same 
Divine miraculous energy. ‘Every conversion, 
every advance in the new life, is part of that great 
new creation which began at the open grave, 
which advanced at Pentecost, and which will onl 
reach its consummation when every knee shall 
bow to Christ and every tongue confess that He is 
Lord’ (Cairns, Christ and Human Need, p. 1886). 
St. Paul, indeed, speaks. of the Christian’s resur- 
rection and enthronement as a Divine act ‘con- 
temporaneous with the Resurrection and Ascension 
of Christ’ (J. Armitage Robinson, on Eph 2°), as 
if it were already achieved. It is involved in the 
latter ideally in posse, but it has to be worked out 
really im esse. But one is as much the creative 
work of His Spirit as the other. And the outcome 
of this working of the Spirit St. Paul describes as 
being ‘transformed into the same image (elxéva), 
passing from one glory to another, inasmuch as 
(this influence proceeds) from the Lord the Spirit’ 
(2 Co 318, kaOdaep dd Kuptov mvevparos). ‘Not mere 
semblance is implied in St. Paul’s use of eixdy, 
but semblance resting on identity of nature, 
community of being’ (Kennedy, Last Things, 
p- 294). So that the end is nothing less than 
perfect assimilation to the very nature of God 
Himself. 

(c) The bodily resurrection of believers depends 
upon it. Already in the Apostolic Age there were 
those who, under the influence of non-Christian 
dualistic pre-suppositions, declared that there was 
nothing more to hope for than a moral and spiritual 
rising from the dead, that ‘the resurrection has 
taken place already ’(2 Ti2'*). And similar attempts 
are made to-day, under the influence of the dualistic 
pre-suppositions of modern thought, to confine the 
resurrection to the moral and spiritual side of our 
natures, and thus to exclude the physical. And 
sometimes the authority of St. Paul is claimed for 
such a position. Matthew Arnold, e.g., claims 
that in St. Paul’s teaching the expression ‘ resurrec- 
tion from the dead’ ‘has no essential connexion 
with physical death. . . . Resurrection, in its 
essential sense, is . . . for Paul the rising, within 
the sphere of our visible earthly existence, from 
death in this sense [obedience to sin] to life in this 
sense [obedience to righteousness]. . . . Christ’s 
physical resurrection after he was crucified is 
neither in point of time nor in point of character 
the resurrection on which Paul, following his 
essential line of thought, wanted to fix the 
beliéver’s mind. The resurrection Paul was striv- 
ing after for himself and others was a resurrectiou 
now, and a resurrection to righteousness’ (St. Paul 
and Protestantism, ed. London, 1887, p. 55 ff). 
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How little this represents St. Paul’s point of view 
may be seen, not only from the argument in 1 Co 15, 
which we shall presently consider, but from such 
a passage as Ro 8! where St. Paul impressively 
reasons from the indwelling of the Spirit (or the 
Risen Christ) in believers, not only to their moral 
but to their bodily resurrection, ‘If Christ is in 
you, the body is dead [consigned to physical dis- 
solution] because of sin [of Adam]; but the spirit 
[the human spirit of the believer] is living as the 
result of righteousness [of Christ]. And,’ he goes 
on—for the spiritual resurrection which has already 
taken place through the indwelling of the Spirit in 
the believer is not all—‘if the Spirit of him who 
raised Jesus from the dead dwells in you, then he 
who raised Christ Jesus from the dead will also make 
your mortal bodies live by his indwelling Spirit in 
your lives.’ For St. Paul, as for Jewish thought 
generally, personal life was an indissoluble unity 
of soul and body. (On the Hebrew ‘synthetic 
view’ of life, see Kennedy, St. Paul's Conceptions 
of the Last Things, pp. 1138, 153, 157.) There is no 
trace in his thinking of the Hellenic dualistic 
antagonism between body and spirit. And the 
quickening or ‘making alive’ which is the result 
of the indwelling wvedjua extends to the whole 
personality, physical as well as moral and spiritual. 

It may be, as Matthew Arnold complains, that 
popular theology has confined the idea of the 
resurrection both of Christ and of the Christian too 
much to the bodily resurrection, thus losing sight 
of the profoundly spiritual conception of the 
Resurrection for apostolic thought. Jesus had 
already taught, according to the Johannine account 
(Jn 117&; cf. 64% 44 521 3%), that the root of the 
resurrection-life lay in living organic connexion 
with Him who is the Resurrection and the Life, and 
apostolic teaching isin line withthis. The ground, 
the operating principle of the resurrection, both 
spiritual and physical, of the believer is the 
indwelling in him of the life-giving Spirit, the 
Spirit of the Risen Christ, or ‘the Spirit of him 
that raised up Jesus from the dead.’ The link 
which makes the Christian participate in Christ’s 
resurrection is the possession of His Spirit— 
‘Christ in you the hope of glory’ (Col 1”). 

Not only is Christ in His resurrection a ‘ firstfruit 
(1 Co 15°, drapx7) of them that have fallen asleep,’ 
the promise and earnest of the resurrection of His 
followers ; He is further the dpx7% (Col 18), the ‘ first 
principle’ and potency of this resurrection. As 
death was grounded in Adam, so life is grounded 
in Christ. ‘As in Adam all die [all who belong to 
Adam ’s family], so also in Christ shall all be made 
alive [all who belong to Christ]’ (1 Co 15”). The 
new life derived from Christ, z.e., includes the 
body as well as the soul in the sphere of its quicken- 
ing. The indwelling Spirit is a regenerative prin- 
ciple or power for the whole personality, physical as 
well as moral, leading not only to a moral resurrec- 
tion now but to a physical resurrection hereafter. 
Nay more, this physical quickening whose final 
fruit and issue is in the resurrection after death, is 
already begun here on earth, leading to a gradual 
inward transformation of the body (2 Co 416, 
“renewed from day today’). Through the indwell- 
ing of the Spirit, there is already going on in the 
believer that subjugation of matter to spirit which 
in its highest manifestation and outcome was 
exhibited in the resurrection of Christ’s body, 
transfigured and transformed into a more glorified 
mode of being, and which, in its final issue in the 
believer, ‘ shall transform (weracxnuarioer) the body 
of our humiliation into conformity with the body 
of his glory (cvpmoppov T@ cHmare rHs Sdéns adrod), 
according to the working whereby he is able even 
to subdue all things to himself’ (Ph 37; ef. 
1 Jn 3?). 
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How different a conception of the future life is this from the- 
current Greek conception familiar to the Corinthians, and pre- 
valent in Jewish-Alexandrian literature. The prospect before 
St. Paul (and the apostles) is not that of a bodiless state, the 
deliverance of the soul from its earthly ‘prison house’ (copa 
o7npa), but the rising to new life of the entire personality. “We 
that are in the tabernacle do groan, being burdened’ ;—St. Paul 
has just been emphasizing the contrast between the weariness 
and burden of the present earthly life and the glory which awaits - 
the Christian in the eternal future—‘ for this reason (é7i tovTw), 
not for that we would be unclothed (or stripped, éx6vcacAat), 
but that we would be clothed upon (érevdvcacGar), that what 1s 
mortal may be swallowed up of life’ (2 Co 54). These words are 
sometimes taken as giving expression to an intense desire on 
St. Paul’s part that Christ should come (the Parousia take place) 
before his death, so that he might be spared the terrifying ex- 
perience of bodily dissolution, and have the corruptible put on 
incorruption and the mortal put on immortality without that 
trial. ‘If Christ comes first, the Apostle will receive the new 
body by the transformation, instead of the putting off, of the 
old ; he will, so to speak, put it on above the old (erevdvcac@at) ; 
he will be spared the shuddering fear of dying ; he will not know 
what it is to have the old tent taken down, and to be left house- 
less and naked’ (Denney, Expositor’s Bible, ‘2 Cor.,’ p. 175f. 5 
cf. Kennedy, St. Paul’s Conceptions of the Last Things, p. 266). 
But it is equally true to the Apostle’s thought to interpret the 
words simply as affirming the Christian conception of the future 
life as opposed to the Greek conception prevalent in Corinth— 
this in any case is implied—‘ We groan, not that we long for a 
disembodied existence, a condition of spiritual nakedness; 
rather our longing is for the new embodied condition, the pos- 
session of the spiritual body.’ 

Some verses in 2 Co 5 (esp. v.8, ‘ We choose rather to be absent 
from the body and to be present with the Lord’) have been held 
to evidence an advance on St. Paul’s part, in the interval between 
1 Cor. and 2 Cor., to a more spiritual view of the Resurrection, 
a disembodied immortality (e.g. H. J. Holtzmann, Lehrbuch der 
NT Theologie?, 2 vols., Tiibingen, 1911, ii. 193; Charles, Hscha- 
tology, pp. 397-403). But the words do not justify such a 
position. St. Paul is simply asserting his confidence that the 
condition of the believer which is in prospect (the possession of 
the cua mvevparixov), which is guaranteed by the pledge of the 
mvevua, is infinitely preferable to his present condition of being 
‘at home in the body’ (the cua Wuxixov). And the supposition 
of a change of conception on St. Paul’s part in his later Epistles 
—in itself very unlikely when we consider the short interval 
eee the two Corinthian Epistles—is decisively negatived by 
Ph 321, 


The moral significance of such a doctrine cannot 
be overrated. It gives a new sanction to bodily 
consecration and temperance. Each sin against 
the body is no longer, as it was on the Greek con- 
ception, a stain on that which is itself doomed to. 
perish, but a defilement of that which is conse- 
crated to an eternal life—‘ Know ye not that your 
body is a temple of the Holy Ghost?’ (1 Co 61%) ; 
‘the body is not for fornication, but for the Lord ; 
and the Lord for the body . . . your bodies are 
members of Christ. . . . Glorify God therefore in 
your body’ (vv.!*"°) ; ‘let not sin therefore reign 
in your mortal body’ (Ro 612). The nature of the 
resurrection-body of believers St. Paul sets forth 
in 1 Co 15**-#, where he endeavours to answer in 
detail the question, ‘ With what kind ofa body (zoiw 
owpatc) do they come?’ This was the difficulty 
which perplexed the Corinthian Christians, and 
led some of them (rtwvés, v.1*) under the influences of 
Greek thought to deny altogether the possibility 
of a bodily resurrection. Like most similar present- 
day objections, the difficulty was based, as St. 
Paul shows, upon the supposition that it was the: 
identical body laid in the grave that was raised 
again, that the resurrection meant a revivifying 
of the present material body, which, as we have 
seen, was the current popular Jewish idea. 

The difficulty or problem of the resurrection of 
the body St. Paul seeks to elucidate by means of the: 
analogy or metaphor of the sowing of seed. It was 
an analogy already used by Jesus Himself (Jn 1224), 
though, as writers of the ‘religious-historical ’ 
school especially maintain, the use of this analogy 
or metaphor from the world of vegetation may 
have been suggested to St. Paul by the prevalence 
of such nature-myth ideas in popular religious 
thought, in which case the analogy would’ appeal 
with peculiar force to his readers (see J. Weiss, on 
1 Co 15* ; cf. Kennedy, St. Pazl’s Conceptions of 
the Last Things, p. 241). St. Paul’s argument on 
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the basis of this analogy is directed to remove the 
objection to the resurrection of the body derived 
from its alleged incredibility, and must not be 
pressed beyond its purpose. 


His argument is as follows: ‘What you sow (a0 omecpecs) is 
not made alive (¢womoretrar) unless it dies’ (v.56). The seed de- 
posited in the earth has to die before it can develop into a fuller, 
darger life. The apparent extinction is the condition of a higher 
vitality. It is not impossible therefore, nor even improbable, 
that our present body may through death develop into a new 
and more perfectly equipped body. The fact that we cannot 
beforehand conceive the nature of this body is no valid objec- 
tion to the possibility. The same life principle can clothe itself 
in altered bodily semblance. Who could foretell without 
previous observation what would spring, e.g., from a grain of 
wheat? The grain of wheat itself gives to the eye no token or 
foreshadowing of the stalk with ears and grain that is to develop 
out of it by God’s working in the economy of nature. ‘What 
you sow is not the body that is to be, it isa mere naked unde- 
veloped grain (yuuvov xéxxov) of wheat, e.g., or some other seed. 
But God (6 5€ @eds in contrast to od 6 omecpecs in v.36) gives it a 
body according as He willed’ (xa@as 40¢Ance), not ‘as He wills’— 
‘the aor. n@eAnoe denotes the first act of God’s will determining 
the constitution of nature’ (T. C. Edwards, 1 Corinthians?, 
London, 1885, p. 434; cf. Kennedy, St. Paul's Conceptions of 
the Last Things, p. 243). ‘And to each kind of seed (he gives) 
a body peculiar to itself (td:ov),’ the body best fitted to give 
effective expression to the life which possesses it. So the pre- 
sumption is that God will find a fit body for man’s redeemed 
nature as He does for each of the seeds vivified in the soil. 

“For you must not suppose,’ St. Paul argues—coming now 
(v.23) to closer quarters with the assumption on which the 
objection to the resurrection was based, viz. that it is the same 
identical body that is laid in the grave that is raised up from it— 
“you must not suppose that there is no other kind of cayza than 
that consisting of capé which you now possess. Even as regards 
earthly fleshly bodies, there are great varieties in the Divine 
econonty of nature, bodies of men, of beasts, of birds, of fishes, 
each fitted to life in its own element. And there are not only 
earthly bodies (cwmara éertyeca) but heavenly bodies (cuépara 
€movpavia), bodies for heavenly beings just as there are for 
earthly, and great varieties here also, each fitted to their several 
distinctive ends or constitution.’ ‘So,’ he says, summing up his 
discussion on this point, ‘ with the resurrection of the dead, the 
quickening of the present body through death into another 
body unimaginably different from it is in the inexhaustible 
variety of God’s resources—for the secret of all is the power of 
God—as possible and likely as the springing up of the seed in a 
wholly different fuller and larger form of life. God, we may 
well expect, will equip the redeemed life with a body or organism 
as fitted to the conditions of the future life as the present body 
is to the conditions of earth.’ 

This future body or organism he describes by contrast with 
the present body in the following four particulars: ‘The 
sowing is in corruption (é€v ¢6op¢), the rising in incorruption 
(€v ap@apoia), sown inglorious (ev ariuig) it rises in glory 
(év 66&9), sown in weakness (ev ac@eveia) it rises in power (év 
duvémer), sown a natural body (cana Wvyxexdv) it rises a spiritual 
body’ (cGua mvevparcxor) (v.43), In the last contrast the root 
cause or reason of the other contrasts is given. ‘Corruption,’ 
‘dishonour,’ and ‘weakness’ are the characteristics of a 
‘natural’ body; ‘incorruption,’ ‘glory,’ and ‘power’ are the 
characteristics of a ‘spiritual’ body. ‘The Wvxy7, the natural 
principle of being, the life-force in the individual, has by God’s 
appointment an organism corresponding to itself, the capa 
Wuxexov, the body whose substance is cdpé, with all which that, 
in the actual condition of human nature, implies; whose end is 
necessarily $0opa, decay. . . . The rvedua, on the other hand, 
the Divine gift, the power which enters human nature in 
response to faith, and changes it so that henceforward it is 
governed by a Divine principle, will be equipped with an 
organism corresponding to itself, the c@ua mvevyarcxdy, the 
“body” which has no fleshly element inherent in it, which 
therefore enters upon a¢@apoia, incorruption, immortality, as 
its necessary sphere of existence’ (Kennedy, p. 252f.). 

Now there is here a difference of interpretation. The first im- 
pulse is to refer the ‘sowing’ here spoken of to the burial and 
dissolution in the grave after death, and the ‘rising’ to the com- 
ing forth from the grave after death. (So Bengel, e.g. Of ometp- 
erat he says, ‘verbum ameenissimum pro sepultura.’) Butmany 
scholars hold that this is unwarrantably to limit the Apostle’s 
point of view and to confuse his analogy. Our present life, it is 
held, is for St. Paul the seed time (Gal 67f-), and our mortal 
bodies (Ro 810f-) are in the germinal state, concluding with 
death, out of which a wholly different organism will spring. 
The attributes of Oop (cf. Ro 821), arcuia (cf. Ph 321), acdeveca 
(cf. 2 Co 134) are, it is said, those that St. Paul is wont to 
ascribe to man’s condition in his present state of existence in 
contrast with the ad@apaia, dd&a, dvvayis of the post-resurrec- 
tion state (cf. 2 Co 47.10.16 51.4, Ro 14 818-23; see Findlay, HG7, 
in loc. ; Milligan, Resurrection, p. 168; Charles, Eschatology, 
p. 892). The difference of interpretation is important for its 
bearing on the question as to when the process of transforma- 
tion from the one kind of body to the other takes place, and the 
latter interpretation is in line with what we have seen to be St. 
Paul’s view, that through relation to Christ the resurrection- 
life, not only moral but physical, begins here, to be consum- 
mated after death. —- : ; 

What, however, St. Paul is concerned with in this passage is 


primarily the contrast between the two bodies, the ‘natural’ 
and the ‘spiritual,’ and their genetic relations. The capa 
wWuxixdy We have in relation to Adam, the natural head of 
the human race, who through the Divine creative inbreathing 
became ‘a living soul’ (ux gaca). The cama mvevparixdy we 
have in relation to Christ, the second Adam, who through the 
Resurrection has become a life-creating Spirit (nvedp.a ¢worovodv), 
the founder and head of a new humanity (v.45). ‘Man the first 
is from the earth earthy’ (yoixos, ‘material’ [Moffatt]). ‘Man 
the second is from heaven’ (é& ovpavod, v.47). (On this contrast 
between the ‘ heavenly’ man and the ‘ earthly’ and its relation 
to current Hellenistic ideas, see Weiss, in loc., and Feine, Theol. 
des NT, p. 353.) And as we have borne the likeness of the 
earthly man, so we are to bear (reading dopécopuev) the likeness 
of the heavenly man (v.49). Not the body of flesh therefore, the 
self-expression of the Wvyx7, the natural principle of life which 
we have in relation to Adan the first member of the race, is 
that which will be raised up as the organism of our future 
glorious existence, for it is subject to weakness and corruption. 
‘This I admit, flesh and blood cannot inherit the Singdom! of 
God, neither doth corruption inherit incorruption’ (v.59). This 
capa Wuxexov, the body of our humiliation, shall be exchanged 
for a body made like unto (cvuuopdov) the body of Christ’s 
glory, the body of the Exalted Lord, the second Adam, who in 
His risen ‘ heavenly’ life possesses a c@pa mvevpatixdy, a body 
which is the perfect organ and instrument of the Spirit’s self- 
expression. What the substance of this spiritual body is, is not 
described (is it 6a), only its formative principle. To call it 
spiritual is not to assert its immateriality or to identify it with 
spirit, but to affirm its complete subordination to the purposes 
of spirit. Just as the natural or psychical body does not consist 
of soul, neither does the spiritual or pneumatical body consist of 
spirit (cf. Simpson, Resurrection and Modern Thought, p. 331). 

The support afforded by modern science to the apostolic view 
of the Resurrection-Body, in particular to St. Paul’s doctrine of 
the ‘spiritual body’ and its connexion with the ‘natural,’ is 
striking and noteworthy. The whole trend of modern psycho- 
logy is to draw the two sides of man’s nature, the bodily and 
the spiritual, more closely together by emphasizing the domin- 
ance of spirit over matter, recognizing that 

§ . of the soule the bodie forme doth take ; 
For soule is forme, and doth the bodie make’ 
(Spenser, An Hymne in Honour of Beautie, 1. 132 f.). 

The identity even of our present bodies is now conceived by 
science in a less materialistic fashion, as consisting not in iden- 
tity of the particles of matter of which the body is composed, 
for this is continually changing, but in that which organizes 
them and makes them the instrument or medium of its ex- 
pression, the vital organic constructive principle which inits own 
nature is spiritual. As Origen expressed it, drawing out the 
Pauline teaching, ‘the ‘“‘ body” is the same not by any material 
continuity, but by the permanence of that which gives the law, 
the ‘‘ratio” (Adyos) . . . of its constitution,’ the ratio insita a 
Deo (see Westcott, art. ‘ Origenes,’ DCB iv. 138n.). Further, the 
essential meaning of body, science itself is more and more insist- 
ing, is the vehicle of manifestation or expression of spirit, and 
this will take different forms in different conditions of existence. 
‘The real meaning of the bodily life isits spiritual meaning. . . . 
The bodily being is but vehicle, is but utterance of the spiritual, 
and the ultimate reality even of the bodily being is only what 
it is spiritually’ (Moberly, Ministerial Priesthood, p. 40). ‘A 
human body is the necessary—is the only—method and condi- 
tion, on earth, of spiritual personality. It is capable, indeed, of 
expressing spirit very badly . . . it is, in fact, almost always 
falling short of at least the ideal expression of it. And yet body 
is the only method of spiritual life; even as things are, spirit is 
the true meaning of bodily life ; and bodies are really vehicles 
and expressions of spirit; ... the perfect ideal would cer- 
tainly be, not spirit without body, but body which was the 
ideally perfect utterance of spirit’? (Moberly, Problems and 
Principles, p. 358). Admitting the scientific truth of this view 
of the relation of body and spirit, O. Lodge recognizes the 
probability of a future embodied state. ‘Since our identity 
and personality in no way depend upon identity of material 
particles, and since our present body has been ‘‘composed” by 
our characteristic element or soul, it is legitimate to suppose 
that some other “‘ body” can equally well be hereafter composed 
by the same agency ; in other words, that the spirit will retain 
the power of constructing for itself a suitable vehicle of mani- 
festation, which is the essential meaning of the term ‘‘ body ”’ 
(Man and the Universe, London, 1908, p. 281f.). In particular, 
he recognizes the reasonableness of the Christian doctrine of a 
bodily resurrection. ‘Christianity both by its doctrines and its 
ceremonies rightly emphasises the material aspect of existence. 
For it is founded upon the idea of Incarnation ; and its belief in 
some sort of bodily resurrection is based on the idea that every 
real personal existence must have a double aspect—not spiritual 
alone, nor physical alone, but in some way both. Such an 
opinion... is by no means out of harmony with science. 
Christianity, therefore, reasonably supplements the mere sur- 
vival of a discarnate spirit, a homeless wanderer or melancholy 
ghost, with the warm and comfortable clothing of something 
that may legitimately be spoken of as a ‘‘body’’; that is to 
say, it postulates a supersensually appreciable vehicle or mode 
of manifestation, fitted to subserve the needs of future exist- 
ence as our bodies subserve the needs of terrestrial life’ (HJ vi. 
[1907-08] 294 f.; cf. ‘The Material Element in Christianity,’ 7b. iv. 
[1905-06] 314 ff., and Substance of Faith, London, 1907, p. 106). 


To a great many questions raised by the in- 
quiring mind in this connexion no answer 1s 
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supplied by the Apostle. As to the nature of the 
process or method by which the ‘natural’ body 
will be changed at the Resurrection into the 
‘spiritual’ body, St. Paul never speculates. His 
interest was practical, not theoretical. He waswrit- 
ing as a missionary, not as a dogmatic theologian, 
and he confines himself to positive conceptions. 
It is sutticient for him that he is sure of two 
things: (1) that the cause or operating principle 
(4px7) is the power of the new Divine Ti e in the 
believer’s nature, the same power that raised 
Jesus; and (2) that the end or consummation of 
the process is the transformation into the likeness 
of the body of Christ’s glory. Weare apt to dwell 
more on the difference between the resurrection of 
Christ and that of Christians. In one respect, in 
particular, Christ’s resurrection was different from 
the resurrection of believers. The body of Christ 
saw no corruption. If Christ’s natural body had 
remained in the grave, no demonstration had been 
given in His resurrection of that continuity 
between the earthly body and the risen body which 
is implied in St. Paul’s representation. So St. 
Paul recognizes two ‘orders’ (1 Co 15%, rdyyara, 
groups or divisions) of the risen: the one contains 
none but Christ the ‘firstfruit’ (arapy7), who rose 
on the third day; the other is composed of those 
who belong to Christ who shall rise ‘afterwards’ 
(@re:ra), defined as ‘at the Parousia.’ But as to 
how they shall rise St. Paul does not speculate. 

Again, no information is given as to the Apostle’s 
conception of the state after death of those who 
had died or shall die before the Parousia. St. 
Paul betrays little interest in the Intermediate 
State. ‘The influence upon his heart and mind 
of the crucified and risen Messiah fixed for ever 
the point of emphasis in his outlook upon the 
future. He was able to ignore many aspects of 
the Last Things on which Jewish and Christian 
Apocalyptic had set great importance. To go to 
Christ, to be with Christ, overshadowed all the 
accompaniments of the End. He knew that noth- 
ing could separate His followers from the love of 
Christin time orin eternity (Kennedy, Last Things, 
p- 312). As Wernle succinctly expresses it, the 
‘longing [to be with Christ] spans the chasm that 
lies between death and the resurrection, and pro- 
ceeds straight to the desired goal, to the meeting 
with Jesus’ (Beginnings of Christianity, i. 287). 

So it is that even on a question apparently so 
central as that of a general resurrection little hght 
is given in St. Paul’s writings. His absorbing 
interest was in the resurrection of believers, the 
resurrection whose operating principle or dpx7 is 
the power of the indwelling Spirit. And his 
description of the resurrection-body as ‘ spiritual,’ 
1.é., a fit organ for the spirit, is one which cannot 
refer to any but Christians. A resurrection of 
unbelievers as well as believers is involved in his 
recognition of a universal judgment at the Parousia 
of Christ (Ac 24, Ro 2 1410-12 ] Co 62 1132, 
2Co 5), but such a resurrection occupies a sub- 
ordinate place in Pauline eschatology and must 
proceed on different lines. What St. Paul is 
interested in is the resurrection of Christians, and 
the other though recognized is not dwelt upon or 
in any way elaborated—possibly he had not come 
to definite conclusions on the matter. A resurrec- 
tion of the wicked as well as of the righteous was 
recognized in Jewish apocalyptic literature (cf. 
Dn 12?, Apoc. Bar. xxx, 2-5 and 2 Es 7°87), though 
the more general view in apocalyptic Judaism 
limited the scope of the resurrection to the right- 
eous. In the teaching of Jesus a general resurrec- 
tion is presupposed. In Jn 5%! He speaks of a 
resurrection of ‘all that are in the graves,’ and 
distinguishes a ‘resurrection of life’ (dvdécracw 
fwjs) from a ‘resurrection of condemnation or 


judgment’ (dvdoraow xpicews). The rejection of 
these verses as an interpolation on the ground that 
their teaching is not found in the Synoptics or 
elsewhere in John itself is not justified. Charles 
(Eschatology, p. 371n.) holds that the doctrine of 
the resurrection of the wicked in Jn. is an intrusion 
due to Judaistic influence. Buta general resurrec- 
tion of just and unjust forms at least the back- 
ground of the thought in Mt 5 1078 124 9581-46, 
Lk 11%, Jn 12%, 

In the Fourth Gospel, it is true, a profounder view 
of the resurrection-life is revealed than that con- 
tained in the Synoptics. The resurrection is repre- 
sented as intimately connected with the spiritual 
renewal or quickening which comes of organic 
relationship between Christ and believers (11** ; 
cf. 64 44 521 336), So that, while the resurrection in 
some sense of unbelievers is affirmed (578 12%), it 
must have a widely different basis and meaning 
from that of believers. It is referred to the omni- 
potence of the Father: ‘the Father raiseth the 
dead and quickeneth them’ (5”). But faith’s 
primary interest is in ‘the resurrection of life,’ 
the resurrection of those who are ‘in Christ,’ and 
the apostolic writers often use language as if there 
were no other. So it is that scanty reference is 
made to a general resurrection in St. Paul’s writ- 
ings. Lightfoot (on Ph 3") distinguishes firmly 
between % dvdoracts (or éLavdoracis) 4 éx vexpGv and 
n dvdoracts Tar vexpav, the former being equivalent to 
avdoraots Cwhs, the latter to dvdcragis kpicews (Jn 5”). 

There are indeed those who hold that in 1 Co 15* 
there is an explicit reference to the resurrection 
of unbelievers, interpreting 7d 7é\os as ‘the last 
act (of the resurrection)’ (Meyer) or ‘the remainder,’ 
the rest of men, those not ‘in Christ,’ as forming a 
third rdyua. According to this view, a resurrection 
of believers takes place at the Parousia, then, after 
an interval of indefinite duration—between the 
point marked by érera and the following «ra in 
which Christ gradually subdues all His enemies—a 
resurrection of the wicked (see Lietzmann and J. 
Weiss, in loc.). Such a millennarian view finds 
support in Rev 20*', where, although there is no 
specific reference to the resurrection of the wicked, 
this is implied in the expression ‘ the first resurrec- 
tion,’ as well as in the connexion established 
between the Resurrection and the Judgment. But 
the introduction of such a thought is quite irrele- 
vant to St. Paul’s argument here where he is 
answering the difficulties raised as to the resurrec- 
tion of those who have died in Christ. St. Paul’s 
interest throughout is in the resurrection of Chris- 
tians, and for the rest he is content to urge men 
to the attaining of this resurrection (Ph 3"), and to 
warn them of the fate attendant on the rejection 
of Christ (Ro 2°, 2 Th 19; ef. 1 Th 1°, Ph 32, etc.). 

3. What it means for the Kingdom of God.— 
The resurrection of Christ, as thus the ground not 
only of the moral but of the physical resurrection 
of believers, is further the pledge and ground of 
the ultimate dominance of spiritual interests, the 
consummation of the Kingdom of God. This is its 
wider cosmic significance. 

(a) The redemption of the body from the power 
of death and the grave, St. Paul shows, is an 
essential part of the Divine world-plan, necessary 
to the fulfilment of God’s Kingdom through Christ 
(1 Co 15-8), Without this Christ is not Lord of 
all ; ‘all things’ are not subdued unto Him (v.”). 
‘Then comes the end (7d 7rédos, not merely the 
termination, but the consummation, expressing 
and manifesting the goal of the whole process) 
when he shall have abolished every rule (dpx7jv) 
and every authority (éfovelav) and power (Svvauiv)’ 
—every force or power antagonistic to the Divine 
dominion. ‘The last enemy to be abolished is death 
(0 @dvaros).’ For St. Paul, death, not the mere 
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physical experience, but, as for Hebrew thought 
generally, this experience in co-relation with sin, 
was the supreme enemy (see Kennedy, Last Things, 
p. 118). hen ‘he’ (6 @dvaros—St. Paul almost 
personifies it) has been vanquished, Christ’s do- 
minion is complete (cf. He 24, ‘Him that had the 
ower of death, that is, the devil,’ and Rev 2014). 
n the resurrection of Christ we have the assurance 
that sin and death are not the final realities in the 
universe, but are destined to be swallowed up in 
victory. 

(6) In the redemption of the body through Christ, 
we have the pledge of the ultimate subjugation of 
the entire material order to the purposes of spirit, 
the revelation of the destiny of the whole material 
universe to be included in the transformation 
wrought by Christ. The material order has shared 
with the moral and spiritual in the consequences 
of sin. It has been subjected to futility (uaracéryre, 
Ro 8”), to vain striving; the full purpose of its 
existence ‘has been defeated through man’s sin. 
Like human life, it is ‘in thraldom to decay’ (v.71, 
p@opa) and ‘waits with eager longing’ (v.!) for 
‘the freedom of the glory (ris dé&ys) of the child- 
ren of God’ (v.?!). The redemption of the body 
(} GaroNtrpwots Too ocwuaros) which is the climax 
of material evolution, the rescue of it from the 
bondage of ¢@opd, and the transfiguring and trans- 
forming of it so as to make it the complete in- 
strument of the spirit—this contains the promise 
of the transfiguration and transformation of the 
entire creation, ‘new heavens and a new earth’ 
(2 P 3%, Rev 21), ‘all things new’ (Rev 215). In 
the resurrection of Christ as the pledge and ground 
of the moral and physical resurrection of believers 
we have, accordingly, the assurance that the re- 
demption of Christ involves the rectification of the 
material as well as of the spiritual universe. This 
new condition of things Jesus once names the 
‘regeneration’ or ‘new birth’ (radwyevecia, Mt 
19%) of all things. (St. Peter’s phrase in Ac 37 
[Gxpe xpovwy aroxatactdcews ravTwy| rendered in AV 
‘until the times of restitution of all things’ is 
hardly a parallel.) 

(c) So, finally, in the resurrection of Christ we 
have the pledge of the consummation of God’s 
redeeming purpose—the ‘summing up (dvaxegadat- 
woacGa) all things in Christ, the things in heaven, 
and the things on earth’ (Eph 1”), and thus the 
bringing in of final world-unity, when ‘Christ is 
all and in all’ (rdvra cal év raow, Col 34). For ‘it 
pleased (the Father) ’—this was His aim—‘ through 
(d:¢) him to reconcile all things unto (els) himself 
. . . whether things upon the earth, or things in 
the heavens’ (Col 1%; cf. Ph 2°"). The Resurrec- 
tion, that is to say, was for the apostles not only 
the completion of the incarnation and atonement 
of Jesus; it was the fulfilment of the original 
purpose of God in creation, the consummation of 
the whole evolutionary process. This is expressed 
most definitely by St. Paul in Col 1%, where 
Christ, ‘the firstborn of all creation’ (rpwréroxos 
maons xTicews), its norm and type, that which sets 
for it its true end—‘for in him were all things 
created, in the heavens and upon the earth... 
all things have been created through him, and 
unto [with a view to] him’ (els atrdv, v.¥*)—is 
described as the beginning (dpx7%, the first principle), 
the first begotten from the dead in order that He 
might become (iva yévnrat) prominent over all (év 
maow, ‘no doubt purposely left indefinite, includ- 
ing every province of creation’ [Kennedy, St. Paul’s 
Conceptions of the Last Things, p. 298]). Through 
the Resurrection, as the culmination of the In- 
carnation and Atonement, by means of which 
Christ becomes the dpxy% or life-giving principle of 
a new humanity, God’s aim in the whole process 
of creation attains its end. 


LirzraTurE.—On the significance of the Resurrection see 
Ww. Milligan, Resurrection of our Lord, London, 1881, lects. 
iv., v., vi. ; B. F. Westcott, Gospel of the Resurrection7, do., 
1891, chs. ii. and iii.; S. D. F. Salmond, Christian Doctrine 
of Immortality’, Edinburgh, 1901, bks. iv., v., vi.; J. Orr, 
Resurrection of Jesus, London, 1908, ch. x.; D. W. Forrest, 
Christ of History and of Experience?, Edinburgh, 1914, lect. iv. ; 
E. Griffith-Jones, The Ascent through Christ6, London, 1901, 
bk. iii. chs. i. and ii.; W. J. Sparrow Simpson, Resurrection 
and Modern Thought, do., 1911, bk. iii., art. ‘Resurrection of 
Christ,’ in DCG ii. 512; B. Lucas, The Fifth Gospel, London, 
1907, p. 160 ff. ; D. S. Cairns, ‘The Risen Christ,’ in Christ and 
Human Need, do., 1912, p. 176f.; H. Scott Holland, ‘The 
Power of the Resurrection,’ in Miracles, do., 1911, p. 118 ff. ; 
S. Eck, ‘Die Bedeutung der Auferstehung Jesu fiir die Ur- 
gemeinde und fiir uns,’ in Hefte zur christlichen Welt, xxxii. 
[1898]; R. H. Griitzmacher, Modern-positive Vortrdge, Leip- 
zig, 1906, pp. 109-129, ‘Jesu Auferstehung und der Mensch der 
Gegenwart.’ 

V. ATTEMPTED EXPLANATIONS OF THE BE- 
LIEF.—The character and significance of the 
apostolic belief in the resurrection of Christ have » 
been considered, and the historical evidence on 
which the belief was based. It remains to review 
the attempts which have been made to account 
for the apostolic belief and its consequences without 
acknowledging the full fact of the Resurrection, 
as this is represented in the apostolic writings. 

i, OLDER FORMS OF EXPLANATION.—Some of the 
older naturalistic hypotheses may now be regarded 
as obsolete and abandoned. They have practically 
only a historical or antiquarian interest, and do 
not need to be re-argued at length. Yet they are 
not on that account to be overlooked. As monu- 
ments not only recording past history, but serving 
as warnings to all time of the futility of certain 
methods of explanation, they demand passing 
notice. 

4. The swoon theory.—According to this theory, 
Jesus’ supposed death on the Cross was in reality 
only a swoon, a case of ‘suspended animation.’ 
In the cool air of the cavern tomb He revived and 
again appeared among His disciples. This ex- 
planation—a favourite one in the school of 18th 
cent. rationalism, and associated especially with 
the name of Paulus—is now hopelessly discredited. 
To escape with His life after having been nailed to 
the Cross meant that the Resurrection, if resurrec- 
tion it could be called, was a return to life under 
the same conditions as before, and this, as we have 
seen, is not the kind of fact with which the records 
deal. The practical difficulties of the theory are 
insuperable. If Jesus had presented Himself merely 
as one who had stolen half-dead out of the sepulchre, 
His appearance would have produced the impres- 
sion of weakness and helplessness, not that of a 
conqueror over death and the grave. (For a 
trenchant statement of these practical difficulties 
see Strauss, New Life of Jesus, i. 412.) 

2. The theft or fraud theory.—A second hypo- 
thesis, which may also be taken as now practically 
discredited, is the theory that the disciples, in 
order that they might still have a message, stole 
the body and pretended that Jesus had risen. The 
theory is an old one—the oldest of all indeed, if we 
may believe the story of Mt 25"-15, which was still 
current in the days of Justin Martyr (Dial. with 
Trypho, 17). The theory thus anticipated by the 
Jewish authorities was urged, though with some 
difference of detail, by Celsus (see Origen, c. Cels. 
ii. 56). It is identified in modern times chiefly 
with the name of Reimarus. The theory thus 
stated would found Christianity on imposture ‘or 
fraud. But no sober critic now challenges the 
good faith of the first disciples in their witness. 
They ‘really had the impression of having seen 
him’ (Schmiedel, #Bi iv. 4061). A more recent 
form of the theory is that adopted by O. Holtz- 
mann (Life of Jesus, p. 499), that the body was 
quietly removed by the owner of the grave without 
the knowledge of the disciples. Joseph of Arima- 
theea, feeling, on reflexion, that it would not do to 
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have in his respectable family vault the body of a 
man who had been crucified, had the body of Jesus 
secretly removed and buried elsewhere. Another 
form of the theory is that suggested by A. Réville 
(see Jésus de Nazareth. Etudes critiques sur les 
antécédents de Vhistoire évangélique, Paris, 1897, ii. 
420 ff.), that the leaders of the Sanhedrin bribed 
the soldiers to remove the body lest the tomb 
might become an object of pilgrimage to Jesus’ 
followers in Galilee, and fanatical outbreaks might 
occur in Jerusalem. Lake gives what he holds to 
be a more possible hypothesis. His suggestion is 
that the women in the dusk of the morning came 
to a tomb which they thought was the one in 
which they had seen the Lord buried. ‘They 
expected to find a closed tomb, but they found an 
open one; and a young man, who was in the 
entrance, guessing their errand, tried to tell them 
that they had made a mistake in the place. ‘‘ He 
is not here,” said he; ‘‘see the place where they 
laid him,” and probably pointed to the next tomb. 
But the women were frightened at the detection of 
their errand and fled, only imperfectly or not at 
all understanding what they heard’ (The Resurrec- 
tion of Jesus Christ, p. 251f.). B. H. Streeter (in 
Foundations, London, 1912, p. 134) claims that 
‘with a little ingenuity it is not difficult to imagine 
more than one set of circumstances which might 
account on purely natural grounds for the tomb 
being found ous 

But, apart altogether from the consideration 
that the theory in these different forms contra- 
dicts the historical evidence in vital points, and 
that to ascribe to fraud or mistake the rise of a 
belief with such revolutionary effects in the 
thought and life of the disciples is altogether im- 
probable as an adequate explanation, there is one 
fact on which all such theories come to grief. 
Within a few weeks of the Death and the Burial 
the disciples were boldly proclaiming in the streets 
of the very city where Jesus had been crucified, 
and even before the authorities who were respon- 
sible for the Crucifixion, that God raised Him up 
on the third day, and through this public proclama- 
tion were making multitudes of converts. If their 
testimony was false, why did not the Jewish and 
Roman authorities for ever silence the disciples by 
pointing to where the body of Jesus still lay, or by 
showing how it had come to be removed from the 
tomb in which it had been laid after the Cruci- 
fixion? What could have been at once easier and 
more effective? Even after an interval of fifty 
days, as medieal science acknowledges, the body 
must have been recognizable. ‘The silence of the 
Jews is as significant as the speech of the Chris- 
tians’ (Fairbairn, Studies in the Life of Christ, 
p. 357). ‘Did not in this case spells could not, and 
the empty tomb remains an unimpeachable witness 
to the truth of the message that the Lord had 
risen’ (Orr, Resurrection of Jesus, p. 213 f.). 

3. The subjective vision or mental hallucina- 
tion theory.—This is the most weighty of the 
older theories put forward to explain the apostolic 
belief in the Resurrection, without acknowledging 
the actual fact. According to this theory the so- 
called ‘appearances’ of the Risen Christ were due 
to the excited state of mind in which the disciples 
were after the death of their Master. Overwrought 
and mentally distraught by the shock of His death, 
and yearning for His presence, they saw apparitions 
or visions of Him. But these were purely subjec- 
tive—phantasms or mental hallucinations. They 
longed to see Him; they expected to see Him; 
and they thought they did see Him. Their 
thought was perfectly honest, but it was neverthe- 
less a hallucination. For persons in a state of 
unusual mental excitement and expectancy, especi- 
ally when they are also of a highly strung nervous 





temperament, such visions are, it is represented, 
common phenomena of religious history, and are 
often contagious. So it was in the case of the 
appearances of Jesus. They began with the 
women, probably with ee Magdalene, an excit- 
able and nervous person. er story that she had 
seen the Lord was eagerly embraced; it spread 
with lightning rapidity, and with the force of an 
epidemic. What she believed she had seen others 
believed they too must see, and they saw. The 
visions were the product of their dwelling in fond 
and affectionate memory on the personality of 
their Master, which, after the first shock of despair 
was over, they came to feel was such that He must 
have survived death. So it is that Renan repre- 
sents the case. As he putsit, ‘Ce qui a ressuscité 
Jésus, c'est !amour’ (Les Apétres, Paris, 1866, ch. 
i., Eng. tr., London, 1869). With this Strauss 
combines reflexion upon certain passages of the 
OT expressing faith in the Resurrection, together 
with recollection of the Master’s own predictions 
of the fact. The inadequacy of such a theory to 
account for a belief with such incalculably momen- 
tous results as the belief in the Resurrection has 
often been exposed, but because of its continued 
prevalence in one form or other in the present day 
—such recent critics as Schmiedel, Weizsicker, 
Harnack, A. Meyer, and Loisy support it—the 
chief objections to it, in addition to the funda- 
mental consideration referred to at the end of last 
section, which applies equally against all forms of 
the vision theory, may be briefly indicated. 

(1) Such a psychological condition as is necessary to the 
vision theory is absent on the disciples’ part. With hearts sad 
and hopes broken, so far from expecting a Resurrection, they 
could hardly be persuaded of the fact even after it occurred 
(Lk 241!, Jn 20925, Mk 1611-13). The women themselves who 
went on the third morning to the tomb went to anoint a dead 
body, not to behold a Risen L&rd. (2) With reference to 
Strauss's attempt to base the expectation on certain passages 
of the OT, there is no evidence of any Jewish belief in Jesus’ 
time of a resurrection from the dead before the last day, much 
less of such a resurrection as took place in the case of Jesus 
(see Edersheim, LT ii. 624). Even Jesus’ own intimations that 
He would rise again, frequently as they were given (e.g. Mt 1621 
179 2019 2682, etc., and |/s), seem to have made no impression 
upon the disciples. The thought was so strange to them that they 
were unable to receive it. Only after the event were these pre- 
dictions understood (cf. Jn 222). (3) The tradition of ‘the third 
day’ and of the appearances already on this day of the Risen 
Christ in Jerusalem is set aside as affording too little time for 
the rise of visions. So the upholders of the vision theory feel 
the necessity of transferring the appearances of Jesus from 
Jerusalem to Galilee, thus not only giving more time for visions 
to develop, but transferring them to scenes where memory and 
imagination could more easily work. This involves the separat- 
ing them from the empty tomb and the events of the Easter 
morn, which we have seen to be facts firmly rooted in the apos- 
tolic tradition. The inadequacy of Strauss’s endeavour to show 
how the belief in ‘the third day’ may have originated from OT 
hints (New Life, i. 438f.) has already been referred to. (4) The 
fact that the manifestations were made not merely to this or 
that individual but to companies of persons at the same time, 
‘the twelve,’ ‘all the apostles,’ ‘more than five hundred,’ in- 
creases many-fold the difficulty of explaining as the product of 
subjective vision the fact to which they bear witness. There 
are no doubt genuine instances of ‘collective’ delusion, an im- 
pression received or idea conceived by one ardent soul being 
transmitted by a kind of electric sympathy to others ready to 
bear witness that they have had a like experience. Schmiedel 
gives some instances (H Bi iv. 4083); but there is this funda- 
mental difference between these and the appearances of the 
Risen Christ, that in the latter case, as the narratives bear dis- 
tinctly on their face, the whole company was instantaneously 
affected in the same way. (5) The theory is inconsistent with 
the fact that the visions came so suddenly to an end. After the 
forty days no appearance of the Risen Lord is recorded, except 
that to St. Paul, the circumstances and object of which were 
altogether exceptional. It is not thus that imagination works. 
As Keim says, ‘the spirits that men call up are not so quickly 
laid’ (Jesus of Nazara, vi. 357). 

4, The objective vision or telegram hypothesis. 
—Keim, realizing the difficulties of the last theory, 
advanced the hypothesis that the appearances, 
while essentially of the nature of visions, were not 
purely subjective—the result of the enthusiasm 
and mental excitement of the disciples—but real, 
objectively caused manifestations of the Risen 
Christ. is theory is that, while the body of the 
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Crucified Jesus remained in the tomb, His living 
Ade sent telegrams to the disciples to assure them 
that He still lived, telegrams or supernatural mani- 
festations which the disciples took for bona fide 
bodily appearances of their Risen Master (Jesus of 
Nazara, vi. 364). Keim thinks that in this way 
he saves the truth of the Resurrection. ‘Though 
much has fallen away, the secure faith-fortress of 
the resurrection of Jesus remains’ (p. 365). The 
aim of the theory is, while siiguwletaing a kind 
of resurrection, to relieve the mind from the diffi- 
culty of believing in an actual resurrection of the 
body from the grave. The root of the theory is 
thus aversion to the recognition of the supernatural 
in the physical realm. In such a theory, Keim 
himself acknowledges, the supernatural is not 
altogether eliminated. ‘Christian faith ... 
-oversteps these boundaries [of the natural order], 
not merely in the certain assurance that Jesus . 

took his course to the higher world of God and of 
spirits . . . but also in the conviction that it was 
he and no other who, as dead yet risen again, as 
celestially glorified even if not risen, vouchsafed 
visions to his disciples’ (p. 360). The intervention 
-of the supernatural in the normal, mental, or 
psychological order of the disciples’ experience is 
thus presumed. Once we admit such an inter- 
vention, however, there is no reason why we should 
not proceed further to the full apostolic affirmation 
—for which this is a poor substitute—that Jesus 
burst the bands of death and came forth bodily 
from the tomb on the morning of the third day. 

Of this theory Bruce remarks with truth that it 
is ‘a bastard supernaturalism as objectionable to 
unbelievers as the true supernaturalism of the 
Catholic creed, and having the additional drawback 
that it offers to faith asking for bread a stone’ 
(Apologetics, p. 393). Besides, there is the further 
difficulty urged by Bruce that Keim’s hypothesis 
requires us to believe that the faith of the Chris- 
tian Church is based upon a revelation from heaven 
which was in fact misleading. ‘Christ sends a 
series of telegrams from heaven to let His disciples 
know that all is well. But what does the telegram 
say in every case? Not merely, My Spirit lives 
with God and cares for you; but, my body is risen 
from the grave. . . . If the resurrection be an 
unreality, if the body that was nailed to the tree 
never came forth from the tomb, why send messages 
that were certain to produce an opposite impres- 
sion?’ (ib.). The hypothesis really means that 
‘Christ deceives His disciples by inducing them, and 
through them the whole Christian Church, to 
believe a lie. The new turn given to the theory 
by psychical research will be considered below 
(ii. 4). 

LiTERATURE.—For criticism of older theories see T. Keim, 
Jesus of Nazara, Eng. tr., 6 vols., London, 1873-83, vi.; A. B. 
Bruce, Apologetics, Edinburgh, 1892, pp. 383-398 ; W. Milligan, 
Resurrection of our Lord, London, 1881, lect. iii.; J. Orr, 


Resurrection of Jesus, do., 1908, ch. viii.; A. M. Fairbairn, 
Studies in the Life of Christ, do., 1881, ch. xviii. 


ii. MORE RECENT EXPLANATIONS.—The charac- 
ter of the attack on the Resurrection in recent 
times has changed in some important respects. 
New knowledge and new critical methods have 
given rise to new ways of attempting to explain 
the belief in the Resurrection without accepting 
the full facts presented in the apostolic narratives. 
A close relation exists between these different 
theories—they are but different aspects of the same 
attempt to remove or minimize the supernatural in 
Christianity—but different forms can be distin- 
guished according to the difference of emphasis. 

4. The psychological or psychical research 
theory.—A new turn, and with it a new vogue, 
has been given to the objective vision theory in 
recent times by bringing the appearances of the 


Risen Christ recorded in the narratives into line 
with the phenomena of psychical research. The 
late F. W. H. Myers, the leader in this movement, 
held that psychical research had definitely estab- 
lished the reality of telepathic intercommunication 
between this world and another. ‘Observation, 
experiment, inference, have led many inquirers, of 
whom I am one, to a belief in direct or telepathic 
intercommunication, not only between the minds 
of men still on earth, but between minds or spirits 
still on earth and _ spirits departed’ (Human 
Personality and its Survival of Bodily Death, p. 
350). And so highly did Myers estimate the 
worth of the evidence supplied by these psychical 
investigations that he predicted that ‘in conse- 
quence of the new evidence, all reasonable men, a 
century hence, will believe. the Resurrection of 


Christ, whereas, in default of the new evidence, no 


reasonable men, a century hence, would have 
believed it’ (tb. p. 351). The ground of this pre- 
diction he proceeds to state: ‘Our ever-growing 
recognition of the continuity, the uniformity of 
cosmic law has gradually made of the alleged 
uniqueness of any incident its almost inevitable 
refutation . . . and especially as to that central 
claim, of the soul’s life manifested after the body’s 
death, it is plain that this can less and less be 
supported by remote tradition alone ; that it must 
more and more be tested by modern experience 
and inquiry’ (20.). 

The position thus. stated has found con- 
siderable support, among both theologians and 
scientists. It is to ‘the type of phenomena col- 
lected by the Society of Psychical Research, and 
especially by the late Mr. F. W. H. Myers,’ that 
Lake, ¢.g., turns for help in understanding the 
nature of the appearances of the Risen Christ (The 
Resurrection of Jesus Christ, p. 272). As to the 
results already obtained in this sphere he expresses 
himself more cautiously than Meer. He thinks 
it possible that at least ‘some evidence’ already 
exists pointing to the fact of such communications 
having taken place. But ‘we must wait until the 
experts have sufficiently sifted the arguments for 
alternative explanations of the pocnoracns, before 
they can actually be used as reliable evidence for 
the survival of personality after death’ (p. 245). 
As to the value of the evidence, however, when 
thus sifted and substantiated, Lake has no doubt. 
The belief in the Resurrection even in the sense of 
the personal survival of Jesus after death depends 
on the success of the experiments and investiga- 
tions of psychical research. It must remain 
‘merely an hypothesis until it can be shown’ 
Gate these experiments and investigations ‘ that 
personal life does endure beyond death, is neither 
extinguished nor suspended, and is capable of 
manifesting its existence to us’ (ib.). Some of the 
leading representatives of present-day science, too, 
have found in the phenomena of psychical research 
new support in favour of belief in the recorded ap- 
pearances of Christ after His death. Lodge, e.g., 
maintains that the narratives of the appearances 
are substantially accurate records of genuine 

sychical experiences on the part of the apostles. 

he appearances during the forty days are mys- 
terious ‘enough, but they can be accepted very 
much as they stand, for they agree with our experi- 
ence of genuine psychical phenomena the world 
over (cf. Man and the Universe, p. 290). This relat- 
ing of the appearances of the Risen Christ to psy- 
chical phenomena is held to explain some:of the 
difficulties belonging to the narratives, in particular 
the apparent discrepancy in regard to the locality 
of the appearances (see Hesurrectio Christi, London, 
1909 ; Interpreter, vi. [1909-10] 306). 

Now this branch 6f psychological science is still in 
its infancy, and it is difficult to speak yet of any 
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definiteness of results. But already it is evicent 
that a new chapter in the discussion of the Re sur- 
rection has opened here. The whole questiou of 
relation of body and spirit has taken on a new 
aspect through these investigations. The mystery 
of human personality and the possession of Litherto 
unrecognized powers, not only‘of mind over mind, 
but of mind over body, is being revealed as never be- 
fore. The evidences of hypernormal mental ccatrol, 
especially in the hypnotic state, over bodily processes 
(e.g. the production of blisters and ecchymoses of 
the skin, the so-called ‘stigmata’ by verba! sug- 
gestion) show that mind has the power of exerting 
a far greater influence over body than had been 
generally recognized by physiologists (see, ¢.g., 
MacDougall, Body and Mind, ch. xxv.). And the 
evidence produced by such investigations of the 
control of matter by spirit in extraordinary if not 
preternatural ways may aid not a little in removing 
prejudice to the facts recorded in the narratives 
as to the resurrection and ascension of Christ. 
‘When scientists of world-wide reputation, trained 
in the strictest school of scientific inquiry, such as 
Sir William Crookes, Sir Oliver Lodge, and Sir 
Alfred Wallace, declare, as they have done, that 
they have verified the fact by repeated experiment 
that ponderable bodies can be moved without 
physical contact by some hitherto unrecognised 
force which was brought into play by the action of 
human will, it is no longer possible to treat with 
scientific contempt the assertions contained in the 
Gospels that Christ’s material body disappeared 
from the tomb as the result of a hitherto unrecog- 
nised force which was exerted. upon it without 
physical contact’ (Robinson, Studies in the Resur- 
rection, p. 97). It is doubtful, however, how far 
help can be obtained from this quarter in under- 
standing the bodily manifestations of Jesus to His 
disciples recorded in the narratives. The verdict 
of most critics will, we fancy, be at present one of 
non-committal. 


Against the attempt to bring the resurrection of Christ into 
line with the phenomena dealt with by psychical research and 
to make belief in the Resurrection dependent on the scientific 
verification of these phenomena in the way that Myers and Lake 
suggest, various objections may be urged. 

(1) It does less than justice to the apostolic claim. According to 
Myers, the ‘essential claim’ of the tradition of Christ’s resurrec- 
tion is taken to be ‘the soul’s life manifested after the body’s 
death.’ Its claim extends, that is to say, only to a spiritual 
Resurrection, a Resurrection in the sense of a personal survival 
of Jesus, an assurance that though His body was laid in the 
tomb and remained there He lived in spirit. ‘What we mean 
by resurrection is not resuscitation of the material body, but the 
unbroken survival of personal life’ (Lake, p. 265). So it is held 
that ‘the existence of verified apparitions would substantiate 
all that is useful in the study of the resurrection, and make 
human experience in all ages akin’ (J. H. Hyslop, Psychical 
Research and the Resurrection, Boston, 1908, p. 383). As for a 
physical resurrection, ‘this must remain incredible so long as 
such phenomena are not now frequent, and as long as human 
experience does not reproduce it as a law of nature’ (ib.). But 
it was not upon such spiritual apparitions or ‘manifestations of 
a surviving personality ’ that the faith of the Church in the resur- 
rection of Christ was built; it was, as we have seen, upon His 
victory over death and the grave, as witnessed by the empty 
tomb on the third day and His subsequent appearances. , 

(2) To place the appearances of the Risen Christ on the same 
level as spiritualistic apparitions of the dead—no more miracu- 
lous or significant than they—given to assure the sorrowine 
disciples that their Master was still living in the world of 
spirits, thus ‘making human experience in all ages akin,’ is to 
eliminate just that which is of distinctive worth and value in 
His appearances, and to fail to realize the true significance of 
the Resurrection for apostolic thought. The Resurrection 
claims to be a new beginning, a new departure in experience, a 
revelation sut generis. For the apostles the Resurrection had 
a significance far beyond the incidental revelation of the truth 
that Christ lives on after death. It was a fact of the largest 
moral and spiritual significance, for it meant His exaltation at 
the right hand of God, supreme in the material as well as in the 
spiritual world, and as such led to a revolution in apostolic 
thought and life. To compare the appearances and manifesta- 
tions of the Risen Christ with their unique and far-reaching 
results to the spiritualistic apparitions of psychical research and 
alleged communications from the other world is to compare the 
incomparable. When any of the ‘resurrections’ investigated by 
the Society for Psychical Research has consequences of a moral 


and spiritual character to be compared with the NT or the 
Apostolic Church—then, but not till then, will we believe it is 
the same kind of thing as the resurrection of Jesus. So-called 
‘messages’ or ‘communications’ from the other side of death 
we have in abundance, but they are mere inanities and plati- 
tudes which we are as well without. ‘If communication is 
established at all with the spirit-world, it is merely with ‘the 
dregs and lees of the unseen universe ”—with spirits who either 
have not the power or else the will to communicate anything 
of importance to man’ (W. P. Paterson, SDB, p. 4584). 

(3) A scientific proof or verification of the Resurrection by ex- 
perimental methods on evidence open to all alike, such as Myers 
and Lake desiderate, would have no religious value. The belief 
in the resurrection of Jesus depends on an initial appreciation 
of the uniqueness of His personality—it is belief in Jesus as 
risen—and this is spiritually discerned. (4) The object of the 
theory \is to bring the resurrection of Christ into line with 
natural phenomena and ‘our ever-growing recognition of the 
continuity, the uniformity of cosmic law’ (Myers, Human 
Personality, p. 351), and thus to get rid of the supernatural 
especially in the physical realm. The empty tomb and the 
event on the third day become, on this theory, mistakes for 
which some explanation has to be found. What Lake’s sug- 
gested explanation is has already been considered (V. i. z). 


LiTERATURE.—On this theory see F. W. H. Myers, Human 
Personality and its Survival of Bodily Death, ed. London, 1907 ; 
K. Lake, Historical Evidence for the Resurrection of Jesus 
Christ, do., 1907; O. Lodge, Survival of Man, do., 1909, art. 
‘The Immortality of the Soul,’ pt. ii., in HJ vi. [1908] 574 ff. ; 
F. Podmore, The Newer Spiritualism, London, 1910; W. 
MacDougall, Body and Mind, do., 1911, ch. xxv. 


2. The zedge mae theory.—The theory ad- 
duced from the side of the study of comparative 
religion and mythology is perhaps the’ most char- 
acteristic modern form of explanation. It is con- 
nected, in its most recent phase, with the rise of 
the school of thought usually called ‘ Neo-Baby- 
lonian’ or ‘ Pan-Babylonian’ from its attempt to 
account for much in Bible story through the in- 
fluence of conceptions imported into Judaism from 
the Orient, and derived chiefly from Babylonia. 
The fundamental principle of this school or move- 
ment in relation to Christianity is the demand that 
the religion of Jesus Christ, including its OT pre- 
paration, be studied by the scientific-historical 
method, not as if it were something unique and 
apart, ‘a holy island in the sea of history,’ but in 
its place in the stream, and in essential connexion 
with religions chronologically and gecgraphically 
adjacent toit. As applied to the NT, the attitude 
of the school may be represented by the thesis of 
H. Gunkel that ‘in its origin and shaping (4Aws- 
bildung) in important and even in some essential 

oints the religion of the NT stood under the in- 

uence of foreign religions, and that this influence 
was transmitted to the men of the NT through 
Judaism’ (Zum religionsgeschichtl. Verstdndnis des 
NT, Gottingen, 1903, p. 1); or by that of Cheyne: 
‘There are parts of the New Testament—in the 
Gospels, in the Epistles, and in the Apocalypse— 
which can only be accounted for by the newly- 
discovered fact of an Oriental syncretism, which 
began early and continued late’ (Bible Problems, 
p. 19). Among the beliefs thus accounted for is 
the belief in the resurrection of Jesus in the form 
in which this appears in the NT. Myths of the 
death and resurrection of gods, ‘resurrection 
legends,’ derived ultimately from Babylonia, were 
spread, it is represented, through the whole East, 
and these, entering through many channels, chietly 
through the mystery-religions, became attached 
first to the figure of the expected Messiah in Jewish 
literature, and then through Judaism to Jesus of 
Nazareth, and had a powerful influence in moulding 
the NT representation of His resurrection. 

It is nothing new to draw comparisons. or ana- 
logies between the NT story of the resurrection of 
Jesus and the myths of the death and resurrection 
of gods in pagan religions. Celsus had already 
made a beginning in this direction. He compared 
the NT narratives of the Resurrection with similar 
myths in Greek story (see Origen, c. Gels. ii. 55 f.). 
What is characteristic of this new scientific school 
of thought is that it is no longer comparisons or 
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analogies merely which are sought between the 
Gospel narratives and pagan myths, but an actual 
derivation the one from the other. Gunkel, ¢.9., 
thus derives from Oriental, and ultimately from 
Babylonian, conceptions, the NT story of the Re- 
surrection from the dead on the third day (op. cit. 
pp. 76-83 ; cf. pp. 31-35), the Ascension (id. p. 71 f.), 
and the origin of Sunday as a Christian festival 
(tb. pp. 73-76). And Cheyne holds that ‘the 
apostle Paul, when he says (1 Co 15%) that Christ 
died and that He rose again ‘according to the 
Scriptures,” in reality points to a pre-Christian 
sketch of the life of Christ, partly . . . derived 
from widely-spread non-Jewish myths, and em- 
bodied in Jewish writings’ (Bible Problems, p. 113). 
This is the theory of Strauss over again, with the 
substitution of Babylonian mythology for OT 
prophecy. 


In criticism of such an attempted derivation of the apostolic 
belief in the Resurrection it has to be said : (1) that the funda- 
mental assumption or allegation on which the application of 
the theory to the NT story depends, viz. the influence of 
Oriental conceptions on Jewish thought in the way of giving 
rise to a pre-Christian sketch of a dying and rising Messiah, is 
unjustified. That Jewish thought in the time of Christ was 
familiar with the idea of a resurrection of the dead—a resurrec- 
tion of the body at the last day—is certain (though Gunkel’s 
attempt to trace its origin to extra-Jewish Oriental sources 
must be contested ; see Kennedy, St. Paul’s Conceptions of the 
Last Things, p. 64). But that the idea of a dying and rising 
Messiah formed part of this thought, that the idea of a resur- 
rection from the dead was connected with the Messiah in current 
Jewish beliefs, is contrary to evidence. The notion ofa resur- 
rection of the Messiah had nothing corresponding to it in the 
beliefs of Judaism. Even when Jesus had given repeated in- 
timations of His death and resurrection, and had represented 
this as in accordance with OT prophecy, so contrary was the 
idea to contempo: Judaism that the disciples themselves 
were ‘slow of heart’ to believe the things that Jesus had spoken 
to them (Lk 2425f. 44-46), 

(2) Not only is the fundamental assumption of the theory 
without support, but the analogies quoted between the NT 
and extra-Jewish mythological thought are altogether in- 
adequate for the purpose in view. If God is in all history 
we may expect to find a preparation for the higher in 
the lower in the way of foreshadowings or prefigurations of 
Christian truths in ethnic religions. But the analogies cited to 
explain the Christian ideas are no real parallels. Take, e.g., 
the mythological explanations of the Resurrection on the third 
day. Why was the third day fixed upon for the occurrence? 
Strauss maintained that it was because of OT hints. The in- 
sufficiency of such an answer Gunkel and Cheyne acknowledge, 
and they claim that the matter can be satisfactorily explained 
only from the historical-religious point of view, as due to the 
influence of pagan myths of solar deities on Jewish thought. 
‘The three days’ of Jonah and ‘the three and one half’ of Dn. 
(72 127) and the Apocalypse (1112-14) are all forms of Oriental 
sun-god myths (Gunkel, p. 82ff.; Cheyne, p. 110ff.). To this 
influence also is due the observance of Sunday as the day of the 
commemoration of the Resurrection. The Lord’s Day was the 
day of the sun-god. Easter Sunday was the day of the sun’s 
emergence from the night of winter (Gunkel, pp. 74, 79). It is 
not strange that this was the day on which Jesus was said by 
the primitive Christian community to have risen. It is really 
an ancient Oriental festival which has here been taken over by 
the early Church. But a borrowed story ought at least to have 
some real likeness to its source, and there is no true analogy 
between the story of Christ’s death and resurrection on the 
third day and the pagan myths of slain and risen gods, beyond 
the general ideas of death and survival. These myths were 
polytheistic in origin, and were a poetic rendering of the 
phenomena of the yearly death and revival of vegetation repre- 
sented in ritual and personified. The death and resurrection 
of Christ, on the other hand, were historical facts which bore 
no relation whatever to these myths. The resurrection of Attis, 
Adonis, and Osiris was an annual affair symbolizing the sun’s 
victory over winter in spring. The resurrection of Christ, how- 
ever, was commemorated not only once a year at Easter, but 
also every Sunday. Had it been suggested by pagan myths 
and rituals, its commemoration would have shown some trace 
at least of the rites which suggested the belief, but nothing 
such isfound. That Christ's death and resurrection took place 
at the time of such a pagan commemoration may be regarded 
as a coincidence and nothing more, although it may have had 
some influence in furthering the acceptance of the story itself 
among pagans. The pagan beliefs in slain and risen gods, there- 
fore, bear no real likeness to the account of Christ’s death and 
resurrection in the NT. Attis, Adonis, and Osiris are in no 
sense historical characters. They are ideal embodiments of the 
decay and reanimation of natural life year by year. Even if the 
apostles knew of such myths there is no evidence that they 
suggested to them the idea of a resurrection of their Master. 
All the evidence shows that the last thing the disciples expected 
was such a resurrection. The change in their attitude came 
about suddénly. It was not a slow growth, and it claimed to 


be based on an alleged occurrence which it was within the 
power and in the interest of many to disprove had it been but 
a myth—the empty grave on the third day together with His 
subsequent appearances, This was their own explanation of 
the ethical and spiritual power which differentiates their belief 
from that of alleged pagan counterparts, and this is the only 
explanation that is adequate to the facts. 

LireraTuRE. —On the Mythological Theory see, further, 
7: Orr, Resurrection of Jesus, London, 1908, ch. ix.; T. J. 

horburn, Jesus the Christ: Historical or Mythical ?, Edin- 
burgh, 1912; R. J. Knowling, Testimony of St. Paul to Christ, 
London, 1905, p. 282 ff. 


3. The spiritual significance theory.—Another 
tendency which is dominant at the present time is 
that which lays emphasis on the spiritual worth or 
significance of the resurrection of Christ while sur- 
rendering or sitting loose to the belief in a bodily 
rising from the grave. A bodily Resurrection, so 
far from being of the essence of the Christian faith, 
is represented as a temporary excrescence which 
can be dropped without affecting it in any vital 
way. This is a tendency associated especially 
with a certain section of the Ritschlian school of 
theologians and ‘ connects itself naturally with the 
disposition in this school to seek the ground of 
faith in an immediate religious impression—in 
something verifiable on its own account—and to 
dissociate faith from doubtful questions of criticism 
and uncertainties of historical inquiry’ (Orr, Re- 
surrection of Jesus, p. 23f.). ‘The basis of faith 
must be something fixed; the results of historical 
study are continually changing’ (W. Herrmann, 
Communion of the Christian with God, Eng. tr.?, 
London, 1906, p. 76). The certainty to which 
Christian faith holds fast, is that ‘Christ lives,’ but 
this is a ‘judgment of value,’ or, as Herrmann 
prefers to call it, a ‘thought of faith’ (Glaubensge- 
danke), a conviction based on the impression of 
religious worth produced by the earthly life of 
Jesus, and not affected by any view that may be 
held as to the historical Resurrection. ‘The belief 
in the Resurrection is thus not a belief based on 
historical evidence in regard to an event in the 
past, but a faith inference from a prior judgment 
of His person. Foremost among representatives 
of this position stands Harnack, who has probably 
done more than any other to popularize the theory. 


In his Hist. of Dogma (i. 85-87) Harnack contends (1) that 
there is no satisfactory historical evidence of the actual bodily 
Resurrection. ‘None of Christ’s opponents saw him after his 
death. . . . The succession and number of the appearances can 
no longer be ascertained with certainty. . . . The disciples, and 
Paul, were conscious of having seen Christ not in the crucified 
earthly body, but in heavenly glory. ... Even the empty 
grave on the third day can by no means be regarded as a 
certain historical fact, because it appears united in the accounts 
with manifest legendary features, and further because it is 
directly excluded by the way in which Paul has portrayed the 
resurrection in 1 Co 15.’ But (2) Harnack goes further, and 
pours ridicule on the attempt to find such evidence. He scouts 
the idea of faith being dependent on historical evidence at all. 
Faith must be independent of evidence coming to us through 
the testimony of others. ‘To believe in appearances which 
others have had is a frivolity which is always revenged by rising 
doubts.’ But the faith which is thus independent of historical 
evidence is, it speedily appears, a faith which is indifferent to the 
question of the physical Resurrection. ‘ Faith has by no means 
to do withthe knowledge of the form in which Jesus lives, but 
only with the conviction that he is the living Lord.’ The faith in 
the Resurrection and the belief in the empty tomb are two 
different things. The historical question and the question of 
faith must clearly be distinguished here. In his later lectures 
on ‘ What is Christianity?’ Harnack gives expression to the 
same view in his famous distinction between what he calls the 
‘Easter message’ and the ‘ Easter faith.’ ‘The Easter message 
tells us of that wonderful event in Joseph of Arimathza’s garden, 
which, however, no eye saw; it tells us of the empty grave into 
which a few women and disciples looked ; of the appearance of 
the Lord in a transfigured form—so glorified that his own could 
not immediately recognise him ; it soon begins to tell us, too, 
of what the risen one said and did.’ But ‘the Easter faith is 
the conviction that the crucified one gained a victory over 
death ; that God is just and powerful ; that he who is the first- 
born among many brethren still lives’ (What is Christianity 2%, 
p. 163f.). To found the Easter faith on the Easter message is to’ 
rest it onan ‘unstable foundation.’ ‘What he [Paul] and the 
disciples regarded as all-important was not the state in which 
the grave was found, but Christ’s appearances. But who of us 
can maintain that a clear account of these appearances can be 
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constructed out of the stories told by Paul and the evangelists ; 
and if that be impossible, and there is no tradition of s ngle 
events which is quite trustworthy, how is the Easter faith o be 
based on them? Either we must decide to rest our belief on a 
foundation unstable and always exposed to fresh doubts, or else 
we must abandon this foundation altogether, and with it the 


miraculous appeal to our senses’ (p. 164f.). It must have been, 


he thinks, even to the disciples themselves not so much the 


Easter message as the impression of His personality which was 


the ultimate foundation of the Easfer faith that He was still 
This impression of the personality of Jesus at lcast isa 


alive. 
simple matter of fact which no historical criticism can in any 
way alter (ib.). ; 

This position is open to objection on the follow- 
ing grounds. (1) It is based on a view of the rela- 
tion of faith and history—an attempt to make faith 
independent of historical evidence—which cannot 
be accepted. Mere historical evidence, indeed, is 
incompetent of itself to generate true Christian 
faith in the Resurrection. or this there is needed 
also an estimate of the mora! and religious unique- 
ness of Jesus derived from the impression of His 
personality, which prepares the mind for the proper 
appreciation of the evidence. Only to those who 
have received this impression ,is the Resurrection 
truly credible. In this sense it is true to say that 
the belief in the Resurrection is a ‘ value judgment’ 
or ‘thought of faith’ ; and that ‘no appearances of 
the Lord could permanently have convinced them 
[the disciples] of his life, if they had not possessed 
in their hearts the impression of his Person’ (Hist. 
of Dogma, i. 86n.). But this is not to make faith 
independent of historical evidence. It may be and 
is involved in a proper estimate of His worth that 
“He could not be holden of death,’ which means 
not merely that ‘Jesus lives,’ as the Ritschlians 
put it, but that ‘ He is risen from the dead.’ But, 
if all historical evidence for the fact were either 
wanting or discredited at the bar of criticism, faith 
would be involved in insoluble contradiction. The 
Easter faith cannot dispense with the Easter 
message which is its historical attestation, an 
attestation which has to be judged by the principles 
of historical criticism. (2) When we take the posi- 
tion to the test of the narratives its inadequacy is 
further established. Harnack holds that the dis- 
tinction between the Easter faith and the Easter 
message is one already drawn in the NT. ‘The 
story of Thomas is told for the exclusive purpose 
of impressing upon us that we must hold the 
Easter faith even without the Easter message : 
‘* Blessed are they that have not seen and yet have 
believed.” The disciples on the road to Emmaus 
were blamed for not believing in the resurrection 
even though the Easter message had not yet reached 
them. The Lord is a Spirit, says Paul; and this 
carries with it the certainty of his resurrection’ 
(What is Christianity ?*, p. 163f.). But the sup- 
port thus found involves a misrepresentation of 
the facts. The words to Thomas (Jn 20) are 
a rebuke to him for distrusting the testimony 
of his fellow-disciples and refusing to believe the 
Easter message without the personal verification of 
it by his own senses. The reproach to the two on 
the way to Emmaus (Lk 24”-) is directed against 
their hesitation to believe the story of the women, 
confirmed as this was by prophetic prediction, and 
the previous intimations of Jesus Himself. 

St. Paul’s conviction that the Lord is the Spirit is 
the direct outcome of the appearance to him of the 
Risen Christ outside Damascus, which he reckons 
in the same category as the earlier appearances to 
the other apostles. The stress St. Paul lays on the 
appearances as evidence of the resurrection of Christ 
(1 Co 15°’), combined with his reference to the 
burial, altogether forbids the attempt to detach his 
Easter faith, or that of the early Christian com- 
munity, with which in these matters he knew him- 
self to be at one, from the Easter message. ‘It 
would have conveyed no meaning to Paul or to any 
member of the original Christian circle to say that 
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it was the spirit of Christ which rose into new life, 
or that He rose again in the faith of His devoted 
followers, who could not bear the thought that for 
Him death should end all’ (Denney, Jesus and the 
Gospel, p. 113). The rising of which they speak is 
relative to the grave and the burial. They did not 
need to be assured that His spirit survived death. 
Not one of them doubted that. What they did need 
to be assured of, if their faith in Jesus was to be 
re-established, was His victory over death and the 
grave, and nothing but a bodily resurrection would 
have convinced them of that. It may be, as A. E. 
Garvie suggests (Studies in the Inner Life of Jesus, 
London, 1907, p. 439), ‘that Jesus Himself would 
have esteemed the Euster-faith, the conviction that 
His life and work were of such infinite value to 
God that He must prove the conqueror of death, 
without the Haster message—the sensible evidences 
of the reality of His Resurrection—as much more 
precious than this belief which rested on the signs 
of sense.’ As during His earthly ministry He rated 
low the faith that rested on His miracles (Jn 4%), 
so the belief in His resurrection which needed 
sensible evidence might be less satisfactory to Him, 
because showing less spiritual discernment of His 
worth, than a humble and confident trust in His 
word. And for us to-day brought up within the 
Christian Church, the heirs of the past with the 
evidence of Christ’s working through the centuries 
before us, belief in the Risen Lord may not depend 
so immediately or directly on the historical testi- 
mony of the empty grave and the appearances. 
But if one thing is made more plain and certain 
by the narratives than anothe? it is that the 
disciples were quite incapable of the belief without 
the Easter message. Deeply as He had stamped 
Himself upon them in His earthly intercourse, the 
disaster of His death paralyzed their faith in Him, 
and this was regained and reconstituted only 
through the Easter message of the empty grave 
and the subsequent appearances. 

But, it may be said, the Easter message, though 
thus needful, from the point of view of the early 
Christian community, to re-establish their faith 
and thus set the Church agoing—all the more so 
that for them as Jews a resurrection without an 
empty grave was unthinkable—is no longer 
necessary to the Christian faith, and may be 
dropped without affecting it in any vital way. 
Essential to the first disciples, so essential that as 
a matter of history the Apostolic Church sprang 
from the conviction that the body of Jesus was not 
left in the grave, it is no longer essential to us 
to-day. The Christian faith, it is urged, isnot bound 
up with holding a particular view of the relation of 
the Glorified Christ to the body that was laid in 
Joseph’s tomb. Faith, it is said, is to be exercised 
in the Exalted Lord, and of this faith. belief in a 
resuscitation of the Body is no vital part. This is 
the position taken up in the latest outstanding 
illustration of the attempt to conserve a spiritual 
Resurrection while denying or minimizing the fact 
of a bodily resuscitation—that of Sanday in his 
pamphlet Bishop Gore’s Challenge to Criticism 
(1914). Sanday is of opinion that we ought to be 
satisfied with a heart-felt expression of the convic- 
tion that the Risen Lord as Spirit still governs 
and inspires His Church, while sitting loose to the 
question of what became of His body. In regard 
to the resuscitation of the body of the Lord from 
the tomb, ‘the accounts that have come down to 
us seem to be too conflicting and confused to 
prove this. But they do seem to prove that in 
any case the detail is of less importance than is 
supposed. Because, whatever it was, the body 
which the disciples saw was not the natural human 
body that was laid in the grave. . . . The central 
meaning of the Resurrection is just that expressed 
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in the vision of the Apocalypse: ‘“‘I am the first 
and the last, and the Living one; and I was dead, 
and behold, I am alive for evermore” (Rev 1'8)’ 
(p. 20). All else in the apostolic representation is 
unessential for us to-day, and can be spared. The 
bodily Resurrection is but a ‘symbolical’ repre- 
sentation of the essential fact, the result of the 
world of ideas in which the first disciples moved. 
Their world of ideas was one in which the Resur- 
rection was conceived as a bodily resuscitation. 
Their ‘minds were steeped in the Old Testament’ 
and their ‘thoughts naturally ran into the moulds 
which the Old Testament supplied’ (pp. 24, 25), 
with its belief in ‘ nature-miracles’ gathering round 
great personalities in a pre-scientific age—a belief 
which ‘perpetuated itself in the New Testament’ 
(p. 27). iy or the first disciples, therefore, the 
‘nature-miracle’ of the bodily Resurrection 
‘seemed necessary to the completeness of the idea, 
but it is so no longer.’ It ‘has done its work and 
can be spared. It is like a lame man laying aside 
his crutches’ (p. 28). 

Sanday’s position may be further elucidated by reference to a 
sermon of his published some years previouslj in Miracles 
(London, 1911). ‘It was in Jewish circles that the belief in the 
Resurrection first sprang up. ... But among the Jews the 
characteristic form of the belief in a life after death, or (as they 
expressed it) “‘life from the dead,” was the Pharisaic doctrine 
of a bodily resurrection. This was the form of the belief which 
the first disciples had in their minds, and which naturally and 
inevitably shaped and coloured all their experiences. This was 
pre-eminently so with St. Paul, who before his conversion had 
been a zealous Pharisee. . . . So it was in the last resort this 
Pharisaic doctrine that was taken over by the Christian Church, 
and that from the first dictated the form of the Christian con- 
ception. It could not be otherwise. It was the one alternative 
open to those who believed in life from the dead at all. In that 
mould the belief of the first disciples was cast, and it has 
remained dominant in the Church down to our own time’ 
(p. 16f.). But it is characteristic of our time to attempt ‘to go 
behind this form of the belief,’ to show how it arose naturally in 
certain circumstances, and to distinguish between the question 
of its origin and that of its permanent validity. ‘And I for one 
do not feel that I can condemn those attempts. Ido not think 
that. we are called upon to regard the precise form of the 
Pharisaic doctrine as the last word on the subject. Itis... 
only the relative expression or outward clothing of a Divine 
revelation. . . . It was through the medium of minds possessed 
and dominated by these ideas, and, indeed, practically not con- 
scious of the existence of any other, that the first announcement 
that Christ was alive and not dead was given to the world’ 
(p. 17f.). But we haye to distinguish between ‘what the 
ancients themselves really thought’ and ‘what we moderns 
should think.’ Indeed this is ‘the main problem before us at 
the present day’ (p. 23). 

The view of ‘nature-miracle’ at the root of 
Sanday’s position will be examined in the follow- 
ing section, but meanwhile two considerations 
may be urged in criticism of this depreciation of 
the bodily resurrection. (1) It is no doubt true 
that faith to-day is to be exercised directly in the 
Exalted and Glorified Lord, but our faith must 
ultimately rest on historical fact, and it is difficult 
to understand how Christian faith can ever be 
really indifferent or ‘agnostic’ with regard to the 
facts about the empty tomb and the Risen Body, 
which form so essential a part of the apostolic 
evidence. To make :the belief in the physical 
resurrection of merely temporary significance—to 
set the Apostolic Church agoing—while now it 
may be cast aside as ‘no longer necessary,’ is to 
spurn the ladder by which we have risen to our 
Christian faith and to leave this faith ‘in the air.’ 
It is difficult, if not impossible, to conceive how 
faith in an Exalted Lord could ever have been 
attained if the fact of the bodily resurrection of 
Jesus had not first been recognized. It is founded 
basally on the belief that the resurrection of Jesus 
was the actual raising in glory and power of that 
which was sown in dishonour and weakness ; and 
faith can never be indifferent to this its historical 
foundation. (2) To sit loose to the bodily resurrec- 
tion of Jesus is to do less than justice to the full- 
ness of the apostolic representation of the essential 
constitutive significance of the Resurrection for the 


Christian faith (see above, IV. ii.). The rising of 
Jesus from the grave was for the Apostle at once 
the guarantee and the ground of the Christian’s 
full redemption and immortality, body as well as 
spirit having its place in the renewed Kingdom 
of God, ‘who shall fashion anew the body of our 
humiliation that it may be conformed to the body 
of his glory’ (Ph 371). If the body of Jesus rotted 
away in the grave, then what guarantee have we 
that material forces are not after all supreme, and 
that Christ is indeed Lord over all, in nature as 
well as in grace, Lord of life and of death? The 
Resurrection-Body is indeed not the same natural 
human body that was laid in the grave. It is this 
body so changed as to be described as a ‘spiritual’ 
body, but this is very different from representing 
it as simply dropped and lost, left behind ir the 
grave to see corruption. The plain question to be 
answered is, Was the body of Jesus left lying in 
the tomb on the hillside of Jerusalem, or in some 
other tomb, or was it not? If it was, what then? 
Let us suppose it to be firmly established that, 
instead of being raised, the body of Jesus was for 
some reason removed from the tomb in which it 
was first laid, and buried elsewhere, and that this 
or something like this is all the ground there is, 
beyond the pious imaginations of the disciples, for 
the belief that the body of Jesus was raised from the 
grave. On this supposition the apostolic doctrine 
of redemption becomes seriously attenuated, and 
our Christian faith turns out to be a very different 
thing from what it was for the early Church. 

The view under criticism is really based not so 
much on a scientific examination of the historical 
evidence as on a dogmatic or philosophical attitude 
which, while seeking to preserve what is essential 
to Christian faith, could sacrifice the supernatural 
in the physical realm as being what .Herrmann 
explicitly calls it, ‘a great hindrance to men to- 
day’ (Communion, p. 80) in the way of accepted 
Christianity. That this is so is recognized with 
characteristic frankness by Sanday in this pamph- 
let. It is professedly because he tinds the evidence 
on behalf of the bodily Resurrection unsatisfactory 
that he ranges himself with the ‘modernists’ in 
doubting the fact. But this denial or minimizing 
of the bodily Resurrection is made, he recognizes, 
in an apologetic interest, viz. of commending 
Christianity to the ‘modern mind’ by removing 
what he calls ‘ the greatest of all stumbling-blocks’ 
in the way of its acceptance, the admission of 
miracle in the physical realm. ‘I know,’ he says, 
‘that the suggestions I have made will come with 
a shock to the great mass of Christians; but in 
the end I believe that they will be thankfully 
welcomed. What they would mean is that the 
greatest of all stumbling-blocks to the modern 
mind is removed, and that the beautiful regularity 
that we see around us now has been, and will be, 
the law of the Divine action from the beginning to 
the end of time’ (Bishop Gore’s Challenge to Criti- 
cism, p. 30). The ground of this repugnance to 
the recognition of the physical supernatural or 
‘nature-miracle’ will be considered in the follow- 
ing section. 

LiTgRATURE.—On the Spiritual-Significance Theory see J. H. 
Skrine, Miracle and History, London, 1912; J. Orr, The Chris- 
tian View of God and the World, Edinburgh, 1893, lect. vi. note 
C (p. 512 ff.); D. W. Forrest, Christ o, History and of Ex- 
pg cay ae 1914, p. 158 ff. ; B. Lucas, Fifth Gospel, London,. 
1907, p. F 


4. The ‘supernatural-without-miracle’ theory. 
—The real motif of all theories which attempt to 
explain the apostolic belief in the Resurrection 
without accepting the full apostolic representation 
of the fact is the repugnance to the admission of 
the supernatural in any specific or unique sense in 
the physical realm. This is the presupposition or 
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prejudicium lying behind and determining the 
attitude of modern thought to the evidence; so 
that the fundamental apologetic problem to-day in 
connexion with the Resurrection is, as it has been 
in all ages, the problem of the supernatural. The 
latest evidence of this is the attitude of Sanday to 
the bodily Resurrection as definitely elicited by 
. his controversy with Gore. His ‘ entire and strong 
belief in the central reality of the... Supernatu- 
ral Resurrection’ Sanday affirms (Bishop Gore’s 
Challenge, p. 28); but he claims that this need not 
involve the admission of the ‘nature-miracle’ of 
the resuscitation of the Body from the tomb. 
Sanday adopts the old distinction between contra 
naturam and supra naturam miracles. The 
latter, the ‘ healing-miracles’ of the Gospels, ‘ were 
abundantly accounted for by the presence in the 
world of a unique Personality, and by that wave 
of new spiritual force which flowed from it in ever- 
increasing volume. They involved no real breach 
in the order of nature’ (p. 24). The ‘nature- 
miracles’ of the Gospels, however, with the bodily 
resurrection of Jesus as the supreme instance, are 
represented as not merely thus supra naturam but 
as contra naturam, involving a ‘definite reversal 
of the natural physical order’ (p. 23). The con- 
ception of ‘nature-miracles’ ‘took its rise in the 
region of the Old Testament’ through the influence 
of myths or legends gathering round great person- 
alities in a pre-scientific age and ‘perpetuated 
itself in the New Testament’ (p. 27). But the 
admission of such miracles is contrary to the 
postulate of modern science, the uniformity of 
nature, ‘the beautiful regularity that we see 
around us... the law of the Divine action from 
the beginning to the end of time’ (p. 30), and must 
be dropped. So the watchword of much current 
Christian apologetic in its attempt to recommend 
Christianity to the ‘undetermined’ is ‘the super- 
natural without miracle.’ Thisis the point of view 
represented in an extreme form by J. M. Thomp- 
son’s Miracles in the New Testament (London, 
1911). 

At the root of this modern repugnance to the 
supernatural in the physical region lies the con- 
ception of miracle as a ‘violation of natural law,’ 
or ‘a breach in the order of nature.’ This is the 
view of miracle which, e.g., controls Schmiedel’s 
negative criticism. ‘ By miracle we here through- 
out understand an occurrence that unquestionably 
is against natural law’ (EB iv. 4040). This is 
the view which already underlay Hume’s famous 
argument in his essay ‘On Miracles’ (Essays, 
Moral, Political and Literary, 2 vols., ed. London, 
1907) as to the insufficiency of evidence for the 
alleged Gospel miracles in face of our experience 
of the regularity of nature, and of the notorious 
fallibility of human testimony to extraordinary 
events. ‘A miracle is a violation of the laws of 
nature ; and as a firm and unalterable experience 
has established these laws, the proof against a 
miracle, from the very nature of the fact, is as 
entire as any argument from experience can 
possibly be imagined’ (ii. 93). He takes the Resur- 
rection as his typical example. ‘It is no miracle 
that aman... should die on a sudden: because 
such a kind of death . . . has yet been frequently 
observed to happen. But it is a miracle, that a 
dead man should come to life; because that has 
never been observed, in any age or country’ (id.). 
Briefly, it is contrary to experience that a miracle 
should be true, but not contrary to experience that 
human testimony should be false (cf. ii. 105). 

While the ‘healing’ miracles of the Gospels, or 
most of them, may be scientifically explicable in 
accordance with laws recognized by modern science 
(what M. Arnold called ‘moral therapeutics’), 
the ‘nature-miracles,’ with the bodily Resurrection 


as the supreme instance, are ruled out as violations 
of natural law. This objection to nature-miracles, 
however, goes back toa view of nature and natural 
law which, as the offspring of a mechanical view 
of the world, is now obsolete, yet which continues 
to influence thought in subtle ways. If nature be 
regarded as a closed mechanical system owing its 
origin, it may be, to the creative power and 
wisdom of the Divine, but now aself-sufiicient, self- 
running order bound together by iron bonds of 
natural law, then what we call ‘miracle’ can be 
conceived only as an intervention from without, an 
inroad or intrusion into an ordered and complete 
mechanical whole. But if nature, as a more 
adequate philosophy is now teaching us, and as 
science itself is increasingly recognizing, is no 
such closed mechanical system shut in upon itself, 
but alive, moving, a growing organism, a process 
of creative evolution ; if its laws are not ultimate 
realities or entities which bind the universe into a 
changeless mechanism of material forces, but 
simply modes of the Divine activity, forms of 
God’s self-expression—then a very different con- 
ception of miracle presents itself. The distinction 
between ‘natural’ and ‘supernatural’ becomes a 
distinction between lower and higher forms of 
Divine activity. What is called the ‘natural 
order’ is God’s basal method of working in the 
world, the indispensable condition of all stable 
rational experience. What are called the ‘laws of 
nature’ are the general laws of sequence based on 
past observation and experienee of the Divine 
working on this basal level—‘a convenient short- 
hand method of summing up ourexisting knowledge’ 
—whereby we can say that if the same conditions 
are fulfilled the same results will follow. In this 
sense nature is ‘uniform’ or ‘regular.’ If the 
conditions are changed, however, and new forces 
are introduced whereby a new level.of Divine 
working is brought about, the ordinary laws of 
nature are not violated or contradicted but tran- 
scended, their action is controlled or modified for 
higher ends. Standing at the lower level and 
without experience of the higher, the new experi- 
ences may seem to contradict what is natural at 
that level, to be in that sense contra naturam, 
while really, as St. Augustine long ago pointed 
out, being only ‘contrary to nature so far as yet 
known’ (‘non contra naturam, sed contra quam 
est nota natura’ [de Civ. Dei, xxi. 8]). From the 
point of view of the physical order the phenomena of 
organic nature and still more of self-conscious per- 
sonality will appear as if they contradicted the laws 
of that order. They would be contradictory only 
if these laws were assumed to be final and ultimate 
instead of being means to ends beyond themselves. 

Apply this to the nature-miracles of Jesus, 
and in particular to His bodily resurrection. 
If we regard Jesus of Nazareth as one whose 
life moved wholly on the plane of our ordi- 
nary human experience, the contra naturam argu- 
ment might be urged with plausibility. But in 
Jesus, as the narratives present Him, we have a 
new phenomenon in human history, unique in His 
character, person, and work. He stood in the 
midst of a sinful world, the alone sinless One, 
living in perfect communion with God, and claim- 
inga unique relation to God and man—a claim which 
He substantiated in the experience of those who 
submitted themselves to Him, making them verit- 
ably ‘new creations.’ This is a miracle in the 
moral and spiritual sphere as wonderful as any 
alleged miracle in the physical. It is a new 
departure in human history—in this sense ‘con- 
trary to experience ’—so that we cannot criticize 
Him by the light of any canons drawn from our 
past experience of ordinary humanity. In the 
case of such a new phenomenon we shout ante: 
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cedently expect that He would manifest Himself 
in new and unfamiliar ways. ‘As with the appear- 
ance of man there were introduced new powers 
and properties unimaginable from the animal 
point of view and therefore from that point of 
view seemingly supernatural — so with the 
appearance of the Christ we ought to expect new 
er and properties unimaginable from the 

uman point of view and therefore to us seemingly 
supernatural, z.e. above our nature’ (J. le Conte, 
Evolution in Relation to Religious Thought, London, 
1888, p. 362). 

Human personality is a unity in which spirit- 
ual and material are organically connected and 
inutually dependent, the spirit moulding the body 
and the body in turn influencing the spirit. Sin, 
accordingly, is a fact which though primarily 
moral and spiritual—a matter of the will—yet 
extends to and includes the physical as well, 
moral and physical mingling with and react- 
ing on each other till the entire resultant may be 
spoken of as ‘ the body of this death’—‘ a complex 
whole in which it is impossible to disentangle the 
spiritual element from the diseased conditions and 
perverted functions of organ and tissue, which 
personal and ancestral sins have brought about’ 
(Illingworth, Divine Immanence, p. 92). In like 
manner sinlessness is a fact which, shongh rimarily 
moral and spiritual, concerns the physical as well, 
a sinless soul carrying with it as its correlative 
an unstained body. It may be ‘contrary to 
experience,’ as Hume says, that a human oar 
should rise from the dead; it is contrary to our 
experience, that is to say, of ordinary human 
bodies, the bodies of sinful men. But in the case 
of a sinless personality like that of Jesus we have 
a fact so transcending ordinary experience that no 
amount of evidence drawn from such experience 
can warrant us in laying down beforehand how 
nature will react on such an one. It may be as 
normal] for a sinless man to rise from the dead as 
it is for the bodies of sinful men to remain in the 

ave. At all events our modern scientific know- 
ledge of the mutual interdependence of spirit and 
body makes it a priori probable that_one who like 
Jesus was not holden of sin should also not be 
holden of death. Without this the manifestation 
of His triumph over sin would be incomplete. 
But more than this. Jesus claimed not only to 
be sinless Himself but to have come into the world 
to destroy the dominion of sin in others. He 
stood over against men the alone sinless One claim- 
ing to have power to forgive and to redeem, and, 
in manifestation of His power to rectify the whole 
disorder caused by sin and restore the entire 
personality of man, body as well as soul, to God’s 
plan for it, He performed works of healing on the 
body. His healing of the one He connected with 
His forgiving of the other as parts of the same 
redemptive work. Of this redemptive Lordship, 
His own bodily resurrection was at once the con- 
summating manifestation and the final guarantee ; 
so that being such an One as He was and proved 
Himself to be per ejus beneficia ‘it was not possible 
that he should be holden of death’ (Ac 2*4). 

It is in the light of these considerations that the 
physical Resurrection becomes credible, and even 
antecedently probable. Itisnot an isolated abnormal 
incident in an otherwise normal career. ‘If the 
Resurrection were alleged to have occurred abruptly 
in the middle of a series of events which passed 
on slowly to their consummation unaffected 
by its interruption... then we might have 
paused in doubt before so stupendous a miracle, 
and pleaded the uniformity of nature against the 
claims of such an event upon our belief’ (Westcott, 
Gospel of the Resurrection, p. 105). But the 
Resurrection is the resurrection of Jesus, and, as 


such, an event at once with unique antecedents 
and unique consequents. Its context on either 
side is miraculous. It is the culmination of a 
unique human life, a life which was a moral 
miracle constituting a break in human experience, 
and making such a physical miracle as the Resur- 
rection altogether natural and congruous; a life 
too which was represented as the consummation of 
God’s purposes in all previous human history—for 
this is the essential meaning of the appeal to proph- 
ecy made by the apostles. Then there are the unique 
consequents of the fact—and the nature of a cause 
becomes apparent only in the effect—the rise of the 
Christian Church as a new and ever-increasing 
power in history constituted in the continuous 
miracle of Christian history and experience. It is 
when we consider the Resurrection thus in its con- 
text that we see'the naturalness and congruousness 
of the fact. As the consummation of the Incarna- 
tion and the means of realizing its purposes, the 
Resurrection is at once an end and anew begin- 
ning. ‘To this fact all former history converges as 
to a certain goal; from this fact all subsequent 
history flows as from its life-giving spring’ (id. 
p- 104). And so, taking all the evidence together 
—evidence converging and cumulative—it is not 
too much to say with Westcott that ‘there is no 
single historic incident better or more variously 
supported than the resurrection of Christ’ (p. 137). 

LITERATURE.—On the Resurrection and the supernatural see 
B. F. Westcott, Gospel of the Resurrection®, London, 1888, 
pp. 15-54; J. O. F. Macey ‘The eee and Historical 
Evidence for Miracles,’ in Cambridge Theological Essays, ed. 
H. B. Swete, do., 1905, p. 311ff.; M. Dods, The Super- 
natural in Christianity (in reply to Pfleiderer), *Edinburgh, 
1894; J. R. Illingworth, Divine Immanence, London, 1898, 
The Gospel Miracles, do., 1916 (esp. ch. ii.); A. C. Headlam, 
The Miracles of the New Testament, do., 1914; A. J. Balfour, 


Theism and Humanism, do., 1915; H. Scott Holland in 
Christian Commonwealth, June 1909 (criticism of Sanday). 


LITERATURE.—The chief relevant literature on the various 
aspects of the subject has been indicated in the body of the 
article. On the whole subject the older works of B. F. West- 
cott, The Gospel of the Resurrection!, London, 1865, The 
Revelation of the Risen Lord?, do., 1882, W. Milligan, The 
Resurrection of our Lord, do., 1881, Ascension and Heavenly 
Priesthood of our Lord, do., 1892, and S. D. F. Salmond, The 
Christian Doctrine of Immortality, Edinburgh, 1895, are not 
yet superseded. Among more recent works covering the whole 
field the more important are A. Meyer, Die Auferstehung 
Christi, Freiburg i. B., 1905; L. Ihmels, Die Auferstehung 
Jesu Christi, paar 1906; J. Orr, The Resurrection of Jesus, 
London, 1908; C. H. Robinson, Studies in the Resurrection of 
Christ, do., 1909; W. J. Sparrow Simpson, Our Lord’s Resur- 
rection, do., 1905, The Resurrection and Modern Thought, do., 
1911. Of. E. R. Bernard, art. ‘Resurrection,’ HDB iv. 231- 
236; W. J. Sparrow Simpson, art. ‘Resurrection of Christ,’ 
DCG ii. 505-514. J. M. SHAW. 


RETRIBUTION.—See VENGEANCE. 
REUBEN.—See TRIBES. 

REYVELATION.—See INSPIRATION. 
REVELATION, BOOK OF.—See APOCALYPSE. 


REVELLING.—‘ Revelling’ is the tr. of x&smos 
(perhaps from xefua) in Ro 13% (RV), Gal 5”, 1 P 
48, The Greek word denoted also a band of 
revellers. The x@mos was a characteristic feature 
of Greek life. There was (1) the more regular and 
orderly xpos, the festal procession in honour of the 
victors at the games, partaking of the nature of a 
chorus. Most of Pindar’s odes were written to be 
sung at xGuo of this sort. And there was (2) the 
riotous xGos, the nocturnal procession of revellers, 
who ended their carousal on a festival-day by 
parading the streets with torches in their hands 
and garlands on their heads, singing and shouting 
in honour of Bacchus or some other god, and offer- 
ing wanton insult to every person they met. In 
later Greek mythology, as we learn from the 
Bixéves of Philostratus (3rd cent. A.D.), Comus was 
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the god of festive mirth. Milton calls him the son 
of Bacchus and Circe, and puts into his mouth the 
words : 
‘Meanwhile, welcome joy and feast, 
Midnight shout and revelry, 
Tipsy dance and jollity. 


What hath night to do With sleep ?’ 
(Comus, 102 ff.). 
With such pagan ideas in mind, St. Paul urges 
the Romans to ‘walk ee (edoxnudvws), 
as in the day; not in revelling and drunkenness’ 
(Ro 138), See R. C. Trench, Synonyms of the NT®, 
London, 1876, § lxi., and art. DRUNKENNESS. 
JAMES STRAHAN. 
REVENGE.—See VENGEANCE. 


REWARD.—It will be convenient, in the course 
of this article, (1) to define the usage of the term ; 
(2) to indicate its occurrence in the apostolic writ- 
ings ; (3) briefly to set forth the place of this con- 
ception in the apostolic teaching. 

1. The verb ‘to reward’ is capable of neutral 
usage ; it may mean to give in return evil as well 
as good (cf. Ps 74 35!2[AV]). But the usual mean- 
ing of ‘reward’ as a noun is an equivalent return 
for good. A ‘reward’ is a thing that carries with 
it the idea of gain, profit, or remuneration. The 
present discussion will confine itself to this view of 
the word and will endeavour to indicate the place 
which ‘reward,’ in the sense of payment or wages, 
holds as a factor in the Christian life. 

2. The usual word in the NT for ‘reward,’ in the 


sense of hire or wages for work, is puc8és. It is so 
used by St. Paul (Ro 44, 1 Co 3® 14 917-18), In 1 Ti5}8 
(quoting Lk 107) RV translates ‘hire.’ In Ja 54, 


2 P 23315, and Jude # RV also translates by ‘hire.’ 
But in 2 Jn 8, Rev 1118 22! the rendering is again 
‘reward.’ St. Paul also twice uses the late, non- 
classical compound dyripicPia, which in each case 
RV translates ‘recompense.’ This expression is 
neutral in meaning, for in Ro 1” the allusion is to 
due recompense of error; in 2 Co 6", on the other 
hand, it is to corresponding enlargement of heart 
in response to the Apostle’s affection. 

The normal verb to express reward, in the sense 
of equivalent payment, of either good or evil is 
arodléwut, This occurs in NT passim, and is the 
basis of the substantive which occurs only once in 
the NT as used by St. Paul in Col 374, when, in 
urging slaves to single-hearted service, he says that 
they shall receive from the Lord rv avrarddoow rhs 
kAnpovoutas (RV ‘the recompense of the inheritance’). 
This word is frequent both in LXX and in classical 
Greek. It occurs also in inscriptions and papyri 
(cf. Moulton and Milligan, Vocabulary of the Greek 
Testament, pt. i., London, 1914, s.v.). 

From a combination of picdds and dmodléwue we 
get the late and non-classical compound jmuoé- 
amodocla, which word (with its corresponding su06- 
amodérns, He 11°) occurs in Hebrews only (22 10° 1125) 
and nowhere else in the Greek Bible. RV trans- 
lates ro Oamodérns by ‘ rewarder,’ but pc Oarodocta in 
each instance by ‘recompense of reward.’ The 
word is employed in a neutral sense, for 2? refers 
to the consequences of transgression and disobedi- 
ence, while 10® refers to the consequences of Chris- 
tian mappyola, and 11% 8 refer to the reward of 
faith and faithful endurance. In fact, the word 
emphasizes the exact requital of either good or 
evil by a sovereign judge. 

The word pucOarodocla does not occur in the writ- 
ings of the Apostolic Fathers. The Pauline dv7i- 
fucbia appears now and then in 2 Clement (i. 3, 5, 
ix. 7). In xi. 6 it is coupled with a quotation 
from He 10%, micrds yap éorw 6 émaryyetAdmevos Tas 
avryuoBlas dmrodiddvat ExdoTy Tov Epywy aitod. xy. 2, 
speaking of faith and love, says, ravryy yap exouev 
Ti avTimioblay arodotva TH Oe~ TE krhoavre Huds. 


dvramodérns occurs in Ep, Barn. xix. 11 and 
Didache iv. 7, in the same phrase in both places = 
od diodes Solvar ovde did0ds yoyyloes* yywon yap Ths 
éorw 6 To pc00 Kadds dvTamodérns. ‘ 

jucObs is of fairly frequent occurrence in con- 
texts suggesting reward or requital. Perhaps the 
most interesting for the present purpose are 1 Clem. 
xxxiv. 3 and Ep. Barn. xxi. 3, in both of which the 
allusion is to Is 401°: Kupios wera ioxtos Epxerar . . . 
ld00 6 pucOds a’rod per’ atrov. The same idea is 
expressed in Ep. Barn. iv. 12: &xaoros kaOws €roincey: 
KOMLecrat. 

3. The foregoing investigation has been con- 
cerned with the words usually employed by the: 
apostolic writers to express the idea of requital 
in general and of reward in particular. The general 
idea of requital does not come up here for discus- 
sion. It may suffice to say that the idea of judg- 
ment, with the view that-a man’s works, the 
general moral tenor of his life, is the standard by 
which he will be judged, is the consistent doctrine 
of Scripture throughout. The more immediate 
question is the place which the idea of reward holds. 
in the apostolic teaching—the conception of the 
Christian life as a service rendered for which pay- 
ment will be received. 

It may be said that the conception of reward 
may be traced throughout the apostolic writings, 
the later as well as the earlier, and that, presum- 
ably, it reproduces the teaching of our Lord. That 
it formed part of His teaching is undeniable (cf. 
Mt 64 1677). It is sometimes suggested that the 
holding forth of reward is not the highest ground 
of appeal for virtuous action, and that our Lord’s 
words here were conditioned by the exigencies of 
addresses to a popular audience. Without raising 
the question whether ‘ virtue for virtue’s own sake,” 
in total abstraction from all thoughts of conse- 
quences of any kind, is a thing really conceivable 
by any human intelligence, it may be asserted that 
the idea of reward as ia bs by Christ requires 
neither extenuation nor apology. 

He came to proclaim the Kingdom of God. The 
relation of the members of that Kingdom to God 
is one of service, a service involving the correspond- 
ing idea of reward. This idea of service is in no- 
way incompatible with that of sonship; a son as 
well as a subject must serve. It should also be 
remembered that reward, so far as it appears in. 
Christ’s teaching, is conceived not quantitatively 
but qualitatively. The-.reward for which the 
disciple looks is simply the completion of his sal- 
vation. In all his service and all his sacrifice for 
the Kingdom he is moved by the desire for parti- 
cipation in the completed Kingdom. His reward 
lies in the attainment of that for which he has 
striven, and any other motive destroys the value 
of his service. 

In fact, the idea of reward is entirely legitimate 
and aoe when we remember in what the 
reward consists. It might be thought, for example, 
that the Johannine conception of salvation as 
eternal life, a life developing by its own inner 
necessity, would exclude the idea of reward. But 
in the Johannine writings, along with the idea of 
life, we have that of keeping Christ’s command- 
ments. From this point of view the idea of service- 
appears, and with it the presence of an impulse, 
which is provided by the promised reward. What. 
is the reward? Simply closer union with: Christ. 
‘He that hath my commandments, and keepeth: 
them, he it is that loveth me: and he that loveth 
me shall be loved of my Father, and I will love 
him, and will manifest myself unto him’ (Jn 142) ; 
‘if ye keep my commandments, ye shall abide in 
my love’ (15'°) ; ‘ye are my friends, if ye do the 
things which I command you’ (15'4). “A reward 
for service, which consists in abiding in Christ’s. 
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love, needs no apology, but may well stand as the 
highest conceivable motive to action. The reward 
may be otherwise expressed as honour bestowed by 
the Father (cf. Jn 1274-6; a passage which comes into 
close contact with the Synoptic presentment of the 
matter in Mt 10°, Lk 14"). It is the teaching of 
the Fourth Gospel, as quoted above, that forms 
the background to the passage in 2 Jn8, ‘Look 
to yourselves . . . that ye receive a full reward.’ 

None of the various Greek words for ‘reward’ 
occurs in 1 Peter, but the general idea of the con- 
summation of all things as a ‘reward’ to faith 
holds here, as it does in the teaching of Jesus; cf. 
1°, ‘receiving the end of your faith, even the sal- 
vation of your souls.’ This is the object of the 
‘hope’ to which repeated allusion is made. Here, 
too, the reward is homogeneous with the service ; 
it simply consists in this, that faith is recognized, 
and receives glory, praise, and honour at the return 
of Christ (17). This is expressed in more figurative 
fashion in 54 as ‘ the crown of glory that fadeth not 
away. It is quite true that life is viewed in this 
Epistle as a matter of Divine grace and Divine 
calling (ef. 5!°); but there is no inherent contra- 
diction. The promised gift of grace is also viewed 
as a reward when the conditions for its attainment 
are admitted to have been fulfilled. 

The fact is that the Christian salvation may be 
viewed under various aspects, which are not con- 
tradictory but mutually complementary. It is a 
life, it is sonship, it is membership in a kingdom, 
it is service; and with the last there goes, indis- 
solubly, the idea of reward—a reward consisting in 
fuller life and opportunity for more faithful and 
loving service, with the Divine approbation and 
benediction. It is interesting to note that 2 Clem. 
iii. 3, speaking of Christ’s confession of His faithful 
followers before the Father, says, ofros obv écrlv6 
puc06s hay. When these considerations are borne in 
mind, any seeming difficulty in St. Paul’s language 
tends to disappear. He undoubtedly speaks of re- 
ward, and at first sight hemay appear toconflict with 
his own doctrine of justification by faith. But justi- 
fication is a past act resulting in a present state. 
It pertains to the beginning of the Christian life. 
That life is one of action and of service, and the 
service is inspired by the hope of the reward. In 
Ro 2®- (quoting Pr 24"*) St. Paul says that God ‘ will 
render to every man according to his works: to 
them that by patience in well-doing seek for glory 
and honour and incorruption, eternal life.’ The 
conception of yuc6és appears in 1 Co 3% 9% 141, The 
man whose work stands the test of the fire will 
receive his reward; the man whose work is 
destroyed will, apparently, though saved himself, 
lose his reward. The pic6ds here does not appear 
to be identified with salvation, but moreparticularly 
with the opportunities of higher service as distinct 
from the man’s own personal salvation. In 1 Co 
917-18 the Apostle comes more closely to the general 
NT idea of the pucdés. The ‘pay’ that he prefers 
is the continued opportunity to preach the gospel 
without pay. The opportunity for fuller service 
is the reward. It is in no way inconsistent with 
this that he regards those who have believed 
through him as his ‘crown’ (1 Th 2%, Ph 4"), and 
that, sharing the idea of St. James (1)*), St. Peter 
(54), and the Seer of the Apocalypse, he looks on to 
‘the crown of righteousness’ that awaits him (2 Ti 
48). So in Col 3* the faithful and single-hearted 
slave will receive a ‘reward’ consisting in the 
Divinely promised inheritance. 

It is quite mistaken to regard St. Paul’s lan- 
guage about rewards as a piece of earlier Judaism 
persisting in his Christian teaching, in which it 
forms an intractable and contradictory element. It 
presents no fundamental opposition whatever to his 
cardinal doctrine of justification by faith. 
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It remains to say a word about the language of 
Hebrews at this point. One great aspect of Christi- 
anity, as depicted in this Epistle, is that it is the- 
fulfilment of the Divine promises. But here again, 
in so far as the receiving of the promises is con- 
nected with the performance of the duties of the- 
New Covenant, it may be regarded as wages or 
reward; hence the use of picOarodocia in 10%. 
So in 11° God is conceived as the picbarodérns of 
those who seek for Him. It was the picbarodocia 
for which he looked that nerved Moses to be ‘ evil 
entreated with the people of God’ (11%). And 
even in the case of Jesus Himself, the idea of 
reward is not alien: ‘Who for the joy that was. 
set before him endured the cross’ (12%). 

The idea of reward accompanies, almost of 
necessity, belief in a personal God. Viewed as the 
apostolic writers were taught by our Lord to view 
it, it is the loftiest and most potent incentive to. 
holiness of life. 

LITERATURE.—Sanday-Headlam, ICC, ‘Romans’5, Edin- 
burgh, 1902, on 26; A. Robertson and A. Plummer, 2b. ‘1Cor- 
inthians,’ do., 1911, Index, s.v.; B. Weiss, Biblical Theology of 
the New Testament, Eng. tr. of 3rd ed., do., 1882-83, s.v. ; DCG,. 
8.0. DAWSON WALKER. 


RHEGIUM (‘Pyyov, now Reggio).—Rhegium was. 
an ancient Greek colony, mainly of Chalcidians, 
in the south of Italy. Commanding the southern 
entrance to the Sicilian Straits, it had great stra- 
tegicimportance,and willingly or unwillingly played 
a part in many wars. For a time it held its own 
among the leading cities of Magna Grecia, but in 
revenge for a sues offer of friendship it was. 
totally destroyed by Dionysius, the tyrant of 
Syracuse (387 B.c.). From this calamity it never 
quite recovered, but it profited by fidelity to Rome- 
in the Punic Wars ail to Augustus in the Civil 
Wars. Re-peopled by the Emperor, it assumed 
the name of Rieeiim Julium.’ Strabo, in the: 
beginning of our era, speaks of it as ‘tolerably 
well peopled,’ and as one of three cities founded 
by the Greeks in Italy—the others were Neapolis. 
and Tarentum—that had not become barbarian, 
i.¢. lost the language and manners of their mother- 
country (VI. i. 6). Since 134 B.c. it had a further 
importance as the terminus of the Via Popilia, 
which branched from the Via Appia at Capua and 
traversed southern Italy. The actual place of 
crossing to Messana (now Messina) was, and still 
is, about 8 miles north of the city, at Columna. 
Rhegina (% ‘Pyylvwv ards), now Villa San Gio- 
vanni, where the channel is only 5 miles wide. 

In view of the destruction of Reggio by earthquake in 1908,. 
when 35,000 out of 40,000 inhabitants perished, Strabo’s words, 
with their curious mingling of fact and fancy, are striking. 
‘It was called Rhegium, as Auschylus says, because of the con- 
vulsion which had taken place in this region; for Sicily was. 
broken from the continent by earthquakes. ... But now 
these mouths [of tna, the Lipari, and the neighbouring 
islands] being opened, through which the fire is drawn up, and 
the ardent masses and water poured out, they say that the 
land in the neighbourhood of the Sicilian Strait rarely suffers. 
from the effect of earthquakes; but formerly all the passages. 
to the surface being blocked up, the fire which was smoulder- 
ing beneath the earth, together with the vapour, occasioned 
terrible earthquakes’ (VI. i. 6). 

To indicate the course of St. Paul’s ship from 
Syracuse to Rhegium, St. Luke, who was evidently 
impressed by the good seamanship of the crew, 
uses a nautical term (mepreAdvres) which has per-- 
plexed exegetes (Ac 28'). Probably it means ‘b 
tacking.’ This explanation was suggested by J. 
Smith, who writes, ‘I am inclined to suppose that 
the wind was north-west, and that they worked to 
windward’ (The Voyage and Shipwreck of St. Pauls, 
1880, p. 156). This tr. is now generally adopted 
in place of ‘we fetched a compass’ (AV) or ‘we 
made a circuit’ (RV). The alternative reading in 
N*B— repiedévres, ‘casting loose’ — was probably 
due to copyists who were not at home in the 
language of men of the sea. Arriving at Rhegium, 
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the crew had to wait a day for a favourable wind. 
If the north-west breeze was still blowing, they 
could not go through the Straits, where there 1s 
scarcely enough sea-room for successful tacking ; 
but when the wind veered to south they ran before 
it to Puteoli, a distance of 180 miles, in little more 
than a day (281%). * 

LireraturE.—C. Baedeker, Southern Italy and Sicily12, 
London, 1896; P. Larissa, Rhegium Chalcidense, Rome, 1905. 

JAMES STRAHAN. 

RHODA (‘Péén, ‘ rose’).—After St. Peter’s mira- 
culous deliverance from Herod’s prison he went to 
the house of Mary the mother of Mark. When 
he had knocked, a young girl called Rhoda came 
to listen. In her joy at the sound of St. Peter’s 
voice, she forgot to open the door, and, returning 
to report his presence, she was accused of being 
mad, but persisted in her declaration (Ac 12%). 
Nothing further is known of her. The name was 
@ common slave name, and she may have been a 
Christian slave in the home where we find her. 

LitRRaTURE.—W. M. Ramsay, The Bearing of Recent Dis- 
covery on the Trustworthiness of the NT, London, 1915, p. 209 ff.; 
Lady Ramsay, ‘Her that kept the Door,’ HzpT xxvii. (1915-16) 
217 ff., 314 ff. W. F. Boyp. 


RHODES (‘Péd0s).—When St. Paul, in his voyage 
from Troas to Ceesarea, touched at the island of 
Rhodes (Ac 211), 12 miles from the 8. W. corner of 
Asia Minor, he was in sight, if only for an evening 
and morning, of a beautiful city which was for cen- 
turies the capital of one of the noblest free States 
of ancient Greece. ‘With regard to harbours, 
roads, walls, and other buildings, it so far sur- 
passes other cities, that we know of none equal, 
much less superior to it’ (Strabo, XIv. ii. 5). 
Highly favoured by Nature—‘ the sun shines ever 
‘day in Rhodes,’ said an ancient proverb (Pliny, H. 
li. 62)—it owed still more to the naval enterprise, 
political wisdom, commercial integrity, and artistic 
genius of its people. On an amphitheatre of hills 
it was as agrotullg planned in 404 B.c.—by Hippo- 
damus of Miletus, who also laid out the Pirzeeus— 
as a modern garden-city. Occupying so central a 
position in the world that geographers reckoned 
from it their parallels of latitude and longitude, it 
succeeded in making itself a focus of the traffic of 
three continents. After the time of Alexander 
the Great, it was the first naval power in the 
Aigean, and its code of mercantile law was regarded 
as an ideal for all other States. Its opulence was 
merited byitshumanity. ‘The Rhodians, although 
their form of government is not democratic, are 
attentive to the welfare of the people, and endeavour 
to maintain the multitude of the poor. . . . There 
are public officers in the State, the function of whom 
is to procure and distribute provisions, so that the 
poor may obtain subsistence, and the city not 
suffer for want of persons to serve her, especially 
in manning her fleets’ (Strabo, Zoc. cit.). 

Such a commercial centre naturally attracted a 
colony of Jews, and about 139 B.c. Rhodes was one 
of the many free States to which Rome is said to 
have addressed a letter in favour of that race 
(1 Mac 15%). Rhodes alternately benefited by the 
deserved favour and suffered from the unworthy 
jealousy of the Romans. For assisting them in 
their war against Antiochus the Great, she received 
(189 B.c.) a large part of Lycia and Caria, but 
when she began to be dreaded as a possible rival 
of Rome itself, she was not only shorn of these 
possessions, but nearly ruined in her commerce by 
the raising of her riva! Delos into a free port. 
In the Mithridatic war her services to Rome were 
again so signal, and she won so much glory b 
successfully resisting a great siege (88 B.C.), that 
she recovered some of her lost territory and all her 
former prestige. Finally, however, for taking 
‘Cesar’s part in the Civil War, she was so severely 
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unished by Cassius, who robbed her of her whole 

eet (43 B.C.), that she never again attained her old 
prosperity. Vespasian made the island a part of 
the province of Lycia. 

Rhodes was the city of the famous Colossus. 
Two specimens of her art are the Laocoon and the 
Toro Farnese. Her coins, with the Sun-god on 
the one side and the Rose on the other, are among 
the most beautiful in existence. Rhodes acquired 
a new fame in the Middle Ages as the home, for 
two centuries, of the Knights of St. John. 


LiteraturE.—J. P. Mahaffy; Greek Life and Thought?, 
1896, ch. xv., Alexander’s Empire,1887, ch. xx.; C. Torr, Rhodes 
in Ancient Times, 1885; H. van Gelder, Geschichte der alten 
Rhodier, 1900. JAMES STRAHAN. 


RICHES.—See WEALTH. 


RIGHT.—Three terms translated ‘right’ in the 
EVV call for notice. . 

4. ev6vs (‘straight’) expresses pictorially the 
simplest notion, which also underlies the Eng. term 
‘right,’ being especially used in connexion with 
‘way’ or ‘ path’ (Ac 13”, 2 P 2%5). A transitional 
use, carrying an ethical sense, occurs in Ac 8: 
‘thy heart is not right’ (ed0«ia). 

2. dixacos comes into use when the notion of ‘ right’ 
emerges on the ethical plane. Whatever accords 
with established custom (dix), with a recognized 
norm, is élkaov. That norm is found in the com- 
mon ethical judgment of men ; but the NT accent- 
uates the norm as fixed by God (Ac 4%). And 
ultimately the only true dixacoy ‘in the sight of 
men,’ is 7 dixacov, ‘in the sight of God.’ Thatis the 
element of truth in ‘vox populi vox Dei.’ Inevery 
conceivable position and relation in which a man 
finds himself there is a course of action or a state 
of being for him which is as it should be: the one 
straight line of conduct amongst many more or 
less crooked. This is 7d Sixacov, what it is right 
for a man to do or be. 

8. éfoucla (‘a right’).—The idea of ‘a right’ 
easily grows out of the foregoing. It is the power 
or liberty to be, do, or possess what it is déxacov for 
a man in such and such circumstances to be, do, or 
possess (cf. 1 Co 9#?, He 13”, Rev 224). (Regarding 
é€ovcia as =‘ authority to rule,’ note that all such 
authority, to be worth anything, must rest on 7é 
dixacov as its basis.) 

Discussions as to the ‘rights’ of Christians as 
such soon emerged in the primitive Church. In 
the NT see especially St. Paul’s illuminating treat- 
ment in 1 Co 8-10. The widest, boldest claim is 
made as regards these rights (rdvra éeorw), only 
to be qualified immediately by a severe reference 
to the bearing of their exercise on others. Higher 
ethical judgments, too, may under certain cireum- 
stances demand the waiving of undoubted rights. 
See, ¢.g., how St. Paul deals with the question of 
marriage, and especially with that of ministerial 
stipends (1 Co 9). J. S. CLEMENS. 


RIGHTEOUSNESS.—The term ‘righteousness’ 
does not convey a very definite or even a very 
attractive meaning to the reader of modern English, 
and the meaning which it does convey is only part 
of the full significance which the Greek term 
(Stkacorvvn) would carry for a Christian reader in 
the Apostolic Age. In ordinary speech, a man is 
not usually called ‘righteous’; the term has a 
certain formality and archaic flavour- about it. 
But when he is, it means that he is just, that he 
will observe the moral code strictly, or that he will 
be punctilious in the discharge of such obligations 
as are incumbent on a man in his position. A 
‘righteous’ man will be high-principled, but the 
adjective suggests limitations. It does not neces- 
sarily follow that he will be kind or affectionate. 
As a matter of fact, we speak of a man as ‘just 
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but not generous,’ and ‘righteous’ has come upon 
the whole to be associated with ‘just’ in this con- 
nexion. A person who is ‘righteous’ is estimable 
rather than attractive. It is curious that once at 
least in the NT we come across a similar use of the 
‘Greek equivalent, in St. Paul’s remark: ‘ Why, a 
man will hardly die for the just (trép d:calov)— 
though one might bring oneself to die, if need be, 
for a good man’ (imép rod dyaGot, Ro 57). Here 
there certainly seems to be an implied distinction be- 
tween the ‘righteous’ or ‘just’ manand the ‘ good’ 
man; the former lacks those qualities of human 
kindness and affection which enable the latter to 
inspire enthusiasm and devotion in others. It is 
-one thing to be scrupulous in respecting the rights 
of others, or even, as perhaps St. Paul meant, in 
fulfilling one’s religious duties ; it is another thing 
to have an instinctive sense of helpfulness and 
beneficence. The godly man may not be particu- 
Jarly human or humane. Even when he is, his 
beneficence sometimes lacks the warmth and heart 
which the ‘ good’ man puts into his relations with 
-others. 


‘He that works me good with unmoved face, 
Does it but half: he chills me while he aids, 
My benefactor, not my brother man!’ 
(Reflections on having left a place of retirement, 49 ff.). 


What Coleridge describes in these words resembles 
the character of the righteous or just man as dis- 
tinguished from the good man. _ If we take Cicero’s 
definition of the good man as ‘he who assists those 
whom he can, and hurts nobody’ (‘vir bonus est 
is qui prodest quibus potest, nocet nemini’ [de 
Officits, iii. 15. 64]), we get a similar stress upon 
the positive and active interest of the good man in 
his fellows, as opposed to the more negative attitude 
associated with ‘righteous.’ * 

But this is merely one of the meanings of ‘ right- 
eousness’ in the literature of the Apostolic Age. 
The Greek term dixaoctvy is employed by St. Paul 
in a technical sense, and by him and other writers 
in a variety of non-technical senses. One of the 
latter has just been noted, and, before passing on 
to the technical Pauline sense, it will be well to 
survey the other passages in which it is employed 
by him and later writers of the Apostolic Age 
without any specific theological reference. 

4. Non-technical use of the term in apostolic 
literature (including St. Paul).—The usage of the 
term in 2 Cor. is particularly instructive. The 
verb ‘justify’ does not occur in this Epistle, but, 
as we shall see, one of the profoundest passages on 
righteousness in its technical application to the 
doctrine of justification falls within the scope of 
this letter. Yet side byside with this lie two non- 
technical meanings of the term. 

(a) One of these is d:xacoctvy in the sense of alms- 
giving, which it had already begun toacquire. In 
urging the Corinthians to be prompt and generous 
with their contributions to his fund for the relief 
of poverty among the Palestinian Jewish Christians, 
he quotes the LXX version of Ps 112° and applies 
it to the situation of his readers (99): ‘as it is 
written, He scatters his gifts broadcast to the 
poor, his charity (d:xcacoctvn) lasts for ever. He 
who furnishes the sower with seed and with bread 
to eat will supply seed for you and multiply it; he 
will increase the crop of your charities (7a yerjuara 
Tis Sixatoctvns tua). In this use of the term we 
can overhear the meaning which it had begun to 
gather in the religious ethic of Judaism (as early 
as the period of Sirach), where almsgiving or charity 
was regarded as so characteristic an expression of 
the truly pious life that d:cacocvvn could be used as 


* There is an excellent note on this in Lightfoot’s Notes on 
Epistles of St. Paul, London, 1895, p. 286f. In Ro (ees the 
command is holy, just (é:xaia), and for our good (aya@7)’— 
ya$os has the same sense of ‘ beneficent.’ 


an equivalent for it upon occasion. Rabbinic 
piety now and then made this a feature of the 
umitatio Dei, as in the well-known saying* of 
Rabbi Chama ben Chaninah (Sota, 14a): ‘As He 
clothes the naked (Gn 32), so do thou clothe the 
naked ; as He nurses the sick (Gn 18), so do thou 
nurse the sick; as He comforts the mourners 
(Gn 254), so do thou comfort the mourners; as 
He buries the dead (Dt 345), so do thou bury the 
dead.’ In other directions, it fitted in with the 
stress on charity as one of the surest means of 
acquiring merit before God. ‘Almsgiving is a 
strong mediator between the Israelites and their 
Father in heaven ; it brings the time of redemption 
nigh’ (Baba Bathra, 10a). This still prevails in 
popular Islam. C. M. Doughty, speaking of his 
hospitable host Maatuk, observes that ‘if the 
camels came home he milked a great bowlful for 
the stranger, saying, it was his sadaka, or meri- 
torious human kindness, for God’s sake.’ + As the 
context indicates (see v.°: ‘he who sows generously 
will reap a generous harvest’), St Paul thinks of 
dixatocvvn here in the sense of an action (or rather, 
a character in action) t which is pleasing to God, 
because it harmonizes with the Divine nature ; 
bountiful, generous actions done to others will 
enrich a man with God’s bounty as nothing else 
will. St. Paul would have: been the last to teach 
any doctrine of charity as a merit, on which one 
could base some claim to God’s approval. But he 
is free to recognize that such spontaneous expres- 
sions of kindness and mercy between man and man 
are inspired and rewarded by God. 

(6) The other general sense is reflected in 67: 14. 
In the former passage St. Paul, speaking of his 
methods in the Christian propaganda, claims that 
he employs ‘the weapons of integrity for attack 
or for detence,’ where dixacootvn, as the preceding 
words indicate (‘the holy Spirit, unaffected love, 
true words, the power of God’), is opposed to foul 
play, misrepresentation, and rancour ; in evangeliz- 
ing and in controversy, even when controversy is 
personal, he professes to be clean and honest. The 
second reference opposes dixacoctvn to iniquity or 
unregulated conduct, almost as goodness to wicked- 
ness: ‘What have righteousness and iniquity in 
common, or how can light associate with darkness ?’ 
‘Morality’ would be inadequate here, for what 
St. Paul has in mind is the religious life, but it 
is the religious life as expressed in conduct; he is 
certainly not using dccacoovvy in the technical sense 
in ie hick he employs it elsewhere. ‘Conduct is 
the word of common life,’ says Matthew Arnold, 
‘morality is the word of philosophical disquisition, 
righteousness is the word of religion’ (Literature 
and Dogma, ed. London, 1883, p. 16). It is in this 
sense, or in the allied sense of integrity, that it 
occurs in the Pastoral Epistles§ (e.g. 1 Ti 6", 
2 Ti 2” 316 48), as well as in Eph 4% 5° 644, Simi- 
larly, the technical usage in Philippians is accom- 
panied by the non-technical expression in |, 
where the Apostle prays that the life of these 
Christians may be ‘covered with that harvest of 


‘righteousness which Jesus Christ produces to the 


glory and praise of God.’ This is equivalent to 
‘the harvest of the Spirit’ (Gal 5”), the good 
character produced by the influence of Christ or 
of the Spirit. 

We have, indeed, no exact equivalent in English 


* Quoted in S. Schechter’s Some Aspects of Rabbinic Theology, 
London, 1909, p. 202 f. 

t Arabia Deserta, 2 vols., London, 1888, ii. 278. 

t Cf. the splendid description of dixacoovvn in Job 2914f, as 
social justice and goodness. The mere fact that 7pry often 
came to be rendered by éAenuoovry in later Judaism shows 
that dixacocvvn as a social virtue was far removed from our 
modern associations of ‘ righteousness.’ 

§ In Tit 35-7 God saves us in sheer pity, ‘not for anything we 
had done év dixaogvvy,’ and justifies us (the only reference to 
justification in the Pastorals) by His grace. 
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for what dixcavocdvn meant to a Greek or to a primi- 
tive Christian, especially if he had been born in 
Judaism. ‘Righteousness’ is too formal and ab- 
stract in its associations for a modern mind ; 
‘justice,’ again, is too narrow and, like ‘integrity’ 
and ‘morality,’ it is insufficiently charged with 
religious feeling. The techntcal Pauline content 
of the term especially spills over when it is 
emptied into any of these modern words. They 
occasionally reproduce the sense of the Greek word 
in non-technical passages, but even in its restricted 
sense of political virtue, as applied to the man 
who obeys the law or who is a good eitizen of 
the State, the term had impressed Aristotle, four 
centuries earlier, with its variety of meaning (Vic. 
Eth. Vv. i. '7),* and when it passed into the vocabu- 
lary of Judaism and of early Christianity its range 
became still wider, stretching from ‘justice’ across 
a broad field of meaning to ‘piety’ or ‘goodness.’ 
It may sound like a confession of defeat to say 
that we cannot reproduce the word precisely in 
English. But it is something gained, at any rate, 
to realize that the conception, even in St. Paul, is 
not stereotyped, and that the Apostle uses it in 
more senses than one. Much of the investigation 
into the Pauline usage has been vitiated by the 
assumption that the term invariably represented a 
single, well-defined idea in the writer’s mind. St. 
Paul was not the slave of words, even of a great 
religious word like dixaootvn. If his arguments 
on righteousness are sometimes puzzling, it is rather 
because he overtaxed this term and its family ; he 
forced them to serve a variety of purposes, some 
of which were not obviously relevant to their 
original object and contemporary employment. 
Like Jesus, though more often, he uses ‘right- 
eousness’ for the religious ideal, the relation to 
God in which all devout persons seek to stand. 
Thus, in Ro 90-82 he writes: ‘Gentiles who never 
aimed at righteousness have attained it—that is, 
righteousness by faith; whereas Israel who did 
aim at the law of righteousness [7.e. at some code 
or rule which would lead to righteousness] has 
failed to reach that law. And why? Simply 
because Israel has relied not on faith but on what 
they could do.’ Similarly in the next section 
(10°): ‘They would not surrender to the right- 
eousness of God [%.e. to the righteousness which 
alone God will have and give], because they were 
ignorant of his righteousness [their zeal was not 
according to knowledge, v.?] and therefore essayed 
to set up a righteousness of theirown. Now Christ 
isan end to law, so as to let every believer (em- 
phasic as opposed to the man who relies on what 
e can do in the matter of obedience to law) have 
righteousness. Moses writes of law-righteousness : 
anyone who can perform it shall live by it.t But 
here is what faith-righteousness says: Confess 
with your mouth that Jesus is Lord, believe in 
your heart that God raised him from the dead,t 
and you will be saved; for with his heart man 
believes and is justified, with his mouth he con- 
fesses and is saved. No one who believes in him, 
the Scripture says, will ever be disappointed.’ 
These passages bring out two features of St. 
Paul’s conception : (1) the contrast between God’s 


* He regards dixacoovvn as (a) complete virtue, in the general 
sense of obedience to law, and (b) as a special part of virtue, 
viz. fairness or equity. 

t The original implies that this is quite possible (Lv 185; cf. 
Bar 41f ; ‘this is the book of the commandments of God, and 
the law that endureth for ever; all they that hold it fast are to 
live, but such as leave it shall die’), but the present writer trans- 
lates as above in order to suggest St. Paul’s meaning, viz. that 
it had been proved impossible. 

t This cardinal note of saving faith, viz. belief in Jesus as 
the Risen Lord, was what St. Paul found already adumbrated in 
the faith of Abraham (Ro 417.24), In the OT, as in the NT, 
faith is elicited by, and directed towards, ‘a God who makes 
the dead live.’ : 


righteousness and the religion which men make 
sincerely and passionately for themselves, and 
present as their own to God (‘a righteousness of 
their own’ here is equivalent to ‘a legal righteous- 
ness of my own’ in th 3°); and (2) the remarkable 
substitution of Christ for the Torah as the means 
of establishing a right relation to God, involving 
so supreme and novel a conception of faith that 
St. Paul speaks of devotion to the Torah as though: 
it really did not make faith count at all.* But, 
over and above these characteristics, it is notice- 
able that, probably owing to the particular argu- 
ment he has in hand, he retains the classical term 
‘righteousness’ for the great end which men 
sought by right and wrong ways of religious 
discipline. ; 

Even in more general passages, ‘ righteousness’ 
is the direct opposite to ‘ sin’ (cf. Ac 13!°, 2Co 11). 
Thus in Ro 6%, ‘you must ‘not let sin have your 
members for the service of vice ; you must dedicate 
yourselves to God as men who have been brouglit 
from death to life, dedicating your members to 
God for the service of righteousness ’ (and similarly 
in vv./8-°), The expression in Ro 8° is less obvious. 
When St. Paul says that ‘the human spirit is alive 
bia Stxacoodvny,’ does he mean, as in ch. 6, ‘for the 
sake ofrighteousness’ (t.e. to practise righteousness), 
or ‘as the result of righteousness’ (i.e. of the new, 
vital relation to God which the Divine righteousness. 
has created through Christ—the thought of 5")? 
Probably the latter is uppermost in his mind. In 
Ro 14", however, we have the term used in what 
is apparently a more restricted Sense: ‘the reign 
of God is not a matter of eating and drinking ; it 
means righteousness, peace, and joy in the Holy 
Spirit.’ As peace is defined immediately to mean 
harmony and good feeling between members of the 
Church (v.!%), the likelihood is that righteousness 
denotes primarily either integrity or just dealing as 
an expression of the Christian spirit (so Clem. Rom. 
lxii. 2), the very opposite of ‘injuring your brother’ 
(v.15), ‘The larger interpretation of the three terms 
is not, of course, to be ruled out, especially as all 
three have been already conjoined in 51, and as 
the distinctively religious basis would never be 
far from St. Paul’s mind. But the context (y.}, 
‘he who serves Christ on these lines’) suggests 
that the stress falls upon what may be called, for 
the sake of convenience, though inaccurately, the 
‘ethical’ bearings of righteousness and peace at any 
rate. (It is quite unlikely, however, that St. Paul 
had in mind the saying of Mt 6%, ‘Seek God’s 
reign and his righteousness.’) Matthew Arnold 
has somewhere described this verse as one of the 
texts in shadow, which ought to be brought into 
prominence to correct materialistic, popular views 
about the Kingdom of God. But this was not St. 
Paul’s point, even on the ‘ ethical’ interpretation 
of his words ; he was not opposing conduct to super- 
naturalism in thus defining the nature of the 
reign. 

In the cognate sense of justice, i.e. of the moral goodness 
which makes an authority act fairly and impartially, dicacocvvy 
for the Greeks was not only a human but a divine virtue. There 
is a remarkable passage in Plutarch’s Life of Aristides (6) which 
brings out this usage of the term. Plutarch observes that the 
justice of Aristides was what impressed his contemporaries 
most, and won for him ‘that most royal and divine title of “‘ the 
Just.”’ He then proceeds to moralize upon the disinclination of 
men to imitate and reproduce this quality of the divine nature. 
The quality of incorruption (a@@apcia) and eternity (7d atécov) 
they envy and felicitate God on possessing; the quality of 
power (7d kvpiov Kai 7d Suvardv) they dread and fear ; they love 
and honour and revere the deity for his Sixacoovvy, and yet, 
Plutarch sadly reflects, the first of these three emotions, the 
passion for immortality (‘ of which our nature is not capable’), is 
the strongest, while the divine apérn, t.e. justice, which alone 


of the divine excellences is within our reach, commands least 
interest. 


* E.g. Gal 323-25, where the coming of faith, faith in Jesus 
Christ, marks an epoch after the regime of the Law. 
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Plutarch is thinking specially of men in authority, and his 
language illustrates the use of the term in the Epistle to the 
Hebrews (19), where the writer quotes Ps 45 asa description of 
the Messianic King,* ‘Thou hast loved justice and hated lawless- 
ness,’ and later on (72) recalls the meaning of Melchizedek’s 
name as ‘ king of justice.’ 


After St. Paul, the idea of righteousness ceases 
to occupy any special position in the apostolic 
literature; the term either echoes his technical 
usage, though this is rare, or is employed in one 
or other of its general meanings. The sole occur- 
rence in the Fourth Gospel (168°) is remarkable, 
because it gives a turn to the word which is un- 
familiar even to St. Paul. One of the three con- 
verging lines along which the Spirit, acting through 
the Church, confounds and condemns the unbeliev- 
ing world is the witness to the Resurrection, which 
proves that Christ was not a blasphemous Messi- 
anic pretender, as the Jews held, but innocent, 
just, acting according to the Divine will. ‘He will 
convince men of righteousness, because I go to the 
Father and you see me no more.’ The overcoming 
of death by Jesus, which is testified by the presence 
of His alter ego, the Spirit, in the Church, is a con- 
vincing proof that He was ‘ right’ in His claims, and 
that Christians who believed in Him, not the Jews 
who murdered Him, were ‘ righteous,’ 7.e. fulfilling 
the Divine will. The obscure line from the 
primitive hymn quoted in 1 Ti 31, ‘he was vindi- 
cated by the Spirit’ (€d:card0y ev rvevdparc), probably 
is an allusion to this point of view.t It is singular 
that this is the only + NT application of the OT 
sense of the phrase, which meant the open vindica- 
tion of Israel, by some signal act of Divine favour, 
before the nations who had been scoffers and per- 
secutors. 


The justification of Jesus came up, however, not long after- 
wards in a different form. Trypho told Justin (Dial. 67) that 
if Christians could prove from Scripture that Jesus really was 
the Messiah, it would be better to argue that He deserved 
this honour on account of His dutiful obedience to the rites and 
regulations of the Law than that He owed it to a legendary 
virgin-birth. Justin’s reply is that Jesus was circumcised and 
obedient to the other ordinances of the Mosaic code, but ‘ not 
as if he were justified thereby.’ 

Justin’s position is practically that of Mt 315; Jesus fulfils 
every religious requirement (racav duxacocvvnv) of the Law, but 
only as that is part of His obedience to the Father. It is notice- 
able, in this connexion, that St. Paul never speaks of Jesus 
Christ as ‘righteous,’ nor of His righteousness, although this 
was a familiar predicate of Messiah not only in the OT but 
in the later Judaism, especially in the Enochic Parables, 
where righteousness is one of the leading characteristics of 
Messiah as well as of the saints. Messiah as Son of Man is 
‘born to righteousness’ (lxxi. 14) and possesses it as an essen- 
tial quality of His nature; it is primarily the virtue of a con- 
queror, who establishes the right and vindicates the faithful by 
overthrowing the strong anti-Divine powers of earth; but it is 
beginning to be more than the equipment of the Divine cham- 
pion or law-giver, and (cf. Test. Judah, xxiv. 1) it is associated 
with sinlessness as well as with wisdom or knowledge. Even 
when St. Paul speaks in terms of this militant Messianism (e.g. 
2 Th 1-2), he refrains from calling Jesus ‘The Righteous One.’ § 
Otherwise, he describes Him as ‘born under the law’ and as 
serving the Jews on earth in fulfilment of God's promises ; in 
Ph 26f he does not suggest that the obedience of Jesus under 
the Law amounted in any sense to ‘ justification,’ or even to the 
maturing of character outlined in He 58f His large use of 
‘righteousness’ did not include any reference to the sinlessness 
which he presupposed in the Son of God. 


The crisis of the Pauline struggle with the Law 
is so far behind that the author of 1 John feels at 


* Similarly, in the only reference to a Divine duxaocvvy in 
Revelation (1911), the Messiah discharges the two-fold function 
of a Semitic king—he ‘rules and makes war justly’ (év 
dixaoovvp). God is ‘righteous’ in the Apocalypse (e.g. 16% 
165-7 192), in the OT sense of vindicating the saints and punish- 
ing the wicked persecutors. ’ 

+ This does not corroborate the hypothesis that St. Paul re- 
garded Jesus as Himself justified by His resurrection, 7.e. that 
the latter proved Him to be vindicated as sinless by God, so 
that Christians who identify themselves with Him hy faith show 
and appropriate the same justification. Had St. Paul con- 
ceived the matter thus, he would have spoken of Christians 
being ‘justified with Christ.’ But he never uses this phrase. 

t Unless we group with it 1 P 323. — id she 

§ St. Luke makes him use the termin Ac 2214; otherwise, it is 
confined to Stephen (Ac 752), Peter (1 P 318), and John (1 Jn 21), 
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liberty (cf. Rev 22") to use a legal phrase like ‘do- 
ing righteousness’ (cf. Pss.-Sol. ix. 9 : “he who does 
righteousness is treasuring up life for himself with 
the Lord’). Its associations were as old as the Greek 
Bible, and evidently it could no longer be misunder- 
stood (cf. Clem. Rom. xxxi. 2, etc.), Thus in 2” 
and 3’ the ‘doing of righteousness’ is a synonym 
for the ‘doing of God’s will’;* it is at once the 
expression and the evidence of regeneration, and 
consequently the antithesis to ‘committing sin.” 
It is possible that the stringent tone of these 
sayings about the ethical bearing of ‘righteous- 
ness’ was called out by some antinomian move- 
ment which disparaged mere morality in the 
interests of a Gnostic superiority, or by a local 
abuse of the Pauline teaching. Certainly the 
latter is the case in the Epistle of James, ¢.g. 2”. 
The idea that belief justified by itself would not 
have been suggested, so far as we know, by any 
Jewish type of piety. The formalism} against 
which the writer feels it necessary to warn his 
readers arose from an exaggeration and misappre- 
hension of the Pauline antithesist between faith 
and works—an antithesis which was coined by St. 
Paul. Hence ‘faith’ in St. James is closer to a 
confession of monotheism (cf. 2!) than to the 
Pauline conception. This is not affected by the 
reference in 2). St. James can conceive the exist- 
ence of a faith which is devoid of any practical 
element, requiring the breath of ‘ works’ to vitalize 
it: ‘As the body without the breath of life is dead, 
so faith is dead without works’ (276). From the 
Pauline standpoint, the reverse would be more 
true: it is faith that vitalizes works. But 
‘works’ are moral actions for St. James, not legal 
observances. The entire omission of any reference 
to the Law in this section of his Epistle is signifi- 
cant. It corroborates the impression that justifica- 
tion means for him God’s recognition of moral 
conduct, not the free forgiveness of sins, which 
according to St. Paul made any Christian char- 
acter and conduct possible. The only allusion to 
dtkatoovvy is in the OT quotation (278), from which 
he draws the inference that Abraham’s righteous- 
ness rested not on his faith alone but on his act of 
practical obedience in being prepared to sacrifice 
Isaac. When he says elsewhere that ‘human 
anger does not promote divine righteousness ’ (1°), 
i.e. the religion of which God approves, and that 
‘peacemakers reap righteousness’ (3!8) as the 
harvest of their quiet efforts in the Church, he is 
illustrating the wrong and the right ways of pro- 
moting the religious life ; dccacocvvy is employed in 
its familiar and normal sense to denote the devout 
life of goodness as that is lived under the standard 
and scrutiny of God (cf. Ac 10%: ‘he who rever- 
ences God and lives a good life—éepyaféuevos dixao- 
ciynv—in any nation is welcomed by him’), and 
the writer urges that wrangling and angry contro- 
versy are not a soil which can be expected to 
foster the growth of spiritual religion (dicacoovvn= 
‘cet état normal auquel Dieu prend plaisir et auquel 
le chrétien doit tendre’ [E. Reuss, Les Epitres 
catholiques, Paris, 1878, p. 139]). The second of 
these phrases is paralleled by the expression in 
He 12", where those who are trained by the discip- 
line of God ‘reap the fruit of it afterwards in the 
peace of an upright life’ (kapmrdy eipnyikoy . . . 
dukacocvvns) ; here dicacoodvn includes participation 
in the holiness of God’s nature (v.?°) as the char- 


* When Mt 721 is quoted in 2 Clem. iv. 2, ‘ righteousness’ is 
similarly substituted for ‘the will of my Father in heaven,’ 

+ Thus Clem. Rom. xxx. 3 can even say, ‘ we are justified by 
deeds (€pyors) not words.’ 

t For a different view, cf. B. Bartmann’s paper on ‘St. Paulus 
und St. Jacobus iiber die Rechtfertigung’ in Biblische Studien, 
ii. [Freiburg i. B., 1897] 30f., 146 f., and 8. Harbent’s discussion 
in J. M. A. Vacant and E. Mangenot’s Dictionnaire de théologie 
catholique, lii. [1913] 70 f. 
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acteristic of personal religion, and the peace is 
primarily harmony with His purpose, an absence of 
friction and fretting, although the further thought 
of harmony within the community is soon developed 
(v.44), Neither here nor elsewhere in Hebrews do 
we find dixacocdvn used outside the non-technical 
range of meaning. In 11%*‘ wrought righteous- 
ness’ means ‘administered justice,’ and in 5 the 
term is not far from what a modern would call 
moral truth,* as the context proves (v.¥4). Simi- 
larly in Ac 24%; when St. Paul made Felix uneasy 
by preaching ‘about dicasoodvy and self-mastery 
and the future judgment,’ it was not the dicacoovvn 
of Ro 17 but the morality demanded by God (ef. 
Ro 2°). The only exception is the isolated echo 
or adaptation of the Pauline phraseology in He 11’, 
where Noah is said to have inherited ‘the right- 
eousness that follows faith’ (r#s kara mloriw diKaro- 
atvns). Noah is passed over by St. Paul, but Philo 
had already noted that he was the first man to be 
called dixacos in the OT, and although the writer of 
Hebrews carries back this title of honour to Abel 
(v.4), he signalizes the faith of Noah as the reason 
why he obtained the position of dixavos before God. 
The non-technical use of Pauline language here 
tallies with the fact that the writer does not 
work elsewhere with the Pauline categories of 
faith and justification. Noah had faith, acted 
on it, and thus was entitled to the position of 
dtxavos. The idea is closer to St. James than to 
St. Paul. 

In Rev 198 the white linen in which the Bride of 
Messiah is allowed to array herself for the marriage 
is defined as ‘ the righteous conduct (ducawuara) of 
the saints,’ 7.e. of the faithful who are personified 
as the Bride. The plural is curious ; it recalls the 
plural use of dccavoctvar, e.g. in (the Greek of) Sir 
44! and Pss.-Sol. ix. 6 (cf. 2 Es 7%), as acts of 
righteousness (charity). But St. Paul uses the 
singular in Ro 5! of a righteous act, and the plural 
actually occurs in Bar 2!, the famous protest 
against the doctrine of the zecuth of the Fathers 
(see below). The absence of the doctrine of justi- 
fication by faith from the Apocalypse made it less 
‘difficult for the writer to adopt such language 
without fear of being misunderstood. He em- 
phasizes as usual that moral purity and activity 
are the conditions of future bliss, but no one who 
read his pees could suspect him of reducing the 
religious life to moralism. The figure of speech is 
as old as Job 294, Is 612°, Pss.-Sol. xi. 8, and Sir 
278, but the words of Bar 5% (‘O Jerusalem... 
cast round thee the tunic of the righteousness that 
is from God’) are a specially apt parallel. The 
last-named passage, which predicts that in the 
Messianic Age Jerusalem’s name is to be ‘the 
pace of righteousness,’ illustrates the original 

ackground of allusions like He 12"; vindicated 

Israel, triumphantly justified by God over her 
persecutors, will enjoy peace. It was a short step 
to the moralization of this, and to its application 
to the religious experience of dicavocdvn in the 
present. 

In 1 Peter, the just judgment of God brings out 
the thought of the moral order as a warning against 
careless conduct on the part of Christians (17) and 
as a consolation for the innocent who may have 
to suffer unjustly, like Jesus (225); but the term 
‘righteousness ’ + is employed only in its general, 
non-technical sense (2% 314), as repeatedly in the 
Apostolic Fathers (e.g. Barn. iv. 12, ete.). The 


*The present writer prefers this interpretation of Adyos 
Scxarocvyys to the interpretation of von Soden (‘richtiger Rede 3) 
and Reuss (‘l’enseignement complet’), though the latter can 
also support itself on Greek usage. 

+ In Ac 1731, the only place where it occurs in St. Paul’s 
speeches, it is in a quotation from the Psalter (Ps 98)—‘he has 
fixed a day on which he will judge the world justly (év Sieacoovrp) 
by a man whom he has destined for this’ (7.e. Jesus). 








same is the case* in 2 P 2° and 3" (apocalyptic 
sense), but in 1! it denotes the ‘equity’ of God in 
granting the same privilege and quality of faith to 
Gentiles as to Jewish believers, or to ordinar 
Christians as to apostles. Justin Martyr (Dial. 
93 f.) quotes Gn 15° for the same purpose as St. 
Paul does in Ro 4°—to prove that Abraham’s faith 
was prior to his cireumcision—and concludes that 
God cannot be shown to have acted capriciously or 
unfairly in history, since the condition for right- 
eousness has been the same (as Clem. Rom. xxxil. 
3f.) from the first. But, when he comes to define 
righteousness, he echoes the definition of Jesus 
rather than that of St. Paul, quotes Mt 2297, and 
adds: ‘since all righteousness is divided into the 
two branches of love to God and love to one’s 
neighbour, whoever loves God with all his heart, 
and with all his strength, and his neighbour as 
himself, is truly a righteous man.’ This is pre- 
cisely the definition of the commandment of dcxaco- 
atvn given by Polycarp (ad Phil. iii. 2). 

The language of the Odes of Solomon recalls 
partly the OT and partly the NT, though it never 
quotes from the latter. The Divine righteousness 
succours the elect (viii. 22) and their righteous 
cause triumphs over spiritual evil (viii. 6f.); in 
this OT sense, righteousness can be spoken of as 
man’s as well as God’s. It is even personified, like 
Victory, and represented as conferring the ever- 
lasting crown of truth upon the pious (ix. 7-10). 
The allusion in xxix. 5is obscure; if verse 6 (‘ For 
I believed in the Lord’s messiah . . .’) is a (Chris- 
tian) interpolation, then the words ‘He brought 
me up out of the depths of Sheol: and from the 
mouth of death He drew me: and thou didst lay 
my enemies low, and He justified me by His grace’ 
might denote, as in viii. 6, the vindication of the 
Christian or of Messiah (cf. above, p. 373), but 
probably the Ode is a unity and refers to the ex- 
perience of spiritual victory (see Rendel Harris’s 
ed., Cambridge, 1911, p. 61, and E. A. Abbott’s 
Light on the Gospel from an Ancient Poet, do., 
1912, p. 247f.), like the still more obscure refer- 
ence to justification in xxxi. 5. The singer, in 
xvii. 2, is ‘justified in my Lord,’ 2.e. freed from the 
bondage of vanity and error; the expression is 
Pauline but not the content, and in xxv. 10 the 
more congenial OT significance recurs (‘I became 
holy by thy righteousness ; and all my adversaries 
were afraid of me . . . and I was justified by His 
gentleness’), righteousness being the saving 
strength of God exerted on behalf of His own. 
One of the repeated sources of ambiguity in the 
interpretation of the Odes is the uncertainty as to 
who is the speaker—the soul of man, Truth, or the 
Christ. In xl. 13 Christ is distinctly described, 
however, as ‘exalted by His own righteousness,’ 
and the Divine title of ‘ The Righteous One’ occurs 
in connexion with the Crucifixion in xlii. 3 (though 
not in Frankenberg’s reconstruction of the text), 
but it is not so clear whose Heart pours out ‘as it 
were a gushing stream of righteousness’ (xxxvi. 7). 
In the only ethical allusion (xx. 3), the OT colour- 
ing leaves it uncertain whether the hymn-writer, 
in saying that ‘the sacrifice of the Lord is right- 
eousness, and purity of heart and lips,’ meant by 
‘righteousness’ works of mercy and charity (see 
above, p. 371), or, in the more general sense, good- 
ness inspired by the Golden Rule, 

Ignatius quotes Mt 3% in Smyrn. i.-1, but the 
term and the idea have no place in his theology.t 
Polycarp uses the word more frequently ; he quotes 
Mt 5” in ad Phil. 2 and 2 Co 6’ in iv. 1, he employs 


* Noah is ‘the herald of righteousness’ (25), as in the Jewish 
tradition of Jubilees (vii. 20f.) and Sibylline Oracles (cf. p. 483) 
e.g. he preaches to his wicked contemporaries. 

t The phrase in ad Phil. viii. 2 (‘that I may be justified by 
your prayers’) seems to refer to martyrdom. 
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dixaocvvy to bring out the general idea of Christian 
goodness (ili. 1, 3, ix. 1f.), he echoes St. Paul in 
speaking of Christ as ‘our righteousness’ (viii. 1: 
‘let us hold fast by our hope and the pledge of our 
righteousness, that is, of Christ Jesus who bore 
our sins in his own body on the tree, who did no 
sin, neither was guile found in his mouth, who 
endured all things for our sakes, that we might 
live in him’), and once speaks of God’s righteous- 
ness, though not in the Pauline sense (v.?: ‘like- 
wise the deacons must be blameless before his 
righteousness,* as servants of God and Christ, not 
ofmen’). God’s righteousness here probably means 
His searching presence, before which Christians 
must eschew sin, just as in En. ci. 1-9 it denotes 
the Presence which ought to inspire fear and 
reverence in men (‘ Observe the heaven, ye children 
of heaven, and every work of the Most High, and 
fear ye him and work no evil in his presence. If 
he sends his anger upon you because of your deeds, 
ye cannot petition him; for ye spake proud and 
insolent words against his righteousness: therefore 
yeshall have no peace. And see ye not the sailors 
of the ships, how their ships are tossed to and fro 
by the waves, and are shaken by the winds, and 
are in sore trouble? . . . Do not the sailors of the 
ships fear the sea? Yet sinners fear not the Most 
High!’). On the other hand, St. Paul’s very 
language is echoed, and his ideas reproduced, in 
the Epistle to Diognetus, 9—one of the passages in 
the so-called Apostolic Fathers which send the 
surge of genuine religious feeling straight into the 
mind of a modern reader. ‘So, having himself 
planned everything together with his Son, he per- 
mitted us during the time before to be swept along 
by disorderly impulses just as we chose, carried 
away by pleasures and passions—not at all because 
he delighted in our sins, but because he was forbear- 
ing [avexopuevos ; cf. dvoxa in Ro 3°: below, p. 388], 
not because he approved of that period of iniquity, 
but because he was fashioning [dnp.ovpydv] this 
present period of righteousness in order that we, 
whose very actions then proved us unworthy of 
life, may now be [made? counted ?] worthy of it 
by God’s goodness, and may be enabled by God’s 
power to enter the Kingdom of God after we had 
made it plain that by ourselves we could not. 
When our iniquity was full, and when it had be- 
come perfectly plain that the recompense of punish- 
ment and death was awaiting it [this corresponds 
to the Pauline philosophy of history in Gal 4+, 
Ro 5°; see below, p. 389], and when the time came 
which in God’s purpose was to manifest his good- 
ness and power (O the surpassing kindness and 
love of God !), instead of hating us, rejecting us, 
or bearing malice against us, he was long-suffering, 
he bore with us, he took our sins upon himself in 
pity, and gave his own Son to be a ransom for us, 
the holy for the wicked, the innocent for the evil, 
the just for the unjust, the incorruptible for the 
corruptible, the immortal for the mortal. What 
else but his righteousness could cover our sins? 
By whom, save only by the Son of God, could we 
be justified [d:cawOjvac: either ‘made just’ or 
‘acquitted ’], wicked and impious as we were? Oh 
sweet exchange! O inscrutable creation [éym- 
ovpyia]! O benefits unlooked for! That the wick- 
edness of many should be hidden by [év] a single 
righteous One, that the righteousness of One should 
make many wicked righteous [dicaréson as above ]!’ 
The use of dcxacocvvy in this fine outburst of faith 
recalls both senses of the term. On the one hand, 
it denotes generally the Christian religion, and 
this is repeated at the close of the next chapter, 
where the writer tells Diognetus that, when he sees 
what the real fire of hell is like, he will count 


* Cf. En. liii. 7, ‘before his righteousness’ (7.e. his holy 
presence). 


Christian martyrs blessed who ‘endure the tem- 
porary fire for the sake of righteousness.’ On the 
other hand, we find the term used specifically in a 
Christological sense. The latter usage reaches 
back to St. Paul, and to it we may now turn, i.e. 
to dicatoovyn, as something more than a particular 
virtue or grace of the Christian life, or even than 
a generic term for Christian goodness. 
2. Technical Pauline use of the term.— 


The small group of words connected with righteousness in the 
specific sense of the term is as follows: 8cxacoovvy or ‘right- 
eousness’ is the state of those who are déxaco: (‘ just ’)* because 
they have been ‘justified’ (the verb is é:xaodv, -o0c@ar) by 
God, and their acquittal or justification is S:xcatwors. The de- 
claration of this verdict is sometimes taken to be the meaning 
of dixatwpua, but in Ro 516 it is probably equivalent to dicacwors, 
and in Ko 518 it means the ‘act of redress’ which makes ac- 
quittal possible. The latter sense develops the Greek usage, 
which, according to Aristotle (Nic. Eth. v. vii. 7), employed 
Sixaompdynpua as the opposite of adcxyja and reserved éixaiwua 
for the rectification of an unjust action (7d émavépOwpa Tov 
aduKnuaros). 

The phrase ‘righteousness of God’ occurs in 2 Co 521, Ro 117 
35. 21-22 (twice) 325f (twice) 103 and Ph 39 (d:cacoovvy éx Oeod). 
The phrase ‘righteousness of faith’ occurs in Ro 411.13 930 
(Stxacocvvy ex miatews) 106 (Sixacocdvyn éx miarews) and Ph 3% 
(Suxatootvn eri rH miote). The former is an OT expression, 
although some of the LXX translators seem to have avoided it 
as far as possible. St. Paul stamps it afresh, and he coins the 
cognate expression, ‘righteousness of faith.’ In neither case 
is there any subtle difference of meaning suggested by the 
addition of ék; it merely emphasizes the fact implied in the 
simple genitive, that the dccatocvvy originates with God. The 
life He possesses, He imparts to men, and therefore dccacocvvn 
may be said to be ‘ His’ in either sense. Whether we start from 
the idea of S:cacordvy in itself or from that of faith, it is plain 
that St. Paul could have neither thought nor spoken of any 
such standing or relationship except as one of experience, a 
position of life resting on the attitude of God to sinful men in 
Jesus Christ. 

Instead of discussing seriatim the succession of conflicting 
views of righteousness in St. Paul’s theology, we shall prefix 
some characteristic definitions and descriptions, in order to 
indicate the main outlines of debate, and the various attempts 
which have been made to extricate a meaning from the laby- 
rinth of this problem. 

(i.) ‘This dicacocivn @eod . . . ig. . . the adequate relation 
founded in God’s own nature, in which, as the idea of religion 
requires, man has to stand towards God’ (F. C. Baur, Pawlus, 
Eng. tr., vol. ii. p. 136). Itis ‘the way opened up by God for 
this purpose’ (7b. footnote). 

(ii.) ‘The true relation between God and man, which, being 
ordained by God, presents itself to the consciousness of man as 
a new religious principle, as a new regulator of his religious 
behaviour, and to which man has to submit himself, by allowing 
his attitude towards God to be determined by this divinely 
ordained principle’ (O. Pfleiderer, Pawlinism, Eng. tr., London, 
1877, vol. i. p. 175). 

(iii.) ‘The highest religious-ethical ideal, the realization of 
which every religion must ultimately strive after, because it is 
only in consequence of its realization that man knows himself 
to be standing in that right relation to God which guarantees 
his salvation’ (B. Weiss, Lehrbuch der biblischen Theologie des 
NT, Eng. tr., vol. i. p. 317 n.). 

(iv.) ‘Righteousness is nothing else than moral goodness re- 
garded in its intrinsic worth or acceptableness . . . viewed 
relatively to God’s judgment or approval of it’ (J. H. Newman, 
Lectures on the Doctrine of Justification’, London, 1874, p. 107). 

(v.) ‘This righteousness which comes from God by faith is not 
a more or less relative perfection which God realizes in man, 
but consists in this, that God, as the consequence of faith, re- 
places man in normal touch (rapport normal) with himself” 
(Goguél, L’Apdtre Paul et Jésus-Christ, p. 29). ‘ 

(vi.) ‘This righteousness obtained by man through Christ is 
designated the righteousness of God, not merely to denote that 
it is valid in His sight, or that He recognizes it as equivalent to 
the fulfilment of the law . . . but to show that this righteous- 
ness is produced and constituted by God as a state which He 
Himself can alone impart’ (C. von Weizsacker, Apostolic Age, 
i.2 [London, 1897] 167). / 

(vii.) ‘This righteousness exists already in God as an attribute 
and active force; it is transferred to man, and realized in him 
by the action of Divine grace.’ It ‘is more than a simple ac- 
quittal of the guilty ; it is an actual power (Suvaurs @eod), which 
enters into the world and is organically developed there,—like 
the power of sin, but in opposition to it’ (A. Sabatier, Z'he 
Apostle Paul, Eng. tr., pp. 298, 299). : 

(viii.) ‘ Paul’s starting-point, it cannot be too often repeated, is 
the idea of righteousness’; ‘the righteousness of God ; a sense 
of conformity with the divine moral order, the will of God, a 
sense of harmony with this order, of acceptance with God’ 
(Matthew Arnold, St. Paul and Protestantism, London, 1887, 
pp. 44, 41f.). i en 

(ix.) ‘The righteousness of faith is the divine righteousness 





* But St. Paul prefers to call them Sixarw0évres rather than 
Sixacoc. He does not even call Abraham S¢xatos. 


376 RIGHTEOUSNESS 


RIGHTEOUSNESS 


en ce a a Ee RTS 


which a man receives when he receives Christ. It is not a mere 
declaration by God that the sinner is justified or forgiven for 
his past sins and accounted righteous without regard to his 
actual character ; it is not a mere status into which he is intro- 
duced by such declaration, but it is at bottom the real right- 
eousness or the righteous nature which is bestowed upon the 
believer by God’ (A. C. McGiffert, History of Christianity in 
the Apostolic Age, Edinburgh, 1897, pal42f.). . 

(x.) ‘Righteousness is an objective condition of mankind 
Gecnmtcered into this condition by an act of God . . . an objec- 
tive righteousness which by the grace of God is imputed to the 
man who believes in God’s grace in the cross of Christ, although 
he is actually still sinful’ (C. Holsten, Das Evangeliwm des 
Paulus, vol. ii. p. 65). 

(xi.) ‘God’s righteousness is not only judicial righteousness 
‘but also the righteous attitude of God, corresponding to his 
nature, which in virtue of his faithfulness to his promise is 
made accessible to men in the gospel, so that they too share in 
his righteousness’ (P. Feine, Z'heologie des NT, p. 343f.). 

(xii.) ‘There are two great facts which correspond to the 
‘doctrine of righteousness by faith, which is also the doctrine of 
the universality of the Gospel: first, the vision which the 
Apostle saw on the way to Damascus; secondly, the actual 
conversion of the Gentiles by the preaching of the Apostle. 
Righteousness by faith, admission of Gentiles, even the rejec- 
tion and restoration of the Jews, are—himself under so many 
different points of view’ (B. Jowett, The Epistles of St. Paul to 
bee grees il Galatians, and Romans, London, 1894, ii. 
258). 

(xiii.) ‘It is unbiblical, then, to assume that between God’s 
grace or love and His righteousness there is an opposition, which 
in its bearing upon the sinful race of men would lead to a con- 
tradiction, only to be solved through the interference of Christ. 
‘The righteousness of inexorable retribution, which would be ex- 
pressed in the sentence Fiat justitia, pereat mundus, is not in 
itself a religious conception, nor is it the meaning of the right- 
-eousness which in the sources of the Old and New Testaments 
is ascribed to God’(A. Ritschl, Die christliche Lehre von der 
Rechtfertigung und Verséhnung, Bonn, 1882-83, Eng. tr., ii. 
{1900} p. 478). 

(xiv.) ‘The Pauline conception of righteousness is not juristic 
but ethical, and he does not recognise as proceeding from God’s 
nature of holy love any contradiction of righteousness and 
grace which must be removed by a satisfaction of the former’ 
(W. Beyschlag, NT’ Theologie, Eng. tr., vol. ii. p. 137). 

(xv.) ‘ The righteousness of God . . . its intrinsic meaning is 
God’s own eternal righteousness, revealed in Christ for recon- 
ciling the world to himself, rather than (as commonly inter- 
preted) the forensic righteousness (so-called) imputed to man’ 
(J. Barmby, on Ro 117, in Pulpit Commentary, London, 1890). 

(xvi.) ‘I know that by the righteousness of God is sometimes 
meant that of which God is the author, and which he bestows 
upon us; but here the only thing meant is, that being sup- 
ported by the expiation of Christ we are able to stand at the 
tribunal of God’ (Calvin, on 2 Co 521). 

This catena is representative so far, that it illustrates the 
two-fold tendency, since Baur, to re-state the older Reformed 
idea of an objective righteousness, and on the other hand to 
moralize the conception. But the more recent movements of 
criticism (see Literature) have been specially swayed by an 
emphasis on the eschatological element and an attempt to estab- 
lish some organic connexion between the Pauline and the OT 
‘conceptions. Cremer’s monograph is of special value, in both 
directions, forits independent re-statement on the lines of Ritschl. 


3. Technical Pauline use of the term ‘God’s 


righteousness.’—(a) Origin and meaning.—The 
phrase ‘God’s righteousness’ or ‘a righteousness 


of God’ is one which St. Paul has charged with a. 


special meaning. The Greek words dixacootvn O08 
are sometimes employed in another sense—e.g., as 
we shall see, in Ro 3”, where they denote His 
justice or moral equity, and in 3%, where they 
similarly express the thought of His justice or 
faithfulness to His word.* But in a central group 
of passages they bear a technical meaning. One 
set of passages within this group connects the 
Divine righteousness closely with the Person of 
Christ (1 Co 18°, 2 Co 5%, Ro 32 28); another set 
presents the thought in a less definite connexion 
(Ro 17 10°). What is common to all, however, is 
the presupposition that this righteousness, this 

* In relation to the special problem (resumed afterwards in 
9-11) of God’s attitude towards Israel. The rejection of Christ 
by individual Israelites means their rejection by God, but not 
any refusal of God to fulfil His word and obligations to Israel as 
a whole, Again, no one (Jew) has the right to plead that 
because his wrong-doing serves to bring out the Divine con- 
sistency and faithfulness, it is unfair of God to punish him (cf. 
A. Robertson in The Thinker, iii. [1893] 429f.). Here the 
Divine rioris, Suxccoovvy, and ad7Gera are all practically synony- 
mous. The quotation in 34 is the nearest approach, in St. 
Paul’s Epistles, to the idea of God being justified, which is so 
characteristic of the Psalms of Solomon (e.g. ix. 3), where the 


aah humbly acknowledge that He is just even as He chastises 
em, 


state of acceptance with God, this right relation- 
ship between the righteous God and sinful men, is 
brought about by God. It is not the goal of a 
laborious quest of man for God. The initiative is 
with Him. That is what the genitive signifies. 
He wills, He creates, He bestows, this bliss. ‘It 
is all the doing of God’ (2 Co 58). When St. Paul 
speaks of righteousness as ‘God’s,’ in opposition 
to a righteousness which is man’s (‘their own,’ 
‘my own,’ see below), he has the same religious 
interest as the Johannine theology in speaking of 
the new birth. The origin of the Christian life 
lies in the will of God as a will of life for man. 
‘ The righteousness which consists not in what we 
do but in what we are, is the righteousness of 
faith,’ and what we are, we are by the grace of 
God. It is He who sets us in this new, vital 
relationship, by pardoning us for Christ’s sake. 


P. Wernle, who laments St. Paul’s doctrine of justification by 
faith as ‘one of his most disastrous creations’ (Beginnings of 
Christianity, Eng. tr., London and New York, 1903-04, i. 309), 
admits that its misleading husk contains the great and profound 
thought that ‘God is our Father, who freely gives to us 
whether we deserve it or not, and that we men, just as we are, 
are His children, living by Hislove.’ Jowett’s essay on ‘ Right- 
eousness by Faith’ (The Epistles of St. Paul to the Thess., Gal. 
and Rom.3, ii. 247-272) is not one of his strongest pieces, but it 
equally penetrates to this thought as one of the ethical contri- 
butions of the doctrine to the religious life. In Lap, 8th ser., iv. 
[1912] 252-262, J. Oman emphasizes the same aspect. It is one 
of the points at which St. Paul’s subordination of the BaciAcia 
or malcuth doctrine to that of the zecuth turns out to be a real 

arallel to the teaching of Jesus, who subordinated the zecuth 
idea to that of the malcuth. St. Paul’s category is closer to the 
Rabbinic standpoint, but the conception of God as the gracious 
Giver breaks through until it answers to that of the Father, in 
the teaching of Jesus, who takes the initiative by sending the 
Son and setting up the Kingdom for men on earth. For some 
other aspects of this parallel, see W. Sanday’s article on ‘St. 
Paul’s Equivalent for the Kingdom of Heaven,’ in JT7'ASt i. 
[1899-1900] 481-491. 


It is this interest that made the legal phrase- 
ology about faith being ‘ reckoned as righteousness’ 
by God so attractive to St. Paul. The status of 
being right with God was something which men 
owed to Him, not to themselves; it depended on 
His verdict, on His gracious assurance that He was 
prepared to treat them as ‘righteous.’ But in 
several ways the Apostle shows that the status was 
more than a legal fiction. In itself, ‘the idea of 
righteousness as dependent on a divine judgment 
(avn) could only have arisen on the basis of legal- 
ism, while at the same time it points beyond it’ 
(Skinner, ICC, ‘Genesis,’ Edinburgh, 1910, on Gn 
15°).* It points beyond legalism in St. Paul from 
various aspects. The God who thus reckons men 
righteous is a Giver, not a Judge, not even a Law- 
giver. The basis for His reckoning is a Divine 
self-sacrifice, due to Divine love for men, the death 
of Christ, God’s Son, who breaks the power of sin 
and death in the flesh for the doomed race of men. 
And the reckoning is interpreted as equivalent to 
forgiveness, a blissful experience (Ro 4°). To be 
treated as ‘righteous’ is to be pardoned and recon- 
ciled. The status is a relationship to God which 
means life, as opposed to the condemnation and 
death which are the fate of sin, z.e. of those who 
refuse this reconciliation and therefore have their 
trespasses still counted against them (2 Co 5": ‘In 
Christ God reconciled the world to himself, instead 
of counting men’s trespasses against them’). Just 
as sin means to fall short of the Divine glory 
(Ro 3%), so to receive God’s righteousness is to 
participate in that glory—and glory, in this con- 
nexion,t is associated (cf. 2 Co 345) with life. 
The terminology of ‘righteousness’ and ‘justify’ 
,* Barnabas (xiii. 7) quotes this verse as pévos muotevoas éréOn 
eis Suxacoovvynv. 

t The conception of ‘glory’ as the immortal, sinless life 
enjoyed by Adam and Eve in Paradise, and to be enjoyed by 
the faithful, underlies the Pauline usage of the term; cf. H. 


A. A. Kennedy, St. Paul’s Conceptions of the Last Things, 
London, 1904, pp. 92f., 301f. 
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was not quite so well suited to bring out this posi- 
tive, personal relation to God as some other phrases 
and conceptions* which St. Paul employs, but 
even here he reveals now and then the deeper 
religious interests to which the juridical concep- 
tion pointed. Thus, while the old debate whether 
righteousness, in the phrase ‘ righteousness of God,’ 


meant an attribute of God or some quality which’ 


He imparted, whether ‘God’ was subjective or 
objective—while this was largely a philological 
rather than a real issue, and while dicaoidy or 
‘justify’ certainly denotes (as its opposite, xara- 
xplve, indicates) ‘to consider or pronounce right- 
eous,’ not ‘to make righteous,’+ nevertheless 
when St. Paul could write to the Christians of 
‘Corinth, ‘Some of you were once like that’ (im- 
moral, vicious, criminal), ‘but you washed your- 
selves clean at baptism, you were consecrated, you 
were justified (€d:car67) in the name of our Lord 
Jesus Christ} and in the Spirit of our God’ 
(1 Co 6"), when he could speak of Christ being 
made ‘ our righteousness’ by God, or of our becom- 
ing ‘God’s righteousness in him,’ it is plain that 
the juridical sense of a change in the position of 
men towards God is shading off into that of a 
change in the character of men,§ and that the 
‘righteousness’ in question is not simply formal 
and forensic but real. Itis a status, but a status 
‘in Christ —which makes all the difference in the 
world. Justification is not followed by sanctifica- 
tion, in the technical sense, but accompanied by 
‘consecration’; it is a transformation in the atti- 
tude of God to sinners, which not only frees them 
from the power and penalties of sin but makes 
them God’s very own people—not righteous as He 
is righteous, for (as Hiring admits) that is an un- 
Pauline and (cf. 1 Jn 37) almost an unbiblical turn 
of thought, but in possession of His eternal life 
through Jesus Christ. The objective righteousness 
which He has realized and revealed through the 
sacrificial death of His Son implies a subjective 
righteousness, in men, and the decisiveness with 
which St. Paul states the former as fundamental to 
the gospel must not be allowed to obliterate the 
fact that he recognized the latter, even in his use 
of juridical formule which lent themselves specifi- 
cally to the prior truth. 

What does obscure this occasionally is the undue 
emphasis laid on the retributive or penal element 
in God’s ‘righteousness’ as the Apostle employs that 
form of expression. But this is merely one ele- 
ment. The acquittal, for tag ae which is the 
result of Christ’s death for men (Ro 51), is opposed 
to doom or the condemnation of death, i.e. exclusion 
from the presence of God, and it therefore looks to 
‘life,’ || ‘glory,’ or ‘salvation.’ It is not enough to 


* E.g. ‘consecration’ or ayacu0s, which also meant primarily 
.a religious relation to God in which men stood as ay.or, but 
readily suggested (e.g. 1 Th 4%f) the moral implication of such 
a position (p. 387). : 

+ The latter view is still held by some, on exegetical grounds (cf. 
McGiffert’s History of Christianity in the Apostolic Age, p. 143f.; 
E. P. Gould in AJTh i. [1897] 149-158) or for more theological 
reasons (cf., ¢.g., R. C. Moberly’s Atonement and Personality, 
London, 1901, p. 335f., and J. Drummond in HJ i. [1902] 83f., 
272 ff.). But, while the protest against an extravagant inter- 
pretation of St. Paul’s language is justified, the ‘forensic’ 
element is too fundamental to be ignored (cf., e.g., W. A. Stevens 
in AJTh i. 443-450) in favour of a ‘factitive’ sense for Suxecovy 
(F. W. Mozley in Exp, 7th ser., x. [1910] 481-503). Much of the 
strife and confusion arises from the tendency either to ex- 
aggerate or to ignore the distinction between a religious 
relation to God and a moral state, which Orientals did not find 
it difficult to understand. y a 

t There is a verbal parallel, at.any rate, in the Pharisaic En. 
xlviii. 7, where the righteous are said to have ‘hated and 
despised this world of unrighteousness, and have hated all its 
works and ways in the name of the Lord of Spirits: for in his 
name they are saved.’ i aoe : 

§ Cf. J. Weiss’s notes on these passages in 1 Corinthians 9 
(Meyer’s Kommentar, Gottingen, 1910, pp. 41f., 155). ae 

|| How naturally St. Paul assumed this may be seen in his 
remark (Gal 321), ‘had there been any law which had the power 





say that these are further stages in the process initi- 
ated by the ae verdict ; they are implicit in 
it. St. Paul often speaks of the latter by itself, no 
doubt, concentrating attention upon the Divine act 
of grace which inaugurates the new standing of 
men, but we are drawing distinctions which he 
never drew when we confine this initial stage to the 
forgiveness of sins, as if that were merely or mainly 
a negative boon, or to a verdict which does not 
carry with it the instant admission of the believing 
man to the life of God through Jesus Christ. Take 
his own explanation, ¢.g., of what is meant by 
having ‘faith counted as righteousness.’ To us 
that is apt to sound formal and forensic. There is 
a ring of unreality about it, in modern English. 
But just as to have one’s trespasses ‘ counted 
against’ one (2 Co 5!°) means the definite exclusion 
of the sinner from God and his relegation to doom 
and death, so he who has his faith ‘counted as 
righteousness’ (Ro 4°) is thereby admitted to the 
inward experience of forgiveness, 7.e. to a positive 
and real relationship with God. It is not simply 
God opening the door of the prison, though it is 
that ; itis God bringing us out into the sunlight 
beside Himself. That is-what ‘righteousness’ 
means, as His free gift through Jesus Christ. 
Similarly—to look at the same truth from another 
angle—the faith which justifies at the outset can- 
not be regarded as apart from some experience of 
the Spirit. Faith and revelation correspond to each 
other, and both are conditioned by the Spirit. The 
Galatian Christians, who had the Crucified Christ 
placarded before the eyes of their mind when St. 
Paul preached the gospel, began with the Spirit 
(Gal 3). Their belief in the gospel message of the 
death of Christ started with an experience of the 
Spirit. Justification by faith cannot, therefore, be 
regarded as a preliminary stage which has a more 
or less negative character. The faith which medi- 
ates it for the sinner is God’s action upon him, and 
initiates him into the new standing of grace; it is 
his reception into that ideal relation between God 
and His people which St. Paul describes from one 
point of view as ‘ righteousness.’ It is called 
‘righteousness’ because that denotes the saving, 
gracious relation between the two parties, and it is 
called ‘ God’s righteousness’ not only because He, 
and He alone, has the right to create it, upon the 
ground of Christ’s death, in view of human sin, but 
because it is His will of love to establish it. This 
being so, it means life with God, life in Jesus 
Christ His Son. The antithesis to dicaoctvn is 
Odvaros (Ro 571 61), and it is impossible to overvalue 
the significance of this. It would be un-Pauline to 
say that nothing remains to be done ; the justified 
man has a great deal to do for God, and God has a 
great deal still todo for him and with him. But 
it would be still more un-Pauline to say that any- 
thing remained to be done, even by God, in order 
to fill this relationship with intimate fellowship 
and an experience of the Spirit. ‘As we are justi- 
fied by faith, let us enjoy the peace we have with 
God through our Lord Jesus Christ, through whom 
we have got our access into this grace where we 
have our standing. . . . God’s love floods our hearts 
through the Holy Spirit given to us’(Ro 5). These 
are the words of a man to whom justification was 
not a pale, formal preliminary, but a real experi- 
ence which transformed the relations between him- 
self and God, and in so doing transformed his own 
life into a shining light which was to shine more 
and more unto the perfect Day. 

It is imperative, at the outset, to realize this vital 
character of the Divine righteousness in Paulinism. 


of producing life, righteousness would have been really due to 
law.’ But it is written over all his letters. Acxkatwors means 
gworotnats, and this comes out (e.g. in Col 218f-) even where the 
Sixacocvvn idea is replaced by another. 


378 RIGHTEOUSNESS 


RIGHTEOUSNESS 


a ic aaa ge ee es ee et A ee SS 


But it is easy to misinterpret it. ‘Righteous- 
ness’ and ‘righteous’ are already OT terms for 
the action and character of God, and the suggestion 
has been made* that St. Paul employs them as 
the psalmists and prophets did, that by ‘ righteous- 
ness’ in God, e.g., he means hot inexorable retribu- 
tion but the self-consistent and undeviating action 
of God on behalf of the salvation of His community, 
and that he posits no opposition between grace and 
righteousness,t+ the two being for him as for the 
OT essentially identical. As ‘righteous,’ God 
champions the interests and vindicates the character 
of His own people against threats and accusations. 
Probably this is the sense in which the Johannine 
theology occasionally applies the term ‘righteous’ 
to God, e.g. in Jn 17" and 1 Jn 1%, where it denotes, 
not any rigorousness, but, on the contrary, the 
gracious loyalty of God to His people.t But it is 
less easy to agree that such a meaning covers the 
entire range of the special usage in St. Paul. Its 
reality for OT religion is veiled from the reader 
by the misleading associations of ‘ righteousness’ 
in English. In Deutero-Isaiah, particularly, the 
Divine ‘righteousness’ and salvation are closely 
associated: ‘There is no God beside me—a God 
who is righteous and saving’ (4571); ‘I bring near 
my righteousness, it shall not be far off, and my 
salvation shall not tarry’ (46%); ‘My righteousness 
is near, my salvation is gone forth . . . my salva- 
tion shall be for ever, and my righteousness shall 
not be abolished’ (515*). ‘Righteousness’ here 
means active aid; if there is any punishing to 
be done, it is not Israel but her enemies that 
are punished. But what of St. Paul’s position ? 
‘These passages,’ it is said, ‘seem to have made a 
deep impression upon St.. Paul.’§ Perhaps they 
did. But we have no evidence forit. He never 
quotes any of them, never even alludes to them—a 
fresh proof, according to Holtzmann, of the slighter 
emphasis laid by St. Paul the ex-Pharisee, as 
compared with Jesus, on this great prophetic sec- 
tion ofthe OT. The truth is, that the sharp factor 
of human sin reset for St. Paul the older idea of 
righteousness as a Divine characteristic. In the 
OT, it denotes God’s ‘ consistent adherence to his 
revealed line of action, which involves deliverance 
to faithful or at least repentant Israel, and destruc- 
tion to those who thwart his all-wise purposes’ 
(T. K. Cheyne, The Prophecies of Isazah*®, London, 
1889, ii. 29, note on Is 51°). He vindicates His own 
pepe openly ; if He did not, He would be unjust. 

ut in the central passages of St. Paul, the two 
parties are God and sinners. St. Paul’s problem 
starts from the time ‘ when we are still enemies.’ || 
It is no longer a people who are faulty but still in 
touch with Him and requiring vindication before 
the hostile world; it is humanity, people who even 
as Jews have no claim on God. Those who need 
God’s righteousness are not wronged but wrong. { 
When St. Paul is at the heart of his argument on 
sin, it is not to God’s righteousness as loyalty and 
faithfulness that he appeals ; his gospel is addressed 

* By Ritschl in Die christliche Lehre von der Rechtfertigung 
und Versihnung?, Eng. tr., ii. 473 f.,and after him, on independ- 
ent lines, by Cremer, Sabatier, and C. Bruston (Revue de Théo- 
logie, ix. [1900] 299 f.; ZN7'W vii. [1906] 77£.) especially. 

+ In Gn 1919 (‘thou hast magnified thy mercy, which thou 
hast shewed unto me in saving my life’), Ex 347 (‘ keeping mercy 
for thousands’), and other passages, the usage of d:xavoovvn by 
some LXX translators is significant. 

t With 1 Jn 19 compare Wordsworth’s apostrophe : 

‘The best of what we do and are, 
Just God, forgive!’ 
(Memorials of a Tour in Scotland, iii. 65 f.). 

§ Sanday-Headlam, Ice, ‘Romans ’5, Edinburgh, 1902, p. 35. 

|| Z.e. exposed to the Divine wrath. In Ro 510 (‘when we 
were enemies’) it is God’s hostility to us, not ours to Him, 
that is meant by éx@poé (as in Ro 1128). 

G It is a different matter when St. Paul appeals to God’s 
moral. equity (2 Th 16f) in punishing the persecutors of the 


loyal Church. This is a further stage, not the initial stage of 
making it possible for such a church to exist at all. 


to men who need to be delivered not from their 
enemies but from themselves, to men who are 
enemies of God, alienated from Him, by their dis- 
obedience; and itis a gospel, not because it reveals 
the Divine righteousness as a spontaneous force 
diffusing itself among men, or as a vindication such 
as is contemplated even in Ps 73, but because it 
reveals that righteousness as God in Christ reconeil- 
ing unfaithful men to Himself and enabling them, 
when they have nothing to say for themselves (Ro 
3”), to be right with Him. itschl’s interpreta- 
tion is correct in protesting against any exclusively 
punitive view of the Divine righteousness, which 
would oppose it'to grace, and in bringing out the 
positive, life-giving element in the Pauline concep- _ 
tion. But it fails by transferring language from 
the OT situation to a situation which differed 
materially and formally. 

For several reasons, it is difficult to trace the 
precise lines of this difference, but the broad fact 
emerges from the apocalyptic literature and even 
from the sources of contemporary Rabbinic the- 
ology, that an alteration had taken place during 
the Ist cent. B.C. 

There are signs that during the period of the 
later Judaism the old confidence in God’s righteous- 
ness as His loyalty to Israel’s interests and His 
gracious intervention on their behalf had begun to 
wane in certain circles, and that the rise of indi- 
vidualism and the deepening sense of personal sin 
as more or less connected with racial guilt tended 
to suggest condemnation and- punishment when 
‘righteousness’ was spoken of as an attribute of 
God (cf. W. Bousset’s Die Religion des Judentums 
im neutest. Zeitalter?, Berlin, 1906, pp. 358ff., 
435 tf.).* The Divine righteousness became more 
forensic and distributive. The pious no longer 
appealed to it with the same naive confidence. 
They dreaded it, as their conscience was troubled 
by transgression. Touching appeals to God’s mercy 
and compassion fill the religious literature of the 
period ; the pious plead their weakness, acknow- 
ledge that He is just in punishing them for their 
offences, and beseech His gracious favour on various 
grounds, but not usually on the score that Heisa 
‘righteous’ God in the sense of primitive Israel.t 
It is possible to over-estimate the extent of this 
change of mood, but not to deny its reality. And 
unless we are prepared to take the short and easy 
method of excluding the apocalyptic literature 
from a historical appreciation of Jewish popular 
piety during the NT period, we must take this factor 
into account in estimating the contemporary sig- 
nificance of a term like ‘ righteousness’ for St. Paul 
and his age. As he found it and used it for his. 
special dialectic on justification, it bore traces of 
the later as well as of the earlier connotation ; 
neither exactly corresponded to the significance 
which he attached to it, but the change of meaning 
through which the term had passed helped to mould 
it for his purpose. He did not regard God’s 
righteousness as a dread attribute which had to 
be supplemented by His grace, but he was still 
further from the older view that the Divine 
righteousness could be counted upon to succour and 
deliver the faithful people. The contemporary 
expression of this reliance assumed a certain right 
on the part of the pious, which was more or less 
modestly urged, to receive the benefits of God’s 
justitia distributiwa, on the score either of what 
they were able to do in the way of keeping the Law, 


* Also H. Cremer’s Die paulin. Rechtfertigungslehre, p. 95f., 
though he fails to differentiate the prophetic current from the 
‘legal,’ which made faith, 7.e. adherence to the true cultus and 
doctrine of the Torah, the basis for Israel’s assurance of fayour. 
_ t The devout confidence in the Divine Suxacoovvy as protect- 
ing favour and guidance is voiced, however, in the combination 
of ‘mercy and righteousness’ (Jub. xxxi, 24-25 and Bar 59). 
most expressively, 
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or of their reverence for the Lawgiver. Even in 
the apocalyptic eschatology, a certain moral recti- 
tude, as compared with the Gentiles, is assumed. 
Only thus did the justitia distributiva become 
Justitia salutifera.* This is what was anathema to 
St. Paul; it is the position that he attacks in his 
criticism of righteousness by works. As against 
the tendency to make repentance and amendment 
deserve forgiving grace,f he revived the phrase 
about M hase fea which had ceased to be used 
y of men, and he turned it into the utterly 


common 
un-Jewish} expression, ‘justify the ungodly,’ 


pleading that God was ‘ righteous’ in treating men 
so, because the death of Christ enabled Him at once 
to punish sin justly and to ‘justify’ sinners, 7.e. 
freely to forgive them as a gracious God. In the 
Cross of Christ, God shows that He has the right 
as well as the will to pardon the ungodly. The 
Atonement is, therefore, not a compromise between 
righteousness and love in God, unless ‘righteous- 
ness’ is taken inits narrower sense. St. Paul recog- 
nized its broader sense, and usually expressed the 
punitive element otherwise, e.g. by the conception 
of the Divine anger, just as he sometimes expresses 
the action of the Divine righteousness by the more 
positive term ‘ grace,’ and its effect by the warmer 
term ‘reconciliation.’ 


Two features in the current Rabbinic view of righteousness 
are conspicuous by their absence from St. Paul’s re-statement. 
(1) One is the combination of God’s gracious favour with His 
judicial verdict on a man’s record, the beautiful idea that when 
a man’s good and bad actions left his status doubtful before the 
justitia distributiva of the Lord, He threw His mercy into the 
scales. Contemporary Judaism must not be dismissed off-hand 
as a merely legal, bargaining religion. The religious conscious- 
ness was far too large for any theory of personal righteousness 
simply on the score of works, and demanded this recognition of 
a God who was at liberty to favour and forgive, in doubtful 
cases, a God whose mercy did not require any prompting § to 
season His justice. But St. Paul did not conceive of God’s 
righteousness in such a way that it required His grace to temper 
it for sinful man. Neither could his view of justification as a 
synthetic verdict, on what man is, not on what he does, admit 
the allied notion that a man’s faith might be taken generously 
as the guarantee, supplement, or equivalent of righteousness. 
The remark in the Mechilta on Ex 1228 is characteristic: ‘Have 
they fulfilled the Passover command already? No, but from 
the instant that they undertook to perform it, God reckons it 
to them as if they had fulfilled it.’ It is erroneous to under- 
stand St. Paul as valuing faith thus in justification, although 
ethical interests have led some interpreters to this conclusion. 
What faith means in this connexion for the Apostle is not any 
intention which God, who takes the will for the deed, may be 
pleased in His mercy to accept. The Pauline view of righteous- 
ness, no less than the cognate view of faith, rendered it im- 
possible for such a conception to enter into his theology. (2) 
The other element ignored by St. Paul is akin to this. It was 
occasionally felt that the Divine mercy at the Judgment might 
be set in motion by the intercession of the righteous—an ex- 
tension of the principle of solidarity, by which the righteous- 
ness of the living saints was considered to have merits availing 
for the erring members of the nation. But the idea that the 
righteous could intercede on behalf of the ungodly at the Last 
Judgment is entirely ignored by St. Paul,|| and expressly re- 
pudiated not long afterwards by the author of 4 Ezr. (vii. 102- 
105): ‘ And I answered and said: If I have found favour in thy 
sight, show this also to thy servant—whether at the day of 
Judgment the righteous shall be able to intercede for the un- 
godly or to entreat the Most High on their behalf, fathers for 
sons, sons for parents, brothers for brothers, kinsfolk for their 
nearest, friends for their dearest. And He answered and said : 
. . . None shall pray for another on that day, neither shall 
one lay a burden on another; for then everyone shall bear his 
own righteousness or unrighteousness’ (cf. G. H. Box’s note in 





* Cf. Sokolowski’s Die Begriffe von Geist und Leben bet 
Paulus, p. 173. 

+ See, ¢.g., Jub. v.17: ‘If they [i.e. the children of Israel] turn 
to Him in righteousness, He will forgive all their transgressions 
and pardon all their sins. It is written and ordained that He 
will show mercy to all who turn from all their guilt once each 
year’ [i.e. at the Day of Atonement]. ‘ 

t A Jew would have quite agreed that God Sccavot rov aveBh 
if dvxaroc meant, as it seems occasionally to have meant in Attic 
prose, ‘punishes.’ What St. Paul means by ‘the ungodly’ is, 
of course, the man who, in spite of his sins, has a desire for God 
and the godly life. : , 

§ Sometimes it is the prayers of the righteous which are able 
to make His mercy overpower His anger (e.g. 7’. B. Succah, 14a, 
Berachoth, 7a). ers j Lith . 

|| The nearest approach to it is the passing allusion (in Ro 1178) 
to Israel as ‘ beloved (by God) for the sake of the fathers.’ 


his edition of The Ezra-Apocalypse, London, 1912, pp. 153-156). 
In the contemporary Apocalypse of Baruch, which Charles 
describes as ‘a good representative of the Judaism against 
which the Pauline dialectic was directed’ (A poerypha and Pseud- 
epigrapha of the OT, Oxford, 1913, vol. ii. p. 470), a similar 
view is urged (Ixxxy. 12): ‘When the Most High will bring to 
pass all these things, there shall be there no . . . place of sup- 
plication for offences, no intercession of the fathers, no prayer 
of the is aa no help of the righteous’ (see, further, Charles’s 
note on Slavonic Enoch, liii. 1 [ib. p. 462]). The 2nd cent. 
Testament of Abraham (cf. M. R. James, in 7'S ii. 2 [1892]) 
contains a Yuxogracia, or weighing of souls by angels, which is 
singular in Jewish apocalyptic; but even more singular is the 
fact that one poor soul whose fate literally hangs in the balance, 
since his sins and good deeds (é:xatoovvac) happen to be exactly 
equal, is saved by the intercession of Abraham and Michael. 
It has to obtain one more é:xavoovvyn in order to be saved. 
Abraham proposes to Michael to try what prayer to God will 
do, and ‘when they rose from prayer, they did not see the soul 
standing there. Then said Abraham to the angel, ‘‘ Where is 
the soul thou wast holding in the midst?” and the angel said, 
“Tt has been saved by thy righteous prayer.”’ The absence of 
any allusion to this, in St. Paul, is the more striking as he was. 
familiar with the ideas of imputed righteousness and imputed 
sin in current Judaism. 


(6) The eschatological background.—The primary 
conception of righteousness in the earlier prophetic 
literature naturally pointed to the end, when God 
would make the issues clear by establishing the 
triumph of His cause and people over the ungodly. 
The final world-judgment would be the vindicating 
of Israel by her righteous, loyal Lord, who then 
would do justice to His own in the sight of pagans. 
This prevails through the later Judaism as well. 
The idea of a present justification, especially for 
individuals, is not absent, as we can see from 1 K 
82 (‘ Hear thou in heaven and judge thy servants, 
condemning the wicked and justifying the right- 
eous, to give him according to his righteousness’), 
or from the background of an allusion like that 
in Lk 18" (cf. Jub. xxx. 17f.). But the specific 
interest of the righteousness-craving was focused 
on the Last Day, the impending crisis when the 
Lord would intervene in favour of His folk and 
exhibit openly their right position, which for the 
time being had been obscured. This predominates 
not only in the OT, where righteousness is a 
Messianic boon (e.g. Is 114, Jer 23° 3315, Bar 5?) 
promised by God, but in the apocalyptic piety.* 
Even where the Law is prominent, the reward of 
loyalty to the Commandments is steadily regarded 
as life, to be conférred at the close of this world- 
age, when the lawless pagan powers will be anni- 
hilated or reduced to abject submission. To get 
a footing in the Messianic order, to ensure ‘life’ or 
righteousness in the world to come, the essential 
condition was to keep the Commandments, for the 
reign which God was to set up would be over the 
dutiful and law-abiding. 

When we pass into the Pauline view of right- 
eousness, this eschatological background is still 
behind both the terminology and the cardinal 
ideas, however radically the latter are modified by 
the faith that Jesus had inaugurated the first stage 
of the Messianic order on earth. The imminent 
return of the Christ will complete this saving work. 
And, meantime, what are the factors in the situa- 
tion which make this return so decisive? Primarily, 
we may say, the traditional conception holds true. 
It is still sin which furnishes the need for right- 
eousness and the occasion for justification, and sin, 
as wapaBacts Or dudprnua OY mapdrTwua OY duapria Or 
a6cxia, is conditioned by the Law; it disqualifies 
for the status of blessing and reward, to be assigned 
at the end for obedience. The terminology retains 
its OT associations. Righteousness implies a 
standard of character and conduct which is ap- 


* It reappears in the liturgy of the Shemoneh Esreh (10-11): 
‘Sound the great horn for our freedom ; lift up the ensign to 
gather our exiles, and gather us from the four corners of the 
earth . . . reign thou over us, O Lord, thou alone, in loving- 
kindness and tender mercy, and justify us in judgment’ (see, 
on this point, J. Kéberle’s Siinde und Gnade im relig. Leben des 
Volkes Israel, Munich, 1905, p. 639 f.). 
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pointed by God. ‘The ideas of right and wrong 
among the Hebrews are forensic ideas ; that is, the 
Hebrew always thinks of the right and the wrong 
as if they were to be settled before a judge. 
Righteousness is to the Hebrew not so much a 
moral quality as a legal statys. . . . In primitive 
society the functions of judge and lawgiver are not 
separated, and reverence for law has its basis in 
personal respect for the judge. So the just con- 
sistent will of Jehovah is the law of Israel, and it 
is a law which as King of Israel He Himself is 
continually administering’ (W. R. Smith, The 
Prophets of Israel, London, 1895, p. 71f.). The 
repeated violations of the Law, which the weakness 
of the flesh produces, result, according to St. Paul, 
in a state of guilt which calls out righteousness as 
the punitive duty of the Lawgiver. He speaks of 
this less often than of sin, but the outcome is the 
punishment of death as the supreme expression of 
the Divine wrath for wilful transgressions of the 
Divine Law. The Law works out in wrath (Ro 4") ; 
the thunderclouds of doom are ready to break over 
those who take that path. In one place, he attri- 
butes moral perversity (Ro 124) to the working of 
the Divine wrath. But this is merely one expres- 
sion of it, and (2? f-) the stress falls on the eschato- 
logical visitation of God’s wrath. The dpy% of God, 
like its opposite, cwrnpia, is for St. Paul * originally 
and especially eschatological (cf. 1 Th 12, Ro 5%) ; 
it is an accompaniment of the Day of Judgment, 
the punishment of those who wilfully disobey God. t 
To St. Paul the history of the world is a drama of 
disobedience, and the fifth act of the tragedy is 
being played out; the death and resurrection of 
Jesus Christ prove that the final scenes are immi- 
nent. Accordingly, the primitive Christian escha- 
tology viewed justification as the anticipation of 
salvation at the end, the guarantee that he who is 
justified will be right with God at the Final Judg- 
ment. The decision of God will be in his favour. 
He will be inside, not outside, the Messianic realm 
of bliss and life. ‘By faith we wait in the Spirit 
for the righteousness we hope for’ (Gal 5°),t z.e. 
the final acceptance and freedom (1 Co 18, Ro 8°) 
from condemnation. But God’s wrath. is not ex- 
clusively eschatological for St. Paul, neither is 
His righteousness. As in Judaism§ already, so, 
and much more so, in St. Paul, justification ceases 
to be a mere hope. It is not simply the assurance 
of being acquitted at the end, but becomes a 
present, definite attitude of the soul towards God. 
Here and now there is a valid status before God. 
St. Paul’s word is, ‘We are justified,’ not ‘We 
shall be justified.’ God’s righteousness is a revela- 


* Like John the Baptist (Mt 37=Lk 37), but unlike Jesus; in 
the Synoptic record of His teaching, it is introduced by St. Luke 
eh once (2123), while Mt 2421 and Mk 1319 simply speak of 

Ades. 

_t This is reiterated in Ro 25f, and St. Paul puts the reverse 
side in 213.16, ‘To be just before God,’ or acquitted, or 
delivered from His wrath, is the supreme boon of the Messianic 
order. Christ has already inaugurated this order by His death 
and resurrection, and He is sure to complete it at His return, 
when the Day of Judgment will decide the fate of men. The 
conditions of that decision are stated by St. Paul, but he denies 
that believing men need have any fear of the result; their 
present relation to God through Christ, in the new order, en- 
ables them to anticipate the future with confidence (Ro 5!f. g31f.), 
We can feel the alteration of emphasis from the contemporary 
Jewish faith, which drew its passion for law-righteousness 
largely from its interest in the future final hope of glory and 
recompense. 

¢ Contrast the contemporary Apoc, Bar, xiv. 12 (‘the right- 
eous justly hope for the end . . . because they have with thee 
a store of works treasured’). 

§ Particularly, though by no means exclusively, in apocalyptic 
circles, where the heavenly powers and realities were believed 
to be already moving in human life, instead of remaining hidden 
in heaven until the epoch of consummation. The fact of Christ’s 
death and resurrection having recently taken place increased 
the Christian tendency to realize that the new age had already 
begun in the existence of the Church whose experiences of 
justification and fellowship rested on Christ’s sufferings and 
risen glory. 


tion in the present order, a reality of experience 
here’and now. In Ro 1, eg., it is not wholly 
eschatological any more than wrath is; the term 
‘salvation’ tends to retain its predominantly es- 
chatological meaning, but ‘righteousness’ increas- 
ingly bears upon the immediate position of the soul 
towards God, largely because it was so definitely 
associated with forgiveness. The eschatological 
hope usually came to be expressed by St. Paul in 
other terms ; ‘righteousness’ was so bound up with 
the sacrifice of Christ and the present fellowship 
into which faith ushered the Christian, that it 
gradually became concentrated upon the experience 
and standing of the believing man. It is needless 
to multiply proofs of this obvious Pauline position, 
A sentence like that in Ro 5° clinches the matter: 
‘Much more, then, now that we are justified by 
his blood, shall we be saved by him from wrath.’ 
The present experience of God’s righteousness (177) 
becomes the ground of assurance that we are freed 
from condemnation and that we shall not be 
exposed to the final doom of His wrath (118, 1 Th 5°) 
which is imminent and eschatological. The es- 
chatological background to St. Paul’s theory of 
righteousness* and justification is real (cf., e.9., 
Ro 23-16), but it may be exaggerated, as it is by 
those who fail to see that justification, like vioecia, 
the alternative conception, deepens into a present 
moral and spiritual experience, involving a career 
as well as a hope, or rather a hope which implies 
a career of goodness. Because the Christian is 
sure of final acquittal, he is to live up to it. . Or, 
to put it in an antithesis: he is not to be saved 
because he is good, he is to be good because he is 
justified. It is a short interval till the final crisis 
arrives, but the Christian can await the Judgment 
with confidence, on the strength of his justification 
by faith and (Ro 13") readiness for salvation. 

(i.) This is exaggerated by Wernle’s thesis t that 
St. Paul never thought about the problem of sin in 
the Christian, or at least, very seldom, since the 
hope of the immediate End was so vivid that it 
left no place for any ethical transformation of the 
believer ; the Christian who is justified is thereby 
guaranteed all the bliss that belongs to the 
Messianic community of the alav né\d\wv, but St. 
Paul does not leave either time or need for dealing 
with defects of character in the brief interval 
before the End. Sin belongs to this present world, 
whereas the Christian life is the beginning of the 
new age, and therefore is sinless. Such an un- 
qualified estimate of the eschatology implies that 
faith does not possess any distinctive ethical force 
or regenerating energy. It is true that St. Paul 
did say something about ‘faith working by love,’ 
and Wernle (op. cit. p. 85) is troubled by this 
remark (Gal 5°). However, he reflects that it 
must be an obiter dictum! After all, we must 
remember that it does not occur in Romans! The 
content of faith, in Paulinism, is not to be evapo- 
rated into adherence to the Messianic community, 
however; Paulinism was not a religion of sheer 
eschatological enthusiasm, which refused to see 
facts that contradicted its theory; and it is a 
mistake to regard the doctrine of righteousness as 
little more than a piece of mission-propaganda, 
which had no significance for the life of Christians 
in the Church. 

(ii.) Nor is it possible to regard righteousness in 
St. Paul’s theology as the state which qualifies 
for the final salvation, the condition God appoints 
and will accept (E. J. W. Williams, St. Paui’s 

* Sketched, ¢.g., by Kélbing, K. Miiller, Titius, and Shailer 
Mathews (see Literature). - 3 

t In Der Christ und die Siinde bei Paulus, Freiburg i. B., 
1897, pp. 22f., 92f., 100f. He is right in emphasizing the fact 
that ‘justification is the first boon of the Messianic age, and 


signifies reception into the community of the true worship and 
the true hope’ (p. 93). 
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Doctrine of Justification, London, 1912); this 
theory is open to the same objection, that it 
ignores the ethical substratum of the soteriology 
and eschatology. God might no doubt be con- 
sidered free, as we shall see in a moment, to lay 
down a fresh qualification for acceptance, viz. 
faith. He might replace the véuos épyw» by the 
vouos mlarews, although that would not explain St. 
Paul’s full attitude to the Law. Also, the primary 
idea of justification was the status of a man before 
God, not his ethical character. Granted. But in 
Paulinism we cannot distinguish rigidly between 
a man’s standing and his heart; and faith, the 
faith which justifies, is more than aspecial method 
of enabling men to get out of their inherited status 
of original guilt and become qualified for the final 
salvation. Such a theory fails to fit St. Paul’s 
deep sayings about the present position of the 
believing man. We cannot, ¢.g., translate the 
opening words of Ro 5 as if they meant, ‘Being 
therefore made eligible from faith, we are to have 
peace before God.’ It is not untrue to say that, 
when St. Paul regards God as pronouncing a man 
righteous on the score of faith, he assumes that 
He is not pronouncing the verdict of a judge but 
laying down a legal principle, as He is entitled to 
do; yet this is not all the truth. The faith in 
question cannot be left as a mere attitude of mind, 
unrelated to the moral self; and the experience of 
the justified man is more than an assurance of 
being qualified for some future position of bliss. 
St. Paul’s conception of Christ’s victory over sin, 
death, and the Law, in the flesh, gave a fresh 
content to the idea of ‘righteousness’ alike in God 
and in human nature, and at the same time it 
reset the idea of faith. 

We must now attempt to define this content 
more closely. 

(ce) Apologetic and controversial setting.—‘ Right- 
eousness’ was a term common to Jew and Christian. 
What differentiated the two, according to St. Paul, 
was the method of attaining this religious position 
of acceptance with God which ensured acquittal 
and bliss at the end. St. Paul’s motto was, ‘right- 
eousness by faith,’ and he defined his meaning con- 
troversially by way of contrast ; ‘by faith’ meant 
‘not by the Law,’ ‘not by works.’ 

The controversy was not simply with Jews, but 
with Jewish Christians as well. Many in the 
primitive Church had not thought out their rela- 
tion to the Jewish Law; they were not alive to 
the full consequences involved by their faith in 
Jesus Christ. They were content to rest in a 
Messianic conception of the Lord, as if His forgive- 
ness availed for such sins as their obedience to the 
Law failed to cover. His pardon was a welcome 
and necessary supplement ; still, it was a supple- 
ment. The Law and Christ were two saving 
principles. In a word, their position might be 
summed up thus: justification by the Law plus 
Jesus Christ. This seemed to offer an indispens- 
able guarantee for morality and to preserve contin- 
uity. It was only under the logic of facts, like the 
conversion of Gentiles, and the stress of St. Paul’s 
arguments, that they admitted that obedience to 
the Law was not essential to salvation. The ad- 
mission was hard to make, but it had to be made 
for the sake of the Gentiles as well as for them- 
selves. We have this put strongly in Galatians, 
the fighting line of Paulinism against the Jewish 
Christian propaganda of the early Church. Thus, 
in 2t-, the Apostle starts for the sake of argument 
from the same premisses as St. Peter and the 
Jewish Christians (‘since we know a man is justi- 
fied by faith in Jesus Christ, and not by doing 
what the Law commands, we ourselves have 
believed in Jesus Christ’), but he draws a con- 
clusion from these premisses which they did not 








draw, when he adds, ‘so as to get justified by faith 
in Christ and not by doing what the Law com- 
mands, for by doing what the Law commands no 
person shall be justified.’ This is St. Paul’s infer- 
ence. It was he, not they, who made an antithesis 
between Christ and the Law. Instead of holding 
to righteousness by the Law plus* Christ, the 
Apostle laid down the thesis: either Christ or the 
Law. Justification from, not by, the Law. As 
he put it to them bluntly, ‘You are for justifica- 
tion by the Law? Then you are done with Christ, 
you have deserted grace’ (Gal 54). . 

The further development of this thought belongs 
to the discussion of the Law. All that we require 
to note at this point, for our immediate purpose, is 
that St. Paul treats the Law as a whole, instead of 
distinguishing, as we might expect him to do for 
the sake of lucidity and logic, between the ethical 
and the ceremonial sections. In Romans it is 
possible to feel that the ethical is uppermost in his 
mind, in Galatians the ceremonial. Yet even in 
the disparaging references of the latter Epistle, he 
has room for the great saying, that the entire Law 
is summed up in the single command to ‘love your 
neighbour as yourself’ (54). The fact is, he invari- 
ably regards the Law as the supposed way to life, 
from the Jewish standpoint, and argues that life 
comes by another way, by faith in Christ. Justi- 
fication means life, and justification is based on the 
death and resurrection of Christ, which superseded 
the Law as a revelation of God’s mind and will for 
sinful men. Besides, he actually adds, in pre- 
Christian Judaism the Law did not lead to life; it 
stirred up evil in a man, and reduced the earnest 
to despair. Above all, it never elicited faith. 
Doing, not trust, was its watchword. 

This criticism of the works of the Law has been 
itself subjected to criticism. Was the antithesis 
fair to Jewish piety? it has been asked. Did not 
St. Paul, in the stress of controversy, exaggerate 
the position of his opponents? When he criticized 
them for the place they assigned to ‘works of the 
Law,’ what place did he leave for works, or, as we 
should say, for ethics, in his own system? Does 
not his own appeal, in non-controversial moments 
and for practical needs, to the Divine judgment on 
works indicate that he was not really so far from 
the Jewish Christian position as his controversial 
passages would seem to claim? If it is true that 
the Pharisees almost deified the Law, is it not the 
case that Paul as nearly caricatured it? 

So far as these criticisms are relevant to the 
special topic of righteousness in the Pauline system, 
they must be considered from the historical point 
of view, that what St. Paul encountered was not 
the OT type of devotion to the Law and righteous- 
ness such as is presented in the 119th Psalm, but a 
Pharisaic type of piety in which he had himself 
been trained. We can see now that he was really 
reviving the prophetic spirit of protest against an 
undue emphasis on the external, which had the 
unhealthy effect of fostering self-righteousness, 
and reviving it on a higher level. He insists, with 
uncompromising rigour, e.g., on the paramount 
significance of faith, not as one means of pleasing 
God but as the means, the source and centre of true 
righteousness. In this, he opposes Jewish legalism, 
as Jesus did. ‘With Paul as with Jesus, faith is 


*In Ac 1339 St. Luke appears to attribute this idea to St. 
Paul. ‘Remission of sins is proclaimed to you through him, 
and by him everyone who believes is absolved from all that the 
Law of Moses never could absolve you from (étxarw@jvar).’ But 
the language does not make it quite clear that St. Luke thought 
justification by faith came in to remedy the defective pardon of 
the Law. At any rate it is not so clear as the narrower identi- 
fication of justification with dpeois dpapriav. St. Paul, on 
occasion, could speak of a man being ‘absolved from sin 
(Ro 67, SeScxatwrar ard THs apaprias), bub he is speaking of a 
dead man ina contemporary mode of thinking, and using this 
rather as an illustration. 
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the decisive thing. St. Paul has found the same God 
as Jesus: he has learnt that God is far greater and 
His demands far more searching and lofty than the 
Jew believed.’* The controversy between Jesus 
and the legalism of the Pharisees is practically 
reproduced in the criticisms ane by St. Paul, 
the quondam Pharisee, upon the doctrine of right- 
eousness by works. The religious interest is the 
same. Faith is conditioned by the character of the 
God who is revealed to the soul ; and our God, says 
St. Paul after Jesus, though he says it in his own 
way, is One who gives Himself freely to man in 
his utter need. The primary thought of right- 
eousness is for him not task but gift. St. Paul’s 
technical phraseology must not be allowed to 
obscure the relation of his teaching at this point 
to the teaching of Jesus upon the Father who 
freely gives to His children, and gives them life 
with Himself. The Apostle’s phrase, ‘righteous- 
ness by faith,’ aims at the same idea of life im- 
parted freely by God, for justification is not a 
formal verdict or declaration—that would not alter 
a man’s nature or create anew personality. Justi- 
fication is to treat as right or just, no doubt. But 
this is for St. Paul the action not of a judge but of 
a Father, and everything depends on the character 
and purpose of Him who determines to treat thus 
the erring penitent. How is it right? When is it 
wise? To Jesus, the character of the Father isa 
sufficient answer by itself. So it is to St. Paul ; 
only, he looks through the Cross to God’s char- 
acter, and also interprets the Cross through God’s 
character, since the Cross is the supreme revealing 
action of God. The Cross proves that God is a God 
of love, a God who will have mercy even on the 
ungodly ; it also proves that He does not condone 
sin. The sinner can trust the love of it, and yet 
be sure this mercy is not dealing lightly with his 
sin. Hence faith arises, the faith that justifies. 
The words differ, but the spirit is akin to the 
interest which underlay the teaching of Jesus 
about the conditions which evoked trust in God. 
We may wonder (i.) why he did not, like the 
author of Hebrews, employ the sacrificial sections 
of the Law to illustrate the death of Christ as the 
means of establishing this righteousness with God ; 
(ii.) why he did not conceive the Law as a prepara- 
tory stage for Christianity or the new law of right- 
eousness, as a later age did; (ili.) why he never 
reckoned with the Jewish + doctrine of the merits 
of the Fathers availing to supplement the demerits 
of living Israel ; and (iv.) why he was not driven, as 
Marcion after him, to deny outright the validity 
of the Law asa Divine institution. Probably he 
was too much of a Pharisee, with too strong a 
sense of the purpose of God in history and in 
Israel, to break so radically with the past. His 
attitude towards the Law as a means of righteous- 
ness is thoroughly characteristic of his Pharisaic 
antecedents and his individual experience. To 
him, the Law is everything or nothing. He sees 
it as a rival to Christ and strikes at it in unqualified 
antitheses. From what he saw of Judaism and of 
Jewish Christianity, he considered it was essential 
to prove that the Law not only could not justify, 
but was never intended to justify, by faith. 


*H. Weinel, Biblische Theologie des Neuen Testaments?, 
p. 281. 

t #.g. in the contemporary Apocalypse of Baruch, where the 
works of the righteous avail for other generations (xiv. 7, 1xxxiv. 
10: ‘ Pray diligently with your whole heart that the Mighty One 
may be reconciled to you, and that He may not reckon the multi- 
tude of your sins, but remember the rectitude of your fathers *), 
This quantitative doctrine of the zecuth of the fathers, 7.¢, their 
righteousness as availing for their descendants, implied that by 
the grace of God their meritorious goodness was allowed to 
count in favour of those who were defective in piety, instead of 
the latter being judged strictly on their own merits (cf. E. G. 
Hirsch in JE x. 423, and Schechter, Some Aspects of Rabbinic 
Theology, ch. xii.). ; 


According to his analysis of the tendencies of the 
contemporary legalism—and there is no historical 
reason to doubt that his analysis was substantially 
accurate—the practical outcome of devotion to the 
Law, as glorified by Pharisaic piety, really resulted 
in an endeavour to attain righteousness by one’s 
own moral record. This had broken down in his 
own case, and he argued from that to a general 
roposition. It wasimportant to do this, for ‘when 
¢ ooked at the Jews who retained their unbelief 
in face of the gospel, he was convinced . . . [that] 
it was not imperfection, but the effort to reach 
righteousness that kept them away from the 
gospel.’* Hiscriticism of the Law was not aclever, 
one-sided jeu d’esprit of dialectic ; it was evangel- 
istic as well as apologetic, an attempt to save 
others from the impasse into which he had himself 
once strayed in sheer sincerity of purpose. The 
repudiation of the Law as a method of attaining 
righteousness sprang from the fact that in his own 
experience he had felt what he regarded as the 
fundamental error of Pharisaism. Hence it is 
possible for J. Weiss to say (Paul and Jesus, Eng. 
tr., London, 1909, pp. 82-84) that St. Paul ‘saw 
more deeply into the nature of Pharisaism and 
rejected it more absolutely than even Jesus Him- 
self. Jesus constantly referred to the inconsistency 
between outward behaviour and inward motive ; 
the formalism and unreality of this pietism aroused 
His anger. Paul, on the basis of his personal 
experience and by means of his entirely religious 
nature, realised that Judaism was distorted as a 
system and that its attitude towards religion was 
from the outset perverted ; he regarded as chimeri- 
cal the theory that by means of works men could 
force God to deal out reward and salvation in ful- 
filment of a contractual obligation ; moreover, this 
attitude towards God, which seemed to regard 
Him as a contracting party with rights and claims 
not superior to those of man, was recognised by 
Paul as impious and as a blasphemous misrepre- 
sentation of the position of man, in view of his 
entire dependence upon God. The irreligious 
aberrations of Pharisaism consisted in this ‘‘ boast- 
ing before God,” as Paul calls it, or as we may 
paraphrase it, ‘‘in self-glorification upon the 
ground of past achievement, in making demands 
of God”; this mad “‘ going up to heaven” to bring 
salvation down from thence, and this unseemly 
‘reckoning ” with God which is entirely character- 
istic of all Jewish thought,t are the by-products 
of a pietism which, like heathenism, professed to 
exert compulsion upon God; heathen magic, 
sacrifice and prayer, was here replaced by the 
practice of righteousness to which God was unable 
to refuse reward. Paul himself had shared this 
passionate zeal for the law, this painful épydtec@a:, 
- . .3 it was this experience which enabled Paul 
not merely to conquer certain outposts of Judaism, 
but to show that the system must be rejected as 
absolutely incompatible with the gospel.’ 

The negative propositions about righteousness 
not being by the works of the Law are therefore the 
reverse side of St. Paul’s positive conviction that 
justification did originate by faith. They repre- 
sent him coming to terms with Judaism, stating 
his new faith as against its old rival. His repudia- 
tion of legalism finds its strength in his personal 
conviction of God’s grace in Christ. He does not 
set up, it has to be noted, any antithesis: between 
faith and works, ze. moral actions. Only, the 
latter are regarded as the outcome of faith, and 
denied any place in winning a state of acceptance 
with God. The opposite of his doctrine of right- 


* Weizsiicker, Apostolic Age2, i. 156. 

t These expressions are too strong; the evidence of Rabbinic 
religion must be allowed to modify them, though not to disprove 
their essential truth. 
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eousness by faith is the popular Rabbinic conception 


of zecuth or satisfaction, * according to which any- | 
one who kept the commands of the Law was ina _ 


state of zecuth or ‘grace,’ and being thus ‘right- 
eous’ might claim the Divine reward of justifica- 
tion. Such a man is right with God, because he 
has made himself right, satisfying God’s demands, 
especially by the study of the Torah, by almsgivin g, 
charity, and the like. He can even swell his credit, 
and do so of his own initiative. It is this sort of 
self-made morality, with its tendency to self-right- 
eousness, that St. Paul antagonizes in his polemic 
against the works of the Law as a basis for right- 
eousness. 

Without entering into details on St. Paul’s con- 
ception of faith, or of justification as compared 
with contemporary Jewish views (e.g. in the 
Apocalypse of Baruch), we may notice two items 
of importance. (i.) One is the triple repudiation 
of ‘works’ in the earliest allusion to justification 
(Gal 26), There is a curious misinterpretation of 
this verse, which takes éav uw with €€ gpywv, as if 
St. Paul wrote, ‘a man is not justified by the 
works of the law unless he believes in Jesus Christ.’ 
Newman, ¢.g., adopted this view for dogmatic 
reasons in his Lectures on Justification (3rd ed., p. 
279). He pleads ingeniously that ‘it does not follow 
that works done in faith do not justify, because 
works done without faith do not justify.’ But 
it does follow, according to St. Paul. Newman’s 
position is the very position of the Jewish Chris- 
tians, which St. Paul regarded as ambiguous and 
compromising to the gospel, viz. that if a man 
does believe, his moral obedience and actions co- 
operate in his justification. ‘We know,’ says the 
Apostle, ‘that a man is justified simply by faith 
in Jesus Christ and not by doing what the law 
commands.’ He explicitly seeks to lift and free 
Christianity from the Jewish Christian combina- 
tion of faith and works which re-appears in New- 
man’s theory. 

(i1.) In the second place, we notice that as soon 
as he speaks of righteousness, he brings in faith 
(Ro 1"); from first to last—this seems to be the 
meaning + of €x micrews eis rictww—the saving revela- 
tion of God is conditioned by faith. Faith is for 
man its source and sphere. It is not a faith which 
is itself a ‘work,’ on which a man might plume 
himself. It is not mrootca but drovovca (Ro 10%), 
elicited by the revelation of God’s grace in the 
gospel of Jesus Christ (cf. Gal 3°, Ro 107, 1 Co 
2%). The faith which justifies is called out by 
this overpowering disclosure of God in the Person 
and sacrifice of Christ. The Cross, with the love 
of God in it, exhibits God’s righteousness and 
elicits faith in man, the faith of which St. Paul says, 
‘a man who instead of ‘‘ working” believes in him 
who justifies the ungodly, has his faith counted as 
righteousness’ (Ro 4°). Obviously it is not a meri- 
torious action, any more than it is a legal condi- 
tion for a legal acquittal. At the same time, it is 
not an empty state, this faith stirred in the soul. 
The contrast of ‘not by works’ and ‘by faith,’ in 
the dialectic of ‘righteousness,’ does not imply 
that a man believes in Christ by putting out of 
life henceforth all moral energy. ‘Works of the 
law’ mean for St. Paul that a man is constantly 
thinking of himself, urging himself on, putting 
moral pressure on himself, striving to please God 
on his own resources, and inevitably taking some 
eredit to himself; ‘by faith’ means that a man 
turns from his moral or immoral self to God, 
meeting Him who comes triumphing over weak- 

* Cf. W. O. E. Oesterley and G. H. Box, The Religion and 
Worship of the Synagogue2, London, 1911, p. 274 ff. ; 

t Not ‘ex fide legis in fidem evangelii,’ nor ‘from weak faith 
to strong faith,’ nor ‘from the faith of the preacher to the faith 
of the hearer,’ nor ‘from belief in the gospel-message to per- 
sonal trust in Christ.’ 


| ness and sin in Jesus Christ, daring to trust him- 
self to Him who has successfully invaded sin and 
death in their headquarters in the flesh, ready to 
_live by this faith, because it identifies him with 
_the power and inspiration of the Lord. This is, 
according to St. Paul, the way to be right with 
God ; and it means a right life, for the end of such 
a Divine righteousness is to create spiritual person- 
alities, and the faith which appropriates it is not 
so much an act as a reception of Christ or an 
abandonment of oneself to Him. Hence, ASiy 
the explanation that even Abraham’s faith im- 
plied a reverence for the power of God and a 
willingness to act upon His word (Ro 4!7-). Hence 
also the association of faith with obedience (Ro 
1° 6'f- 1071), ¢.¢. Submission to the gracious will of 
God which meets us in the gospel, a willingness, 
at any cost of pride and prejudice, to take His 
road to life ; you must ‘ give in’ to God’s terms, he 
declares (Ro 10%). How hard that was, especially 
for a man of moral character, he himself knew 
well—how hard, and yet how glad and fruitful, 
once the surrender was made. 


There are two considerations which have to be weighed in 
estimating the justice of St. Paul’s verdict on contemporary 
Judaism. One is, that he was diagnosing Pharisaism on the 
spot—and not across nineteen centuries, from a restricted survey 
of the earlier OT and the later Rabbinism. The other is, that 
he was diagnosing the symptoms of a disease from which he 
had himself suffered. Scattered statements can be disinterred 
from Rabbinic literature to prove that faith was not ignored by 
all the leaders of contemporary Israel, that many were con- 
scious of the need of Divine grace in order to obey the Torah, 
that they found a true religious joy in practising this obedience, 
that they were not invariably pluming themselves upon their 
merits, and that the Torah meant for them more than a code of 
legal enactments. No historical critic has any interest in 
minimizing such data. Nor has he any hesitation in allow- 
ing for the deflecting influence of controversy upon St. Paul’s 
mind; St. Paul was apt to be unconciliatory at times, and this 
idiosyncrasy would be fostered by the inevitable tendency of 
dialectic to state a case without qualification, in order to be 
impressive and telling. But that he knew what he was talking 
about when he analyzed the practical effects and the underlying 
spirit of the Pharisaic conception of righteousness, that his re- 
ligious genius enabled him to detect and expose the cardinal 
issues which were bound up with the problem of the Jewish 
Law in relation to Christian faith, there is no sound reason to 
doubt. History and religious experience have justified the 
sense of exultation, the thrill, the delight of breaking out into 
the open air, which throbs through his words on the liberty of 
the believing man—and this liberty is only another aspect of his 
‘righteousness by faith’ conception. 


The conception of righteousness, in this specific 
sense, is bound up with the Pauline doctrine of 








justification by faith ; in fact, it enters into the 
Apostle’s thought upon the Person of Christ, sin, 
the Law, election, and eschatology. What it con- 
veys, however, is largely a generalization of his 
own experience. ‘ Righteousness’ is one of the 
classical terms of OT and contemporary Jewish 
piety, but St. Paul has stamped it with an original 
meaning, due to his sense of the inadequacy of 
moral obedience to the Law, his profound con- 
sciousness of sin, and his experience of the forgive- 
ness and fellowship which faith in Christ opened 
up to him. Further, his use of the term is not 
only personal but polemical. He turns against 
legalism with weapons drawn from its own 
armoury, and the paradoxical element in some of 
his phrases and arguments is best explained by 
the fact that these are employed by him to de- 
fend a religious position very different from their 
original object and setting. It is probably for this 
reason also that the discussion of righteousness by 
faith is absent from the Thessalonian Epistles. 
When he wrote these letters, he had already been 
through the crisis depicted in Galatians. But the 
theme was primarily of apologetic interest to him, 
and at Thessalonica the controversy with Jewish 
Christians and Jews was not raised on this issue. 
The argument about righteousness was a particular 
expression of his views on the absolute grace and 





goodness of God in Christ, but these views could 


384 RIGHTEOUSNESS 





be otherwise expressed. Consequently we find 
that in the earliest Epistles, as in the later, the 
‘righteousness’ argument falls into the back- 
ground, and even in the main Epistles it hardly 
ever appears except in controversial passages—the 
rincipal exceptions being 1 Co 64 and Ro 8**, 

Vhen St. Paul was not developing his doctrine in 
opposition to Jewish tendencies, within or without 
the Church, he generally chose other terms and 
methods. This does not imply that the funda- 
mental thought in his conception of righteousness 


is secondary. On the contrary, it is from that | 
central conception that his views on other matters | 


ray out. His doctrine of sin, ¢.g., is really elicited 
by his deeper interest in righteousness, and the 
former is developed in connexion with the latter. 
At the same time, it must be realized that the 
doctrine of righteousness or justification by faith, 
in what we may call its fighting aspect, does not 
cover the entire range of St. Paul’s theology, and 
that the terms belonging to this particular aspect 
could be translated into other equivalents for the 
underlying religious experience. Thus, the con- 
ception of righteousness is closely allied to that of 
life. Only, whereas in the latter idea St. Paul 
seems to be developing tendencies characteristic of 
Hellenistic Judaism, whereas his conceptions of 
‘the bliss to be’ are tinged and shaped by Greek 
thoughts which had filtered into the Jewish mind, 
in ‘righteousness’ and ‘justification,’ despite 
Reitzenstein’s plea, we must hold that the Apostle 
is on a Palestinian basis, even when he is con- 
structing there a fresh, Christian synthesis. His 
argument on righteousness is neither that of the 
OT nor that of the mysticism reproduced in the 
later Poimandres literature. Its specific elements 
are due to a new religious experience, and its 
specific terminology is best illustrated from the 
Messianic categories of Palestinian Judaism. 


In Die hellenistischen Mysterienreligionen (Leipzig, 1910, 
pp. 100-104), R. Reitzenstein argues that the use of duxarodabar 
in the Hermetic religious literature on the re-birth of the 
initiated points to a Hellenistic usage which ought to deter- 
mine the sense of the term in Ro 880 as ‘made sinless (in 
nature).’ The verb denotes the deliverance of a person from 
the dvvapuis of adixia by the Divine powers which ‘deify’ him 
(edixarhOnuev, @ téxvov, adixias amovons). It is by no means 
certain, however, that these ideas represent a pre-Christian 
type of mystical piety on Egyptian lines. Furthermore, as 
Reitzenstein admits, ducacocvvn is not prominent as a Divine 
Svvayus, and it seems hazardous to infer that originally it must 
have played a more important réle, since the parent Egyptian 
religion expected a verdict of acquittal for the pious dead. It 
is interesting to find SicavotcGor losing its forensic sense and 
denoting freedom from dé.xia, but the origin of this type of 
mystical religion is as yet too unexamined to permit the con- 
clusion that we have here the clue to St. Paul’s use of the term, 
e.g. in 1 Co 611, or to his conception of the Divine Sixacoovvy 
entering a human personality as a power to expel unrighteous- 
ness, This may be due to the influence of Christian language 
on a later Gnostic religious mysticism. Even if it is not, the 
juristic associations of Sicatocvvyn, as of viodecia, define the 
central thought of St. Paul, without any need of conjecturing 
the influence of the Hermetic mysticism. ‘Righteousness,’ like 
viobecia, was capable of suggesting a state or relation to God as 
well as the initial act which created that state, and St. Paul’s 
faith-mysticism would do the rest. 


What is St. Paul’s religious interest in this sharp 
distinction between faith and works as the rival 
bases for righteousness? Why does he distinguish 
the one from the other as true and false? The 
answer depends on an analysis of what he meant 
by faith in this connexion. 

(i.) At the close of his argument about justi- 
fication in Ro 3% he asks, ‘Then what becomes of 
our boasting () Kxat’xno.s)? It is ruled out ab- 
solutely. On what principle? On the principle 
of doing deeds (rdv épywv)? No, on the principle 
of faith.’ ‘Boasting’ means relying on one’s 
personal merits, the Pharisaic self-consciousness 
which feels that it is able to bring God something 
which deserves favourable consideration. We may 
call it ‘ Pharisaic,’ not because it was characteristic 
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of all Pharisees in St. Paul’s day, nor because it 
was. confined to them, but because the Pharisaic 
type of theology, as St. Paul knew it from personal 
experience and observation, tended to develop a 
religious self - consciousness, a_ self - satisfaction 
which was inclined, on the score of moral qualities 
and achievements, to treat with God and even 
claim His favour as more or less a due. Such a 
mood, no doubt, involved faith of a kind, faith in 
a Divine recompense which was just in its awards. 
But this was not the faith of St. Paul. Nor was 
his ‘faith’ the faith which itself amounted to 
a meritorious ‘work,’ on which a man might 
secretly or openly plume himself as if it entitled 
him to some credit with God, for his confidence, 
his insight, his dutifulness, his loyal venture of 
the soul.* It was to avoid any such misconception 
that St. Paul defined faith as the opposite of 
works, and not as a work or action of which man 
was the author and on which he could pride him- 
self. There was a place for xavxyous in the Chris- 
tian order, but it was not on faith as an achieve- 
ment; hence the paradoxical use of the term in 
Ro 51; ‘As we are justified by faith, ... we 
triumph (xkavydépea) in the hope of God’s glory ;t 
not only so, but we triumph in our troubles... 
not only so, but we triumph in God through our 
Lord Jesus Christ, by whom we now enjoy our 
reconciliation.” Or again, in the proud humility 
of Ph 3?: ‘We are the true circumcision, we who 
worship God in the spirit, we who pride ourselves 
(kavxdpevor) on Christ Jesus.’ There is a legitimate 
sense, St. Paul would say, in which we Christians 
can speak of ‘boasting’ or ‘pride,’ but what 
evokes it is the sheer grace and generosity of God 
in Jesus Christ—the very revelation of Himself 
which elicits faith. The Pharisaic boasting went 
back to the conception of faith as a meritorious 
work, as, ¢.g., in the Midrash on Gn 15°, which 
interpreted the words thus: ‘ Abraham believed 
God, and it was reckoned to him as a righteous- 
ness,’ a meritorious work. St. Paul took faith as 
the vital spring of life, set in motion by God 
Himself. When he substituted faith for works as 
the basis of righteousness, it might seem as though 
he only meant to make faith the supreme ‘ work.’ 
On the strict Pharisaic doctrine of the Divine 
sovereignty, which St. Paul shared (Ro 9-11), God 
could do as He pleased. He was not bound to obedi- 
ence to the Law as the condition of righteousness ; 
conceivably (see above, p. 379), He might make 
faith that condition. But St. Paul did not under- 
stand God as exempt from moral consistency (cf. 
Ro 3*-). He did not adduce faith as selected 
arbitrarily by God to be the essential qualification 
for righteousness. On his view, it was organic to 
the entire order of the Christian religion from the 
first, and drawn out fully by the gracious revela- 
tion in Jesus Christ. Faith is always the correla- 
tive to revelation, and saving faith is the response 
of the entire personality to God’s reconciling love 
in Jesus Christ. The initiative is with God. 
Faith, therefore, is not belief or even fidelity, in 
the primary sense of the term; it is not an act or 


* Of. the point of Jn 1516: ‘You did not choose me, it was I 
who chose you.’ 

+ A characteristically Jewish expression. But St. Paul’s basis 
is not that of contemporary Judaism. ‘Full recompense does 
not come until the future world. . . . Then Israel, both as a 
nation and as individuals, will be rewarded for its loyal fulfil- 
ment of the Law by a life of untroubled bliss. Good works, 
like reverence for father and mother, beneficence, peace-making 
among one’s neighbours, and above all study of the Law, are 
comparable therefore to a capital sum, whose interest is already 
enjoyed in the present life, while the principal itself remains 
for the future life. This hope of a future recompense was 
the main impetus to zeal for the Law. In fact, the entire 
religious life of the Jewish people during our period moved 
round the two poles : fulfilment of the Law and hope of future 
glory’ (Schiirer's GJ V ii.4 [Leipzig, 1907], p. 547f. ; cf. Eng. tr., 
1. (Edinburgh, 1885] ii. 92 f.). 
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quality of the soul, but the yielding of the whole 
nature to God’s appeal and offer in the gospel. 
There must be no thought of credit in this initial 
surrender, St. Paul insists. Genuine trust clears 
every trace of such a mood out of the soul. ‘In 
the work of man’s salvation an unconditioned 
initiative belongs to God, and all that is required 
of man is the unreserved abandonment of himself 
to what God has done. That is faith in the sense 
of St. Paul.’* But there is a tendency in human 
nature, not simply in Pharisaism, to evade or 
modify this unqualified demand; it is a tendency 
which may be due, in part, to conscientious feeling 
and ethical principle, but none the less it is out of 
place. St. Paul felt this strongly, and it is from 
his sense of the religious principle involved, not 
simply owing to the exigencies of theological con- 
troversy,-that he sharply reiterates the antithesis 
between faith and works. For him there was 
only one way to be right with God, and the only 
assurance of being on that way was the sense of 
having risen above the mists of religious self-satis- 
faction. 

(ii.) One special temptation of the Pharisaic xavy- 
nots Was particularism, and therefore faith also 
swept away the system of ideas which gave the 
Jew or Jewish proselyte an exclusive or pre- 
eminent claim on God’s favour. In this aspect, 
too, faith was not arbitrary. It was bound up for 
St. Paul with the universal scope of the gospel. 
Thus, in Romans for example, immediately after 
the words on xavxyots which have just been quoted, 
he adds: ‘We hold a man is justified by faith 
apart from deeds of the Law altogether. Or, is 
God only the God of Jews? Is he not the God of 
Gentiles as well? Surely he is. Well then, there 
is one God, a God who will justify the uncircum- 
cised as they believe and the uncircumcised 
on the score of faith’ (3%). The argument 
is that God as One is the same for all, and faith is 
the one, common method of being right with Him. 
To have faith, you do not need to have the Law or 
to be a Jew (circumcised). ‘I have not found so 
great faith, no, not in Israel,’ said Jesus once of a 

agan. St. Paul generalizes the same conviction. 

e had the palpable fact before him, that Gentiles 
could be and were being saved apart from the 
Law. If a man can be right with God apart from 
the Law, then faith is universal] ; or, vice versa, as 
faith is a universal instinct, it implies a universal 
range for the faith of the gospel. In Romans and 
Galatians, through the abstruse, winding argu- 
ments upon righteousness, two thoughts are con- 
stantly before St. Paul’s mind: oneis that Christi- 
anity is a religion of grace which evokes faith, the 
other is that it is a religion for mankind. These 
are cognate thoughts, and Gal 3, ¢.qg.,t is a series 
of curious illustrations and exegetical arguments 
on both. Thus, after contrasting the Law and 
faith, he suddenly goes off in 3%: ‘faith has come, 
and we are wards no longer; you are all sons of 
God by your faith in Christ Jesus... . There is no 
room for Jew or Greek, there is no room for slave 
or freeman, there is no room for male or female: 
you are all one in Christ Jesus.’ Faith at once 
suggests to him the catholicity and humanity of 
the new religious order. It supersedes exclusive- 
ness. Christianity as the redemptive religion, 
basing righteousness on faith, transcends the 
divisions of race and class and sex which contem- 
porary religions, especially Judaism, recognized. 
This is what Jowettt meant when he declared 
that ‘the whole doctrine of righteousness by faith 
may be said to be based in a certain sense on fact, 


* Denney, Ezp, 6th ser., iv. 90. ros 
+ Cf. the present writer's Paul and Paulinism, London, 1910, 
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on two great facts especially—the conversion of 
the Apostle himself, and the conversion of the 
Gentiles.’ Again we see the specifically religious 
interest which underlay the Apostle’s antithesis 
between faith and works. It is not a piece of 
scholasticism, but the interpretation of God’s acts 
in history and experience, an interpretation which 
was meant to be as uncompromising as the facts on 
which it rested were decisive. 

Observe, St. Paul’s argument is not ‘ Have faith like Abraham.’ 
That would leave out Christ. He argues ‘You are all sons of 
God by your faith in Christ Jesus.’* It is not by imitating 
Abraham’s intuition of trust, but by faith in God as revealed in 
Christ His Son, that you are members of His household. With 
Christ, faith receives for the first time its proper and full 
object—the adequate, absolute revelation of the Divine purpose 
for men. St. Paul does not even call on Christians to have 
faith like Christ, to believe in God as Jesus believed. ‘Faith 
such as Jesus had’ is not a Pauline conception. It is surely 
impossible to interpret the phrase riortis “Incod as if it meant 
‘the faith of Jesus’; what it does mean is faith in the gracious 
will of God manifested in Christ, a faith which transforms the 
personality into His Spirit. ‘The life I now live in the flesh I 
live by faith in the Son of God who loved me and gave up him- 
self for me’ (Gal 220), This isalmost the nearest approach (yet 
cf. Ro 322, Gal 216) which St. Paul makes to speaking of morevevy 
Xpior@, as he speaks of morevery Oe. For him, Christ ‘is the 
object of faith so far, that in him, especially in his death and 
resurrection, the favourable will of God, which is the real 
object of religious trust, has been revealed.’+ This revelation 
was not made by a legal act ; it was shown in devotion to the 
point of death, and consequently it can ¢licit devotion from 
the heart which seeks and finds in it union with the object of 
its trust and love. 


(d) God's righteousness and human sin.—As the 
righteousness of God means a status of man before 
Him, or rather a relationship between Him and 
man, which He brings into being through the sacri- 
ficial death of Christ, and which becomes a reality 
of experience for man as he believes, St. Paul can 
speak of it as he could not if it were merely an 
attribute + of God’s nature. He can say that it is 
due to ‘faith in Jesus Christ’ (Ro 3”), or that it 
originates with God and rests on faith (Ph 39). 
The believing man possesses it as the gift of life to 
him. These two sides of the truth are always 
present to the mind of St. Paul, but one is some- 
times more prominent than the other, and he freely 
passes from the one to the other. It is necessary to 
recollect this, as we go on to analyze the Apostle’s 
main statements upon the relationship in question. 

Righteousness, on the Pharisaic lines of piety, 
meant an évvouos Blwos, fidelity to the Divine 
Torah as embodying the standard set by God for 
His people ; in other words, all that God requires 
from man in relation to Himself and to other men. 
It is a matter of life and death. To be saved, a 
man must be righteous; and he alone is righteous 
who conforms to this Law. And God? His 
righteousness consists in fidelity to His own Law, 
as the highest norm of life. e is righteous as 
He rewards and praises those who keep that Law, 
which as Judge or Ruler He is bound to uphold. 
Now this was an aspect which, in the strict sense 
of the term, St. Paul naturally left out of account, 
since he held that no one, however much care and 
passion he devoted to legal obedience, could 
possibly attain a position which entitled him to 


* In this particular passage (Gal 326) it is possible to take dua 
ts miotews by itself, and render, ‘you are all sons of God 
in Christ Jesus, by your faith’; but this is less probable, and 
even if it were taken thus, there are many other passages where 
the above-noted principle is implied (e.g. Ro 42), 

+t O. Pfleiderer, Paulinism, Eng. tr., 2 vols., London, 1877, 

i. 163. 
t The Philonic habit of regarding certain attributes of God’s 
nature as semi-personified, and therefore capable of being ap- 
propriated by man, might form a precedent for the view that St. 
Paul considered God’s righteousness as emanating from Himself 
and yet entering into human experience upon certain condi- 
tions. But this is not supported by his language. He does 
objectify or personify sin and death and wrath, but Ro 1!7 is 
too slender a basis for the idea that righteousness is similarly 
conceived as a Divine meres operating in history. The pei- 
sonification in 2 Co 52! ig irrelevant to such a notion (see 
below). 
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such praise and reward.* Sin intervened so power- 
fully and disastrously that St. Paul was forced 
to fix his mind upon the other side of the 
Divine righteousness, viz. the punishment of dis- 
obedience. It was axiomatic for him as for the 
Judaism of his age, though in different degrees, 
that the just God could not leave sin unpunished ; 
He must maintain the rights of the Law when it 
was violated. The Divine Law, like human law, 
involved the praise of those who kept it and also 
the punishment of transgressors. The old maxim 
held good : ‘judex damnatur ubi nocens absolvitur.’ 
It was essential that God should prove Himself 
‘just’ in this restricted sense of ‘righteous,’ by 
taking account of evil and transgression. But 
this punitive attitude, which St. Paul describes as 
the anger of God, did not exhaust His mind towards 
a humanity which deserved nothing else. There is 
the way of expiation or atonement, which enables 
God to acquit the sinner without condoning the sin. 
No sacrifice that men can offer has this atoning 
power; St. Paul never troubles to argue that the 
ceremonial sacrifices, or even the sacrifice on the 
Day of Atonement, on which lates A oted Jews 
relied for the completion of pardon, did not avail 
for this purpose. The sacrifice is offered by God 
Himself; in modern terminology, it is a Divine 
self-sacrifice for the sake of sinful men; the Cross 
of Christ reveals the heart of God in its righteous- 
ness (or grace) and also reveals his condemnation 
of sin. hrough the blood of the Cross God’s 
righteousness is revealed fully as the saving power 
of His love for men. It represents His grace—and 
grace for St. Paul means the power as well as the 
disposition of God’s love to sinners—but, as dcxaco- 
ovvn connoted justice in the marrower sense, St. 
Paul could use the term upon occasion to bring out 
that punishment of sin which was essential to His 
nature and relations to men, or, as a modern 
might say, to the moral order. 

The revelation of Divine goodness or righteous- 
ness in the gospel is therefore thrown into relief 
against the revelation of Divine anger which is 
the only alternative for those who will not have 
faith to see God’s meaning and purpose in the 
gospel of Christ. This isthe point of Ro 1 (‘the 
gospel is God’s saving power [dvvapts Oeod els owrnp- 
lav] for everyone who be faith . . . God’s dixato- 
cvvy is revealed in it by faithand for faith’). It is 
ate to be distorted for modern readers, who inevit- 
ably associate righteousness with an austere, retri- 
butive exercise of judicial power. But St. Paul 
here distinctly connotes it with saving power and 
opposes it to the Divine wrath, in a way that 
reminds us of the Psalmist’s phrase (Ps 987): 
‘The Lord hath made known his salvation (r}v 
owrnplay atrod): his righteousness (Thy dicacoodyny 
atvrod) hath he openly shewed in the sight of the 
nations.’ The Apostle, as often, objectifies his 
thoughts. By the words ‘a righteousness of God 
is revealed’ he means that God is revealed as a 
God who justifies, as a God who, Himself right- 
eous, seeks to have men righteous before Him 
(cf. 3), 

‘ Light is light which radiates, 
Blood is blood which circulates, 


Life is life which generates’ 
(Emerson, Threnody, 242 ff.). 


God as righteous is the living God, not one who 
stands aloof from sinful men, leaving the race to 
itself, except to brood over its heightening impiety 
with the anger of outraged justice that ends in 


“ Unlike his contemporary, the author of the Apocalypse of 
Baruch, who (li. 3f.) describesin glowing language the glory of 
‘those who have now been justified in My law . . . those who 
have been saved by their works, and to whom the law has beeu 
now # hope.’ Some lines of the description (‘they shall be 
changed into every form they desire, from beauty into loveli- 
ness, and from light into the splendour of glory ’) recall 2 Co 418, 


unishment and death. The supreme obstacle to 
His life generating life in men is sin, the sin which 
has assumed such tyrannical power over humanity. 
But in the gospel He removes this obstacle, or 
rather, breaks this hostile power, by the sacrificial 
death of Christ, His Son, so that His righteousness 
or vital energy can now come into play. oe 

When the Apostle eventually describes this in 
more detail (in Ro 37%), he still speaks of the 
Divine righteousness being manifested, but, by a 
natural turn of thought and expression, he also 
uses dixaoctvn in v.* in the narrower sense of 
‘justice’ as opposed to laxity. The atoning death 
of Christ is put forward as a proof that He did 
recognize the doom with which sin had to be 

unished, and therefore that His righteousness 

estowed on believing men is consonant with moral 
justice. If St. Paul could use d:catoovvy already in 
a restricted sense in v.5 of this chapter, the present 
writer sees no reason why he should not employ it 
in this particular sense in v.*, especially as it was 
a sense which was innate in the term. Whenever 
‘righteousness’ was associated with the thought of 
sin, its aspect of justice naturally tended to become 
prominent; the sombre punitive element came to 
the front, as in the case of the verb dixacody (see 
above). 

The use of a word in different senses in the same context may 
be illustrated from the very next paragraph (Ro 327f-), where 
St. Paul employs vdyos in the special sense of principle (v.27) and 
then (v.28) as ‘Law’ (see above, p. 384). The Psalter of 
Solomon furnishes another case of é:xaocvvg being used in two 
or three different senses close together : 

* The Pes of mercy (Sicatocvvat) of thy saints are before 
ee. 


O God, our actions are in our own choice and power, to do 
right (soujoat dtxacocvvnv) or wrong in the works of our 


ands. 
In thy righteousness (év 77 duxacocivn cov) thou visitest the 
sons of men’ (ix. 6-8). 

Before going further into this passage, however, 
we must-turn to the prior allusion in 2 Co 574, one of 
the most startling personifications in the Pauline 
literature. ‘For our sakes he made him to be sin 
who himself knew nothing of sin, so that in him we 
might become the righteousness of God.’ When did 
God ‘make Christ sin’?* At the Incarnation, when 
the pre-existent Son of God was made to wear the 
flesh of sinful man? This is Holsten’s view. He 
regards St. Paul as holding that the flesh was 
essentially sinful, and consequently that Christ’s 
human birth might be said to imply that He took 
sin upon Him by entering our sinful state. This 
view of the flesh, however, is untenable, and the 
fact which St. Paul has in mind is the Death 
pre-eminently. Whether ‘sin’ means ‘sin-offering’ 
is not quite so clear. It is no argument against 
such an interpretation that it involves a double 
sense of ‘sin’ in the same verse, for the compressed, 
rapid style of the Apostle here might admit of 
that. But the parallelism of ‘sin’ and ‘ righteous- 
ness’ tells against it strongly. It is a daring 
expression, though not unexampled. God, St. 
Paul seems to mean, treated Christ as a sinner, 
let Him suffer death (the normal consequence of 
human sin) in the interests of men, that we might 
become righteoust by our union with Him. 
‘Righteous’ here obviously means more than 
sequitted ; to become righteous in Christ, righteous 
before God, is to enjoy not simply freedom from 
guilt but a ge relation to God. How this 
takes place, St. Paul does not state in the verse 
before us ; his words must be read in the light of 
his other references to the virtue of Christ’s sacri- 


* The expression is even stronger than the similar phrase in 
Gal 3!3; ‘Christ ransomed us from the curse of the law by 
becoming accursed (xardpa) for us: for it is written, Cursed 
(émixardparos) is everyone who hangs on a gibbet.’ St. Paul 
leaves out the LXX wo bcod after émixardparos. 

t In En. Ixii. 3 (‘righteousness is judged before him’), ‘right- 
eousness’ similarly means ‘the righteous.’ 
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fice as the death of One who, as sinless, did not 
deserve to die, and whose death therefore availed 
for the guilty. God thus reconciles men to Him- 
self, and it is an act-of love. This death of the 
‘One for all (v.‘**) means that ‘all have died, and 
that he died for all in order to have the livin 

live no longer for themselves but for him who died 
and rose again for them.’ It is in the light of 
such words that we can interpret what St. Paul 
intended by this antithesis of v.2. The identifica- 
tion of Himself with sinful men is the clue to the 
meaning of Christ’s death; it is an expression of 
His love, just as from another side it shows God’s 
treatment of Him as bound up with sinners, so as 
to die for them. The result is that sinners are 
freed from the death which is their due, and raised 
to a position which is defined as devotion to Christ 
or as ‘righteousness,’ that is, life shared with God, 
the life to which Christ Himself rose and into 
which He raises His people. Instead of being con- 
-demned to death, they are now freed from con- 
demnation and made ‘right’ with God ; i.e. they 
are reconciled (v.1*), they are made a new crea- 
tion (v.1’), which has a moral purpose in it. This 
purpose is elsewhere described as ‘consecration’ 
(ayiacuds), e.g. in 1 Co 6", where justification is 
associated with consecration, as a real and true 
relation te the living God. In reconciliation or 
justification there is an implicit purpose of ‘holi- 
ness’ or consecration, in this sense of belonging to 
God, and of caring to belong to Him, as members 
of His own community.* But the sharp point of 
the paradox in 2 Co 5” lies in the phrase about 
the act of God which makes the Christian standing 
areality. At first sight, the parallel indeed seems 
unreal. Christ was not really a sinner, in His 
death for sin. Is our ‘righteousness’ of the same 
kind? Is it only an estimate? We may reply, 
with Sabatier (The Apostle Paul, Eng. tr., p. 330), 
‘Redemption consists precisely in this, that God 
sees in Christ that which is in us,—namely, sin ; 
and in us that which is in Christ,—namely, right- 
eousness. No doubt this isa logical contradiction ; 
but it is the Divine contradiction of love. The 
logic of the heart triumphs over that of the intel- 
lect.” We may also perhaps add this moralizing 
consideration. When Christ by the will of God 
identified Himself with sinful men, His sympathy 
with them only intensified His holiness and 
goodness ; the more He came into contact with 
sin, the stronger did His holy love become. So, 
as we identify ourselves with Him, we come to 
share His mind towards our sin; we learn to con- 
demn it and to side with God against ourselves. 
When we are brought to cry, ‘Who shall deliver 
me from this body of death?’ we become God’s. 
It is through the death of Christ that we truly 
learn our hopeless position as sinners, and the hope 
enshrined in His sacrifice. What St. Paul else- 
where describes as ‘ by faith,’ he expresses here by 
the phrase ‘in him.’ The vicarious death of 
Christ implies that God subjected Him to real 
suffering for our sakes, to the last extremity of 
desertion and death, and when we identify our- 
selves with Him, when we trust Him with ourselves, 
God subjects us to as real an experience of recon- 
ciliation. Christ’s experience of agony and desola- 
tion at the end was real in its bitterness ; He was 
not going through a painful official formality 
when Hesuffered. So our experience of union with 
God is a real bliss, a direct, personal relation to 
Himself. What is common to both is the intense 
and growing reaction against sin which Christ’s 
sacrifice produces in us. What differentiates 
Christ and men is that our characters are trans- 


*The term (ay:acpus) quite naturally included the further 
idea of the life which answered to this position (cf. 1 Th 52F-), 
just as Suxacocvvn did (p. 377). 


formed by the creative act of One whose character 
required no change. 
he importance of taking 2 Co 57 at this stage 
in an analysis is two-fold: it is a fresh corrobora- 
tion of the truth that ‘God’s righteousness’ is a 
positive, personal relation to Himself; and also of 
the vital connexion between this righteousness and 
the Person of Jesus Christ. We are hardly sur- 
prised to discover that the close association of 
righteousness with a personal experience of 
Christ * emerges in the last autobiographical refer- 
ence, in Ph 3°". St. Paul summarizes his Phari- 
saic prerogatives, a passionate and positive ortho- 
doxy, ‘immaculate according to the standard of 
legal righteousness,’ + zeal, high character, and all 
the rest, all the xepd9 which he and others thought 
contributed materially to salvation. ‘I parted 
with them gladly,’ he confesses, ‘for the sake of 
intimacy with Christ Jesus my Lord.’ And I 
ained far more. It was for the sake of ‘ gaining 
hrist and being found (when I die) in him, posses- 
sing no legal righteousness of my own (i.e. no 
religious standing which a man thinks he can 
secure by scrupulous obedience to the moral code 
of the Law) but the righteousness of faith in 
Christ, the Divine righteousness that rests on 
faith.’ There is only a verbal difference between 
this last description and the more personally tinged 
expression ‘knowing Christ Jesus my Lord’— 
where ‘knowing’ means practical reverence and 
intimacy.t Whether St. Paul speaks of ‘right- 
eousness by faith,’ or of Christ being made right- 
eousness for us, or of our being made righteousness 
in Him, the same inspiring conviction breaks 
through the somewhat legal and technical phraseo- 
logy, viz. that while the reconciliation is a reality 
apart from our experience of it, it becomes a reality 
for us only through our personal surrender to the 
personal will of love which reaches us in the Cross 
and resurrection of Jesus Christ. 

From these earlier and later allusions, we may 
now turn back to the references in Romans. The 
conception of righteousness is commonly studied 
first of all in Ro 1-8, where it is discussed for its 
own sake,§ rather than in Galatians, where the 
leading thought is the freedom of Christians, and 
justification comes in to illustrate the main 
theme. So far, the method is legitimate. But 
this concentration of interest on Romans has had its 
drawbacks and dangers. One thing, e.g., which 
has thrown investigators off the track repeatedly 
has been the circumstance that the earliest allu- 
sion to righteousness in the Epistle appears to 
introduce it in rather an abstract sense. ‘I am 
proud of the gospel; it is God’s saving power (i.e. 
it is a thoroughly effective plan of ensuring the 
Messianic cwrnpla, which no one need be ashamed 
of trusting and serving) for everyone who has 
faith, for the Jew first and for the Greek as well. 
God’s righteousness is revealed in it by faith and 
for faith—as it is written, Now by faith shall the 
righteous live’ (Ro 17%}, Even here, the impres- 
sion of abstractness is superficial. St. Paul is 

* The lack of any reference to the Messianic promise in Jer 236 
(Israel’s name is to be ‘ The Lord our righteousness’) is surpris- 
ing. Zahn explains it (Der Brief des Apostels Paulus an die 
Romer, Leipzig, 1910, p. 84) by the fact of the LXX mistranslation 
’Iwoéd5ex, but thinks that a writer like St. Paul, who knew the 
Hebrew original, cannot failto have been influenced by the 
striking expression. 

+ St. Paul belonged to the Luther and Bunyan class—not to 
those who, like Augustine, broke through to Christ out of a 
vicious life. 

t Cf. Wis 153: ‘to know Thee is complete righteousness, and 
to know Thy power is the root of immortality.’ 

§ W. G. Rutherford, in his translation of St. Paul’s Epistle to 
the Romans, London, 1900, arranges the entire Epistle, apart 
from its preface (11-17) and epilogue (1514-1627), under the cate- 
gory of ‘righteousness’ : righteousness created by faith (118-521), 
righteousness realized in faith (61-817), righteousness triumphant 
(818-39), faith the only source of righteousness (91-1136), righteous- 
ness as affecting conduct (121-1518). 
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speaking of the gospel, and that is God’s personal, 
direct message and gift to the faith of men, 
inseparable from Jesus Christ. Still, the very 
absence of any direct reference to Christ has led 
some critics at the start to isolate righteousness 
and consequently to- misunderstand it either by 
treating it as a Divine quality which operates 
more or less independently of the Person of Christ, 
or by regarding the entire topic as a religious piece 
of forensic controversy. But even the context 
itself implies that justification, i.e. the process by 
means of which one becomes right with God, is 
not a cold ante-chamber through which the Chris- 
tian is ushered into the warm atmosphere of 
personal intimacy beyond. It is not a chamber or 
hall of justice; it is the household of the living 
God. The righteousness which is revealed and 
conveyed is not simply acquittal, but life in the 
fullest sense of the term. ‘By faith shall the 
righteous live.’ The righteousness which comes 
by faith is not a preliminary stage, at which a man 
is pardoned for his sins and let off; it is a living, 
personal experience of God revealed in Christ. 
The righteousness revealed in the gospel is not the 
issuing of a pardon or the proclamation of an 
amnesty, but a relation of acceptance with God, in 
fellowship with Jesus Christ, which depends on 
faith as the personal surrender of a man’s entire 
nature to the Divine will of reconciliation. 

This is fundamental to Paulinism, and one of the 
simplest ways to grasp the truth of it is to note 
how the Apostle twice over uses ‘righteousness’ in 
a personal sense, as applied to Christ. ‘This,’ he 
argues in 1 Co 1%, ‘is the God to whom you 
owe your being in Christ Jesus, whom God has 
made our “‘ Wisdom” (co¢gia), that is, our right- 
eousness and consecration and redemption.’ * 
Christ as the Divine Wisdom is further defined as 
righteousness and consecration and redemption for 
us. The Christian ‘Sophia’ is not a vague, 
shadowy, speculative idea or eon ; it is embodied 
in Christ’s personal relation to the sin and need of 
men, whom He has brought into intimate relation 
with God. Again, in the more difficult passage in 
2 Co 57, God is said to have treated Christ as a 
sinner for our sakes, to have allowed Him to suffer 
what sinful men suffer, dying the accursed death 
of the Cross (Gal 31). ‘For our sakes he made 
him to be sin who knew nothing of sin (7.e. because 
he knew nothing of sin as a personal experience), 
so that in him we might become the righteousness 
of God’ (i.e. Divinely righteous). St. Paul may 
personify righteousness in Ro 17 and elsewhere, 
but it is more important to observe how readily 
he identifies it with the personal relations of 
Christ to men and of men to God. Nothing proves 
more clearly how far he was from regarding it as 
an abstract, official relationship between the sinner 
and the Saviour, which led to some further and 
closer fellowship. 

In the light of all this, we can at last read 
the central passage in Ro 3”: ‘On the score of 
obedience to law, no person will be acquitted in his 
sight. What the Law imparts is not acquittal but 
only the consciousness of sin [ériyvwors, St. Paul’s 
favourite word for a full recognition, a sight of the 
real meaning, of anything or any person]. But now 
(harking back to 17] we have a righteousness 
of God disclosed apart from law altogether [i.e. 
entirely apart from any human achievement of 
obedience to law, as above]; it is attested by the 
Law and the prophets [¢.e. “apart from law” does 
not mean that the revelation has no continuity 
with the OT], but it is a righteousness of God 
which comes by believing in Jesus Christ, and it 
is meant for all who have faith. No distinctions 
are drawn [the religious interest of catholicism, 

* amodvtpwars here is as little eschatological as in Ro 324, 


already noted; cf. p. 385]. All have sinned, all 
come short of the glory of God, but they are justi- 
fied for nothing by his grace through the ransom 
provided in Christ Jesus [all this was in his mind 
when he spoke of God’s righteousness being revealed 
in the gospel, 1!-], whom God put forward as the 
means of propitiation (iAacrjpiov) by his blood, to 
be received by faith.’ Later on, he will explain 
how God condemned sin through His Son (8%), but 
here he goes on to note that, while this ‘righteous- 
ness of God’ is made available for believing men 
apart from the Law altogether, the fact that it 
rests on the Divine self-sacrifice in the death of 
Christ is enough to prove that God is not taking sin 
lightly or failing to visit transgressions with their 
moral due. He has in mind a criticism of his doc- 
trine of righteousness. It had been objected—or 
he anticipated. the objection—that the Law, with 
its sacrificial rites and stress on repentance, at 
least took moral evil seriously; St. Paul might 
deride it and criticize it, but surely it was not open 
to the charge of laxity like his own theory, which 
asserted that a sinner could be restored to God by 
faith and nothing more. The Apostle replies by 
claiming actually that the very reverse is true. 
God’s new means of providing righteousness shows 
that He is dealing with sin more rigorously than 
He ever did under the old system of the Law; the 
sacrifice of Christ, His Son, exhibits His uncom- 
promising attitude towards sin, which hitherto had 
not been displayed to the full. When the gospel 
bids men seek righteousness outside the code and 
ritual of the Jewish Law, it is not suggesting that 
God is now pleased to be satisfied with an inferior 
type of righteousness, or that He is prepared to 
annul sin without more ado. To drive this point 
home, St. Paul now uses éccacocévy in its narrower 
sense. In v.74 it denotes the general redeemine 
purpose of God, asin 1’, but in v.* the meaning 
is closer to that of v.°, i.e. the moral integrity of 
God, which in presence of deliberate sin implies the 
reaction of His inviolable justice. In order to 
realize His righteousness for sinful men, God had to 
vindicate His character of ‘justice.’ Hence the 
two-fold purpose of Christ’s sacrificial death. It 
was ‘to demonstrate the justice of God in view of 
the fact that sins previously committed during the 
time of God’s forbearance * had been passed over ; 
it was to demonstrate his justice at the present 
epoch (in contrast to the past, when it had not been 
so exhibited), showing that God is just himself and 
that he justifies man on thescore of faith in Jesus.’ 

Whether iacrjpiov means propitiatory gift or 
sacrifice, it is offered by God Himself, not by men; 
and this sacrifice of Christ was necessary for the 
realization of God’s righteousness or redeeming 
purpose. It is fairly clear from the context, and 
this interpretation is supported by other data, that 
the words ‘by his blood’ refer to the historical 
Crucifixion. It is the sacrificial death of Christ, 
not blood-fellowship with the Risen Christ, which 
the Apostle has primarily in mind.+t What enables 

* Not in the previous life of people who are now saved, but 
in the sense of Ac 1730, although the eschatological horizon is 
more distinct there than here. 

t It is true that justification implies the Resurrection (Ro 325), 
but the relation of the justified to God depends on one who 
‘was dead and is alive again’ as their Lord. In view of a 
passage like 5%, it is beside the point to lay stress, as Lipsius 
does, on the absence of any reference to the Cross here. The 
recent popularity of this blood-fellowship interpretation (cf., 
e.g.,G. A. Deissmann in EB? iii. 3034-3035; A. Schettler, Die 
paulinische Formel ‘ Durch Christus,’ Tiibingen, 1907, Dioibiz 
and Otto Schmitz, Die Opferanschawung des spdteren Juden- 
tums, do., 1910, p. 223f.) is probably due to a right reaction 
against the idea of righteousness as a purely forensic status, 
depending on the death of Christ, but it is not necessary from 
an exegetical point of view, and it tends to miss the truth that 
the relationship of righteousness implies a communion with 
God through Christ in which the sacrificial power of His death 


is the effective thing (cf. A. Juncker, Die Hthik des Apostels- 
Paulus, Halle, 1904, p. 121 f.). 
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God to justify sinners, what justifies Him in justi- 
fying them, is the tacripov of Christ. It is 
through this sacrificial death that God’s moral 
‘character as dixacos becomes, in relation to human 
sin, the attitude and action of a diuadr. ‘Till 
‘Christ and outside of Christ there is no righteous- 
ness for men. 

_ This is the vital point at which the conception of 
righteousness crosses the conception of atonement 
in St. Paul’s theology. Without trespassing on'the 
province of the articles JUSTIFICATION and ATONE- 
MENT, we may point out that in the present pas- 
sage St. Paul distinctly regards the sacrificial death 
of Christ as the explicit sentence of God on human 
sin. This is why he speaks of the past, and in 
so doing uses dixacocvv7 in v.”* in the specific sense 
of ‘justice.’ In the death of Christ as the one 
adequate offering for sin, God now shows His real 
mind towards sin and sinners as punitive and judi- 
cial; He condemns sin, and thus cannot be sus- 
pected of any indifference to it. Men, arguing 
from the long past when He forbore to exhibit any 
such weighty reprobation as the death of Christ 
now conveyed, might impugn His justice, as if He 
-were indifferent to moral interests. But the 
terrible expression of His real attitude in the death 
of Christ removed any such suspicion; it revealed 
for the first time and finally His true verdict on sin. 
If He had forborne to show this until now, that 
was because He sent Christ, as St. Paul elsewhere 
argues,* at the proper moment in the world’s 
history, not because of any failure to conserve the 
interests of justice. St. Paul would have admitted 
that sins had been visited by God’s anger in the 
past ; this is the thought of Ro 1 *- (‘God’s anger 
is revealed from heaven against all the impiety and 
wickedness of men’). The mere fact of death 
{Ro 5!) showed that sin had consequences for 
sinners. But until the death of Christ on the 
Cross the full exhibition of God’s condemnation of 
sin could not be made; and it had to be made, not 
only in view of the previous forbearance or abey- 
ance of judgment, by which God had spared the 
Jews, instead of punishing them by extinction, but 
in order to realize the new righteousness. That 
new righteousness or state of acceptance with God 
involved a recognition of the just connexion between 
sin and death (‘God himself is just’), and at the 
same time of a gracious power triumphing over 
both (‘all are justified for nothing by his grace 
through the ransom provided in Christ Jesus,’ 
‘he justifies man on the score of faith in Jesus’). 
This demonstration was furnished in the death of 
Christ, the Divine Being who died on the Cross 
neither as a sinner nor as a sinless individual but 
as God’s Son, the innocent for the guilty, reversing 
the fatal consequences of Adam’s transgression 
and inaugurating a new relationship between God 
and His people, on the basis of faith in Himself. 
When St. Paul deseribes this death as a ransom, 
he is thinking pre-eminently of its positive results 
in the creation of fellowship rather than of its 
negative side. The uppermost idea is the restora- 
tion to God of those who belong to Him, not of what 
they are ransomed from, nor of the particular price 
paid. It is God who provides this sacrifice, as it 
is God who desires the restoration. Obviously, the 
new content of the religion is larger than the old 
sacrificial metaphors employed to state it, but 
itaorjptoy does carry sacrificial meaning. Here as 
elsewhere the fundamental thing in righteousness 
is the positive relation of life to which those who 
believe in Christ are admitted, their new standing 
before God (‘ We are justified by faith . . . through 
our Lord Jesus Christ we have got access to this 
grace where we have our standing’). It is not 

* ‘In due time’ (Ro 58), ‘when 70 7Ajpwua rod xpovov came’ 

(Gal 44), 


exhausted in the assurance that they are now con- 
sidered far from blame and no longer liable to 
punishment. Whether ‘ the righteousness of God’ 
means God bringing men to Himself or the rela- 
tion in which they stand to Him when they are 
thus brought home—and both meanings natural] 
emerge, and emerge together, in St. Paul’s lan- 
guage—the cardinal idea is the same; it would 
be scholastic to imagine that he thought of this 
righteousness either as a preliminary action of 
God, clearing away the obstacles in order to let 
the Spirit have full play, or as a state which 
required to be vivified by a second act of grace. 
Here the contrast between the Law and the ran- 
som is enough to explode any such misinterpreta- 
tion. The idacrjpiov enables God to do what the 
Law could never do, and if the Law meant any- 
thing it meant the maintenance of living com- 
munion between God and men. 

Such were the presuppositions underneath the 
first allusion to the Divine righteousness in Romans 
(1!"), for the gospel in which it is disclosed has 
been already described in vv.?* as a gospel of re- 
demption through Jesus Christ, God’s Son. God’s 
anger is revealed from heaven against human sin, 
and the counterpart is the revelation of His right- 
eousness, for the moral situation is such that man 
cannot put himself right with God. This revelation 
of His righteousness is inaugurated by the sacrificial 
death and resurrection of Christ ; it is not a revela- 
tion which has been in existence from the beginning, 
the revelation of a Divine attribute which con- 
stantly unfolds itself in human history and has 
acquired a heightened expression through Christ. 
On the other hand, it is not punitive, for the 
attitude of God to sin is described as ‘anger.’ 
What is denoted by ‘righteousness’ is saving 
power, as defined more fully elsewhere.* The 
main difference between the use of the phrase dcxaro- 
cvvn Geod here and in most of the other passages is 
that the emphasis falls upon dccatoodvn in this 
passage, not on @eof, The contrast is between 
‘righteousness’ and ‘anger.’ Human sin leaves no 
alternative but for God to show His moral dis- 
pleasure in punishment, but He freely and gra- 
ciously reveals through Christ how sinners can be 
right with Him. His righteousness is the new 
hope for men who have brought upon themselves 
His anger. 

We may ask, Why is not love the antithesis to 
anger? It really is, in St. Paul’s view. The en- 
tire justification of men is due to God’s love. 
‘Therefore, as we are justified by faith, let us 
enjoy our peace with God through our Lord Jesus 
Christ . . . since God’s love floods our hearts. . . . 
God proves his love for us by this, that Christ died 
for us when we were still sinners’ (Ro 51:5). St. 
Paul never distinguishes, as moderns have often 
done, between love and righteousness in God. In- 
cidentally, as we have already seen, he recognizes 
a sense in which ‘righteous’ is less.than ‘loving’ 
as applied to men, but God is never ‘righteous’ to 
him in this sense of the term. Probably the 
reason why he prefers to speak of God’s righteous- 
ness rather than of His love, in this connexion, is 
either because he cherishes the old classical term, 
or because he was dealing with a controversial 
topic in its own vocabulary, or because he desired 
to emphasize the moral quality and aim of God’s 
nature and dealings with men. This may be why 
he uses ‘righteousness’ here, just as elsewhere he 
chooses to speak of grace, which is only the Divine 
love in action upon the sin of men. ‘ Righteous- 
ness’ is God’s nature revealed in its special purpose 
of dealing with the desperate situation of man’s 
sin and guilt; the Johannine theology uses ‘love’ 
outright in this connexion, but St. Paul generally 

* E.g. in 326 (God ‘ just himself and the justifier of’ men). 
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prefers the term ‘grace’ as an equivalent for this 
purpose in its personal action upon sinners who 
yield, and ‘ anger’ for the relation of God to wilful 
disobedience and rebellion. It is characteristic of 
his Jewish training that he employs a term like 
‘righteousness’ to express not only what was 
fundamentally a religious retation between God 
and man, but also the moral issues of that relation. 
The persistence with which he rules out any human 
element which might compromise the absolute 
grace of God in justifying sinners becomes all the 
more significant when we find that he did not 
hesitate still to use this very term ‘righteousness’ 
as one of the words for the ethical outcome or 
aspect of justification. To this we may now pass. 

(e) God’s righteousness and the new life.—The 
problem of the nexus between this faith-righteous- 
ness and the moral life of the Christian, between 
the free forgiveness which cuts away ‘works’ as 
establishing any claim on God and the strong 
ethical interests of the Pauline gospel, is un- 
usually difficult, but it has sometimes been made 
needlessly difficult by dogmatic handling. For 
example, some of the Reformed theologians, in a 
laudable effort to oppose the Roman theory of 
merits, occasionally tended to reduce faith to a 
barren assent, which emptied it of ethical content, 
making it either (a) a mere organ for receiving 
the initial blessing of forgiveness, i.e. assent to a 
doctrine of salvation, or (b) too much a matter of 
subjective feeling. Luther himself, in his sheer 
anxiety to safeguard the interests of saving faith, 
now and then allowed himself to say paradoxical 
things which suggested that there could be justify- 
ing faith apart from love. Luther is certainly a 
better exegete of St. Paul at this point, in the 
main, than the tradition derived from Augustine. 
Augustine tended to regard human faith as worth- 
less until it was infused and vitalized by Divine 
grace, and he seems now and then to read St. Paul 
as if God’s grace revived faith and made it ethically 
valid by means of the sacraments. The spirit of 
Luther’s fundamental interpretation is at any rate 
more true to the Apostle’s teaching. At the same 
time, the problem of the relation between right- 
eousness by faith and the conduct of the Christian 
really does belong to the problem of justification 
(g-0.), for St. Paul, as we have seen (above, p. 372), 

oes not scruple to speak of the Christian life as 
‘righteousness’ in the non-technical as well as in 
the technical sense of the term. The vexed prob- 
lem of the relation between righteousness by 
faith and the judgment on works (which includes 
Christians) might be supposed to lie, strictly speak- 
ing, outside our subject ; for while St. Paul regards 
justifying faith as in no essential respect different 
from the faith which underlies the entire course of 
the Christian experience, he generally employs 
other methods of statement (the ‘fruit of the 
Spirit,’ etc.) to elucidate the general conduct of 
the Christian. The terminology of righteousness 
by faith did not rule his whole theology. Yet, 
whatever explanation may be adopted of the nexus 
between the so-called forensic and ethical sides of 
his theology, the term ‘righteousness’ is not always 
dropped when he proceeds to state the latter. 
This is clear, ¢.g., in Ro 63-22, where he reiterates 
the thought that Christians must dedicate them- 
selves to ‘the service of righteousness.’ Life is a 
service, however you take it, heimplies.* In fact, 
apologizing for the oxymoron, he calls the new life 
a ‘slavery to righteousness’! ‘Set free from sin, 
you have passed into the service of righteousness’ 


* As Jesus did in Mt 6%: ‘you cannot serve two masters, 
but you must serve one, either God or mammon.’ In the next 
chapter (Ro 74), St. Paul puts the same thought from another 
point of view: ‘you must belong to Someone, either to the Law 
or to Christ.’ 


(€SovAdOnre, v.48). Sinisa slavery, so is dcxaoodyn. 
You once knew the former ; now take the latter. 
Here the position of d:xacocvvy, which is absolutely 
due to God’s grace, as he has just been arguing in 
the previous chapter, becomes not only a memory 
and ahope but an obligation upon those who are 
justified, the nexus being the Person of Christ with 
which our faith identities us, since Christ has 
broken the hold of sin over us and opened up 
to us the sphere and the capacity of the Divine 
life.* 

This nexus is not a mere play on the different 
senses of dixatoctvy. The forensic metaphors used 
by St. Paul in connexion with righteousness in the 
technical sense render it all the more imperative 
to grasp the larger thought for which he is seeking 
a somewhat controversial expression. When a 
sinner is pronounced righteous or justified, as we 
have seen, this does not correspond to the cool 
verdict of acquittal passed by some outside 
authority ; it is the gracious dealing of a loving 
God, whose end is life forthe sinner. The clearest 
statement of this truth is in the long passage of 
Ro 516 : ‘While the sentence ensuing on a single 
sin resulted in doom, the free gift ensuing on 
many trespasses issues in acquittal’ (but acquittal 
is not the last word). ‘For if the trespass of one 
man allowed death to reign through that one man, 
much more shall those who receive the overflowing 
grace and free gift of righteousness reign in life 
through One, through Jesus Christ.’ The dtcaiwua 
or acquittal carries life with it. Hence the 
Apostle sums up: ‘Well then, as one man’s 
trespass issued in doom for all, so one man’s act of 
redress issues in acquittal and life (els dixaiwow 
(wis) for all; just as one man’s disobedience made 
all the rest sinners, so one man’s obedience will 
make all the rest righteous . . . sin increased, but 
grace surpassed it far, so that while sin had reigned 
the reign of death, grace might also reign with a 
righteousness that ends in life eternal through 
Jesus Christ our Lord.’ It is passages like this 
which suggest that the Pauline doctrine of right- 
eousness by faith finds its equivalent in the Johan- 
nine doctrine of fellowship with the Father and 
the Son, life in both cases being the central thought. 
The door into this fellowship opens from within, 
and similarly the righteousness which issues in life 
is steadily regarded as a free gift of God ; you can- 
not pay for it, or work for it, you have only to 
accept the reconciliation. The life comes through 
a Divine self-sacrifice. When St. Paul is using his 
most juridical language, he never forgets to bring 
this out, and the very fact that his line of argu- 
ment in this section does not lead him to develop- 
the human faith which receives the gift enables 
him to lay all the more stress upon the Divine 
generosity which provided it for needy man.+ 
‘The gift,’ ‘the free gift,’ ‘ for nothing ’—it is as if 
he could not say enough to convince his readers of 


* Itis the bmraxoy of Christ (519) which realizes the new order 
of reconciliation and d:cacoovvy for men, who in turn have to- 
give in (see above), by an act of obedience, to these gracious 
terms of God for their redemption. But the human tzakxoy is 
not exhausted by this surrender to God in Christ; it has to be 
worked out in His service and spirit (Ro 6126), Cf. W. Schlatter’s. 
Glaube und Gehorsam, Giitersloh, 1901. 

t Cf. what R. W. Dale once said about Maurice (Life of R. W. 
Dale, London, 1898, p. 541): ‘What he wanted was to be con- 
scious that he deserved all the love and trust that came to him. 
I am more and more clear about this, that we must be content 
to know that the best things come to us both from man and 
God without our deserving them. We are under grace, not 
under law. Not until we have beaten down our pride and self- 
assertion so as to be able to take everything from earth and 
heaven just as a child takes everything, without raising the 
question, Do I deserve this or not? or rather with the habitual 
conviction that we deserve nothing and are content that it 
should be so, do we get into right relations either with our 
Father in heaven or with the brothers and sisters about us. 
That principle is capable of a most fatal misconception,: but in 
its truth it is one of the secrets of righteousness and joy.’ 
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God’s character and motives in the work of recon- 
ciliation. 

Yet even when he considers human faith in this 
connexion, it only serves to emphasize the truth 
that the new relation of righteousness cannot rest 
on any pact between a man and his God. Faith 
is not the contribution which the sinner makes. 
There were religious conceptions of righteousness 
which gave a place to faith alongside works, but 
St. Paul would not hear of such an admixture as 
we meet, ¢.g., in the apocalypse of 4 Ezra, ‘A 
worker has his wage counted to him as a due, not 
as a favour; but a man who instead of working 
believes in him who justifies the ungodly has his 
faith counted as righteousness’ (Ro 44). Every- 
thing turns upon faith, he adds (41°), for the new 
righteousness is a gift or, historically regarded, a 
promise ; these are the terms on which it is offered. 

In the light of this, it is not difficult to under- 
stand why, after urging Christians to ‘serve right- 
eousness’ (in 6+), he instinctively varies the phrase: 
“now that you are set free from sin, now that you 
have passed into the service of God’ (this is another 
way of stating what he means by justification or 
the possession of ‘ God’s righteousness’), ‘ your gain 
is consecration (ay.acués), and the end of that is life 
eternal. Sin’s wage is death, but God’s gift is life 
eternal in Christ Jesus our Lord.’ The life which 
the practice of d:xcarocvvn produces is ultimately a 
Divine gift. Even in this sphere, where the human 
will is active, where a man is bidden co-operate 
with all his powers, the notion of merit is carefully 
excluded. A man gets something out of the service 
of sin, and he has himself to thank for it! Healso 
gets something out of the service of righteousness 
(z.e. out of his devotion to the character which God 
approves), but he has God to thank for this. The 
fact that St. Paul uses é:xacocdvy in this definite 
sense of character, so soon after he has just used it 
to denote a religious standing or relationship to 
God, is noticeable; it confirms our interpretation 
of the latter as implying a positive experience of 
life, and it illustrates at the same time the common 
basis of both in the grace of God, mediated through 
Jesus Christ. Not only justification but the service 
of dtxacocivn depends upon man’s relation to Him, 
since the latter means a life lived for Him (2 Co 5?) 
or in Him (Ro 6"). In both senses of the term, 
dckacocvvn means life (Ro 57! 67%), and whether this 
life is viewed as a standing before God or a calling 
it is equally dependent upon Him. St. Paul could 
have conceived acquittal apart from moral renewal 
as little as he could have conceived moral renewal 
apart from acquittal (Sokolowski, Die Begriffe von 
Geist und Leben bei Paulus, p. 14); the one involved 
the other, and, as both implied the mediation of 
life through Jesus Christ, the intrusion of merit or 
self-righteousness was definitely eliminated. In 
Ph 3% we have both aspects and senses of dcKxaco- 
stvn held together; the gift is a task, and the 
very task is itself a gift, depending for its inspira- 
tion as well as for its reward upon the Lord. In 
Ro 6%, the conception of faith, which elsewhere 
reveals the nexus between the so-called forensic 
and ethical sides of righteousness, is conspicuous 
by its absence, but the second half of the chapter 
rests on the thought of the first half, viz. the 
identification of the Christian with Christ in His 
new life of power over the flesh and sin, and there- 
fore the Apostle’s language about the duty of 
devotion to dxaoovvn as the religious ideal could 
not be misunderstood, as if it implied that in this 
career of goodness a man was somehow less depend- 
ent upon God than in the initial crisis of justifica- 
tion. The juridical associations of ‘ righteousness’ 
and ‘justify’ made it more easy for the Apostle to 
bring out the absolute indebtedness of man to God 
for forgiveness and fellowship at the outset of the 





Christian experience. They did not suggest so 
naturally the same exclusion of merit in the state- 
ment of the new career of dicaoo’vy ; in fact, their 
terminology did not lend itself so readily * to the 
expression of this positive and living content in 
justification at all, for we cannot assume that he 
ever used the verb ‘justify’ (apart from the quota- 
tion in 3*) of God in any sense except that of pro- 
nouncing a verdict. But when believers were 
‘counted righteous,’ because they believed in Christ 
who had died for their sins, this involved their 
possession by God; they were now His, for His 
own purposes, and His purpose was life. Through 
their organic union with Christ, this life is repro- 
duced in their experience, and consummated. ‘He 
glorifies those whom he has justified’ (Ro 8%). 
Probably it was to avoid any possible misapprehen- 
sion that St. Paul never spoke of God ‘making’ 
men righteous; he reserved d:xaodv strictly for 
the verdict of acquittal, which altered once and for 
all the standing of the sinner before his God. In- 
stead of using the same term for the process of 
making the justified man ‘righteous’ in the moral 
sense of the term, he employed other words (e.g. 
Ro 74) and metaphors. Nevertheless the acquittal 
was a creative act, and even ‘righteousness’ is 
used in connexion, ¢.g., with life, which shows what 
was in the writer’s mind. Allusions like those in 
2 Co 5% and Ro 8” (whatever view is taken of 
this clause; cf. above, p. 372) indicate what he 
regarded as implicit in the initial verdict of ‘ justi- 
fied,’ and what prompted him for once to employ 
dtxacocvvn as he does in Ro 6%, 

Finally, a word upon the idea of rewards and 
punishments being meted out to Christians at the 
end. Bunyan pointed out that the village of 
Morality lay off the straight, safe road to the 
Celestial City ; he also recalled how Mr. Honest in 
his lifetime had appointed ‘one Good-conscience’ 
to help him over the River of Death, and how ‘the 
last words of Mr. Honest were, Grace reigns.’ So 
with St. Paul. He warns the Christian off ‘ works 
of the law’ (Mr. Legality is the leading inhabitant 
of the village of Morality !), and also warns him 
not to meet the end without a good conscience, 
without a moral record which will bear the most 
searching scrutiny. For such a scrutiny awaits 
even the justified, even those ‘for whom there is 
now no condemnation’; they will be taken to 
account before the Divine tribunal for what they 
have made of their life. The emphasis set by St. 
Paul on the moral transformation of the believing 
man is shown by this striking fact that he retains 
the conception of judgment being passed on the 
works even of Christians at the end, although 
logically it seems incompatible with the truth that 
Christians were already free from doom and assured 
of salvation. Various explanations of this have 
been offered. The Apostle’s stress upon recompense 
is excused as a remnant of his traditional Pharisaic 
theology, which he did not reconcile with his 
evangelical principle of justification by faith; the 
two are left side by side as parallel lines, religious 
and ethical ; or, the doctrine of judgment on works 
is taken to refer to the degrees of glory in which 
Christians are to stand, all being saved as believers 
in Christ, but with varying records. The latter 
view + is ingenious, but it has to be read into St. 


* St. Paul did not quote Ps 11819f as Clement of Rome did 
(xlviii. 2-4), to show that ‘of the numerous gates which are 
opened, thisin righteousness is the gate in Christ, whereby blessed 
are all they that enter and make straight their paths.in holiness 
and righteousness.’ In view of Gal 68 it is literally, but no more 
than literally, correct to say (with Lightfoot on Ro 621) that St. 
Paul ‘ never uses xapmds of the results of evil-doing, but always 
substitutes épya.’ Still he does tend to confine this organic 
metaphor to the new life in the spirit; he avoids speaking of 
Kapros Suxavoovvys (cf. Pr 1130, LXX) except in Ph 111, 

+ It is argued by B. Kihl in Rechtfertigung auf Grund Glaub- 
ens und Gericht nach den Werken bei Paulus, Konigsberg, 1904, 
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Paul’s language in order to explain all the facts. 
‘Others point out that the equivalence of reward 
and service is not mechanical or juridical, and that 
the deeds which come up for scrutiny at the end 
are the ‘fruit of the Spirit.’ In any case, St. Paul 
méver regarded justifying faith as either morally 
indifferent or guaranteeing mechanically a good 
life. He retains judgment on the works of the 
Christian * as a justified man, on account of his 
strong sense of ethical responsibility. There may 
be a formal contradiction, but the significant thing 
is that both in 2 Co 5%: (‘I am eager to satisfy him, 
whether in the body or away from it; for we have 
all to appear before the tribunal of Christ, each to 
be requited for what he has done with his body, 
well or ill’) and in Ph 3%, where the possession of 
the Divine righteousness at the end does not exclude 
personal effort in the present,t+ the Apostle’s religi- 
ous experience is larger than the logical inferences 
of the strict righteousness-doctrine. To be justi- 
fied by faith was God’s gift. But it was more than 
a gift; it was a vocation, a career—Aufgabe as 
well as Gabe. Because it was the gift of a new 
relationship, the recipient had to work from it or 
with it scrupulously : ‘Work strenuously at your 
salvation, for it is God who in his goodwill enables 
you to will this and to achieve it’ (Ph 2'%). 
aim, he adds, is ‘to see if I too can attain the 


resurrection from the dead’ (Ph 31), that being: 


part and parcel.of the Divine righteousness which 
depended on faith. Baur takes this last clause 
and writes opposite it, ‘If there be anything that 
our apostle could not possibly have written it is 
that dubious efrws xaravrijcw els rhv ekavdoracw tiv 
€x vexp@v, where his whole fellowship with Christ 
is putin question.’ St. Paul could not have written 
it, unless he had been more than a Paulinist—a 
Paulinist of Baur’s type. But he was a great 
‘Christian. He could conceive it possible that even 
he might bea reprobate, and he wished his churches 
to feel the same wholesome fear of themselves. He 


knew there was such a thing as receiving the grace: 
Nothing would have been more: 


of God in vain. 
out of keeping with his doctrine of assurance than 
a Christianized Pharisaism which counted lightly 
on final acceptance.t It is not a proof of the 
unauthenticity of Philippians that he introduces 
this remarkable allusion to the subjective aspect 
of righteousness. On paper the collocation of this 
with the assurance of acquittal on the score of 
faith may seem heterogeneous, just as the cognate 
association of justification by faith with judgment 
to be passed on the conduct of Christians may 
appear an antinomy. But, while we learn to know 
St. Paul first on paper, the clue to the real St. Paul 
lies in the spiritual and ethical attitude towards 
the realities of God and human life, which can and 
must hold together in the Christian consciousness 
things which logically amount-to a paradox. 

The judgment on works, 7.e. on the behaviour of Christians 
as justified men as well as on outsiders, implies the recompense 


of good conduct and service as well as the retribution upon evil. 
The good life is crowned, at the end (2 Ti 49). This was some- 


times expressed by St. Paul as receiving God’s ‘ praise,’ e.g. in, 


1 Co 45 (almost in the sense of approval), where each faithful 
servant gets his proportionate meed of praise from God, when 





* It is impossible (in face of Ro 26f and 2 Co 510) to hold that 
he kept it for outsiders. 

t Titius (Der Paulinismus, pp. 203-205) traces in Ph 39f a 
weakening of the definitive character of justification, although 
he interprets Gal 217 of the constant task which falls to the 
‘Christian—the task of maintaining his position as a justified 
man. Gal 217 is a difficult link in a difficult chain of argument, 
but it probably means that even Jews who sought righteousness 
on Christ’s terms had to confess they were sinners; they could 
not bring forward any racial privilege which would exempt 
them from the verdict that ‘all have sinned’ (Ro 823), 

} Cf. Pascal’s saying : ‘au lieu de dire, “‘s’il n’y avait point en 
Dieu de miséricorde, il faudrait faire toutes sortes d’efforts pour 
la vertu,” il faut dire, au contraire, que c’est parce qu’il y a en 
Dieu de la miséricorde, qu’il faut faire toutes sortes d’efforts’ 
(Pensées, ed. E. Havet, Paris, 1866, vol. ii. p. 103). 


My. 


the final scrutiny upon the records of service takes place (cf. 
Ro 229), This shows that the equivalence of reward and service 
is not a mechanical equivalence or even a purely juridical 
verdict, but, as in the teaching of Jesus, a gracious act of God. 
This is confirmed by the fact that the deeds for which men are 
rewarded are done under the inspiring Spirit; they are the 
outcome of a process (Gal 522 68), and the very process is more 
than a human achievement. The Pauline doctrine thus differs 
from the Jewish conception of the judgment,* which tended to 
fix a man’s fate by the tally of meritorious actions which he 
could produce at the end, one of these being faith or fidelity. 
To St. Paul, faith is the principle which inspires the whole 
process of conduct.t . 

The religious interest in this reward of service and conduct 
is expressed in the original form of the prayer in the Te Deum: 
‘We believe that thou shalt come to be our judge. We there- 
fore pray thee, help thy servants, whom thou hast redeemed 
with thy precious blood; make them to be rewarded (not 
‘numbered ’—the true reading is ‘munerari,’ not ‘numerari’) 
with thy saints in glory everlasting.’ The tone of this petition 
recalls the spirit of St. Paul’s emphasis on judgment or praise 
for the Christian at the end. He employs terms which literally 
are incompatible with his original view of justification, but he 
employs them in such a way as to urge ethical responsibility 
without compromising the grace’ of God or affording any 
ground for the unhealthy cavxnors which it was his relentless 
aim to eradicate from righteousness at any stage and in any 
form of the religious experience. 
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RING.—Rings on the fingers were among the 
ornaments worn by Jews, both by men (Gn 38}*- * 
41, Lk 15") and by women (Is 3”). A warning 
against the wearing of rings by Christians is given 
ain Apost. Const. i. 3. That it was needed we can 
see from the fact that in Ja 2? the Christian con- 
gregations are warned against paying undue re- 
spect to the man who comes into their assembly 
‘with a gold ring’ (lit. ‘golden-ringed’; his hands 
might be adorned with a number of rings). 
Clement of Alexandria, while forbidding to Chris- 
tians such ornaments as are mere luxuries, makes 
-an exception of the ring because of its use for the 
purpose of sealing. 


RIVER (rorayués, Ac 16%, 2 Co 11%, Rev 8° 94 
1215 164-12 291-2; the references to rivers in the 
‘Gospels are even fewer [cf. Mt 7, Mk 15, Lk 6%, 
Jn 7°8]).—The Jordan is the only river in Palestine 
proper, worthy of the name. It is rightly called 
the Jordan, which probably means ‘ the Descender,’ 
as it falls some 2,000 ft. in a distance of 100 miles. 
Among the other streams and mountain torrents 
in Palestine there are the Kishon, which drains 
‘Galilee westward ; the Yarmuk and the Jabbok, 
which carry the waters of Bashan and Gilead into 
the Jordan; the Leontes and Orontes, which rise 
in Cele-Syria and drain the great basin between 
Lebanon and Anti-Lebanon ; and the Euphrates, 
greatest of all, forming the boundary of Palestine 
-on the N.E. 

The rivers mentioned in apostolic history carry 
us beyond Palestine. Certain references to rivers, 
indeed, are but figures of speech. That alluded to 
in Ac 16% is best identified with the Gangitis, a 
tributary of the Strymon near Philippi. On its 
banks St. Paul and his companions found a place 
of prayer, with a small building possibly in con- 
nexion with it. According to Josephus (Anté. XIv. 
x. 23), the decree of Halicarnassus allowed the 
Jews ‘to make their places of prayer by the sea- 
shore, according to the custom of their fathers.’ 
Tertullian (ad Nat. i. 13) also, about A.D. 200, 
mentions ‘ prayers on the shore’ as characteristic 
of the Jews (cf. Ac 21°). The Jews in Philippi at 
that time were probably too few in number to 
possess a synagogue. This ‘place of prayer,’ bein 
Situated by a river, was convenient for ceremonia. 
washings. In another passage (2 Co 11%), St. Paul, 
in illustration of his unflinching Christian endur- 
ance, recounts the perils he had suffered in his 
missionary journeys from swollen and turbulent 
‘rivers,’ which had been treacherous to ford or 
swim. Doubtless he had had many hazardous 
experiences of this character. When the rivers of 
Asia Minor and Palestine are in fiood, to ford them 
is little less than a tragedy. The rains and melt- 
ing snows keep most of them bridgeless. 

Two references in the Book of Revelation are of 
similar import and may be considered together. 
In the first (8°), when the third angel sounds, 
there falls from heaven a great star, burning as a 
torch, upon the third part of the ‘rivers’ and upon 
the fountains of waters. Thestar is called ‘ worm- 
wood,’ a bitter drug, typical of Divine punishment, 
and regarded as a mortal poison. In the second 
passage (16*), the third angel pours out his bowl 
into the ‘ rivers’ and fountains of waters, and they 
become blood. In consequence, there is no more 
drinking water. All nature is in convulsion, the 
special object of the Apostle being to announce the 


doom of Rome and of the worshippers of the 
Emperor. 

There are three other passages in the Apocalypse 
which may very appropriately be discussed by 
themselves. In the first (Rev 914), the sixth angel 
with the abner oo) is bidden to loose the four angels 
that are bound at ‘the great river Euphrates,’ that 
they may lead forth a mighty army to the sad 
disaster of Rome. The Euphrates, which in the 
olden time had been the ideal eastern boundary 
of Israel’s territory, is here conceived of as the 
frontier between Rome and her enemies the 
Parthians. In a parallel passage (161%) the sixth 
angel pours out his bowl on the Euphrates, and its 
waters are dried up that the way may be ready for 
the kings (of Parthia) to cross over (cf. 17!* 18), 
Both predictions have to do with the Roman 
Empire and its fate. In the remaining passage 
(12)°) the dragon casts water out of his mouth ‘as 
a river’ that the Imperial mistress (Rome) may be 
carried away as by adeluge. In all these passages 
the Seer is attempting to picture the marvellous 
deliverance of God’s people from their Roman 
enemies. For the Roman armies under Nero 
threatened to sweep away Christianity in the 
wreck of the Jewish nation. 

The most beautiful reference to ‘rivers’ in the 
whole Bible is yet to’ be discussed. It is found in 
Rev 22)-2, «And he shewed me a river of water 
of life, bright as crystal, proceeding out of the 
throne of God and of the Lamb, in the midst of 
the street thereof. And on this side of the river 
and on that was the tree of life, bearing twelve 
manner of fruits, yielding its fruit every month ; 
and the leaves of the tree were for the healing of 
the nations.’ To the Seer of Patmos, the New 
Jerusalem would not be complete without the 
river of water of life. The original Paradise 
(Gn 21°) possessed a river, and Paradise Regained 
must possess one too. Rivers, in the East especi- 
ally, have the power to turn a wilderness into a 
garden of beauty and fertility; hence the river 
is here an apt symbol of life. Its waters are 
‘living waters’ (Jer 2'3) and healing (Ezk 47}-!°), 
making ‘glad the city of God’ (Ps 46). In 
Ezekiel the life-giving stream issued from the 
Temple; now, inasmuch as the city is all temple, 
the river’s ultimate source is from the presence of 
the king. The river and the street run side by 
side through the city, as the Barada and the 
street upon its left bank do to-day in the city of 
Damascus. Trees of life are placed in rows on 
either side of the intervening space. Both river 
and trees are within reach of MERE one. The 
river is no longer a mere boundary (Nu 34°) or a 
highway for navigation (Is 18?), nor are its banks 
even a place of Sehab s (Ac 16); it is rather a 
source of spiritual irrigation to immortals. Thus 
John uses the realistic though archaic language of 
Jewish piety to delineate the bliss of the Redeemed 
in a future state. In his picture the river becomes 
the symbol of the spiritual happiness of the 
followers of the Lamb; thus heaven is to possess 
all that Judaism had ever claimed or craved. 

GEORGE L. ROBINSON. 


ROADS AND TRAYVEL.—The beginnings of 
travel as of so many other human institutions are 
hidden in obscurity. No doubt the search for food 
or better accommodation was a primary motive in 
early times. Soon would supervene that love of 
gain which was eventually to send the merchant 
princes of Rome on long sea-journeys to the bounds 
of the Empire and beyond. 


So Horace, Carm. 1. xxxi. 11 ff. : 
‘Mercator... . 
Dis carys ipsis ; quippe ter et quater 
Anno reuisens equor Atlanticum 
Impune.’ 
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A later motive still would be curiosity, the 
desire to obtain knowledge. We learn, for insta nce, 
that Germanicus, the adopted son of the Emp ror 
Tiberius, turned aside from his official journey to 
visit Egypt cognoscende antiquitatis (Tac. Ann. 
ii. 59, etc.). Indeed, Egypt was as much a show 
ylace in ancient times as ityis now. Pliny the 
Woanger tells us that in his day (about A.D. 100) 
people would take the longest journeys 0 see 
wonderful sights, while blind to the equally 
wonderful at their own doors. Journeys were also 
undertaken in those days for purposes of health. 
The inhabitants of low-lying coast towns res rted 
to the villages on the uplands in the hot season. 
There are multitudes of references in the Latin 
authors to the holiday-resorts near Rome, such as 
Preneste, Tibur, Tusculum. to which in the height 
of summer the jaded Roman resorted. Many 
journeys were made in pursuit of military or other 
official duty. There were, however, nearer analo- 
gies to the tours of apostles than those mentioned : 
for long, teachers of philosophy and rhetoric had 
been wanderers from place to place, and the 
ancients were also familiar with the wandering 
priests of various religious cults. Between these 
two classes stand the apostles like Paul. 

4. Conyeyances.—In ancient times we hear very 
little of walking, except for short distances. 
Dispatch runners, however, are sometimes men- 
tioned as covering distances in an incredibly short 
space of time. Nor do we hear much of riding, 
except in the cavalry divisions of the army and in 
the formal reviews of the equestrian order, etc. 
Driving was the favourite method of locomotion on 
land. It was not permitted within the city of 
Rome itself. The streets were narrow, and any 
one who wished to be carried in the city had to be 
conveyed in a sedan-chair (Jectica). On reaching 
a gate of the city the traveller entered the carriage 
which would be found waiting. It is a curious 
fact about Roman conveyances that nearly all the 
Latin words for them are borrowed from the Celtic 
language of the Gauls. It would seem, therefore, 
that most types of conveyance were obtained by 
the Romans from the Gauls. The favourite was 
the two-horsed carriage. Such it was, doubtless, 
that St. Paul took when wearied by his final long 
journey towards Jerusalem (émicxevacduevor, Ac 
21, means, ‘having equipped [saddled] horses’ ; 
ef. Ramsay, St. Paul the Traveller, p. 302). 
From the mention of this detail here and here 
only, it may be inferred that his usual method was 
the healthiest, safest, and surest, namely, walking. 

2. Roads.—(1) Construction.—The Roman sys- 
tem of roads has never been surpassed. Some ac- 
count, therefore, of the method of their construction 
is of interest. Perhaps the most detailed descrip- 
tion that has survived is that of Statius. in his 
Silue (iv. 3), describing the Via Domitiana, a 
road which the Emperor Domitian caused to be 
made between Sinuessa and Puteoli on the west 
coast of Italy. The problem there was of some 
difficulty, as the engineers had to deal with rivers, 
marshes, hills, and forests. The poet describes how 
on the old track the traveller was jolted, how the 
wheels stuck in the ground while the pole was 
high in air, how the populace had all the terrors of 
a sea-voyage on land, added to the discomfort of 
the painfully slow progress. The journey that 
once took a whole day now takes ‘scarcely two 
hours’! First the track was marked out, then 
balks were cut through, and the earth was re- 
moved to a considerable depth all the way along. 
The bed thus obtained was then filled up with 
fresh material. This consisted of layers of sand 
and stones of various sizes. The stones were kept 
in position partly by means of dowels connecting 

_-one with another, partly by the use of wedge- 





shaped stones driven into interstices at the sides of 
the road. The building of the road involved ex- 
tensive labour of various kinds. Hills had to be 
stripped of their trees, stones and beams had 
to be planed, pools had to be drained, the courses 
of streams to be diverted, bridges to be constructed, 
etc. Our own country provides many examples 
of Roman roads, some in excellent preservation. 
Sometimes one may have the chance of seeing a 
Roman road in section, for instance that between 
Alcester and Dorchester (Oxon.) in a quarry on 
Shotover Hill. The aa surface of the best 
roads consisted commonly of square blocks of 
basalt (saxum silex) placed angularly, with the 
corners pointing towards the sides and the direction 
of the road. Such blocks may be seen in position 
on the Appian Way near Terracina, at Tusculum 
as one ascends the hill, and also at Ostia, where 
the recent excavations have produced marvellous 
results. 

(2) Upkeep.—The upkeep of the roads was natur- 
ally a matter of the greatest importance. The 
thoroughness of the initial construction was such 
that the ordinary upkeep was not so serious a 
matter as it would otherwise have been. Land- 
slides and other accidents must have been compara- 
tively rare, but everyone knows that even a good 
road, like a good house, requires careful watching, 
if it is to be kept in perfect condition. During the 
Empire such duties were entrusted to definite 
officials. Augustus in 27 B.c. took in hand the 
repair of the roads of Italy. In 20 B.c. he appointed 
curatores wiarwm, who appear to have had a general 
oversight of the roads of Italy. In Claudius’ time 
we hear of curatores of particular roads, men who 
had already held the pretorship. Curatores of 
equestrian rank are seldom found, and had charge 
only of the second-class roads. The pretorian 
curatores had under them subcuratores. The 
Italian roads seem for the most part to have been 
supported out of the public treasury, though the 
local authorities and the Imperial treasury had a 
share in the cost of the upkeep. We hear of 
tabularit, Imperial officials concernel with dis- 
bursements for this purpose (cf. Hirschfeld in the 
Literature). Thestreets of Rome itself were under 
the charge of another department. 

(3) Purpose.—The original purpose with which 
the Roman roads were made was military, nt 
commercial. It was not so much the army that 
followed in the wake of trade, as trade that 
followed the army. Assoonas a particular district 
had been garrisoned by the Romans, it was a 
necessary part of the scheme of defence and sub- 
jection that the garrison should be connected with 

ome by a road or series of roads, along which, 
in the event of a rising (twmultus) of the enemy, 
an army could be brought as rapidly as possible. 
But though military in their origin, such was the 
effectiveness of the pax Romana that for the most 
part these roads were used for political and com- 
mercial purposes, or for those of general travel. 

Perhaps the most important use to which the 
roads were put in Imperial times was the service 
of the Imperial post. This was established by 
Augustus, perhaps on some Eastern model, for the 
effective dispatch of business. By the arrangement 
entered into between Augustus and the Senate, 
half the provinces were under the control of the 
Emperor, and he had his financial agents (pro- 
curatores) in the other half. Centralization of 
government was a feature of the Roman Empire 
from the first, and in the exaggerated form which 
it attained in the 4th cent. A.D. was one of the 
causes, probably the chief cause, of its disintegra- 
tion, The Roman Emperors were as a class hard- 
working men who took administration seriously. 
Pliny the Younger tells that his uncle, the Elder 
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Pliny, used to help the Emperor Vespasian with 
his correspondence before dawn (Ep. iii. 5), it being 
the Roman practice to gain time by getting up 
early rather than by sitting up late. It is obvious, 
therefore, that the land and sea routes were both 
in constant use by Imperial dispatch-carriers. For 
this purpose the roads were all provided with 
mansiones or stopping-places, where the Imperial 
dispatch-carriers could obtain relays of horses and 
thus reach their destination as early as possible. 
The Imperial post was strictly reserved for Imperial 
purposes. Even governors of provinces were un- 
able to use the service for their own ends unless 
they had received a diploma or passport from the 
Emperor himself entitling them to do so (Pliny, 
pees Traianum, 45, with Hardy’s note [London, 
1889]). 

(4) Milestones.—The roads were provided with a 
system of milestones. The Roman mile was one 
thousand passus, and by a passus was meant a 
double-step, after which the feet were in the same 
relative position as at the first. As this measure 
was estimated at about 4°85 English ft., a Roman 
mile was 430 English ft. shorter than an English 
mile. All milestones in Italy were measured from 
the miliarium aureum, set up in the Forum at 
Rome by Augustus. Placed at every thousand 
passus, they measured about 6 ft. high on an 
average, and were cylindrical in shape, often with 
a square base belonging to the same Pook (as some- 
times also in modern England). The stone was 
inscribed with the name, titles, and year (of office) 
of the reigning Emperor. Thousands of these 
stones have been discovered, and every year adds 
tothe number. In the provinces systems of mile- 
stones counted from various important centres have 
been found. 

(5) Inns. —Inns provided accommodation for 
travellers. From all accounts these seem to have 
been not only very humble in character, but also 
brothels at the same time. This is no doubt partly 
the reason why Cicero and other travellers in Re- 
publican times spent the nights of a journey either 
in their own country-houses or in those of their 
friends, as far as possible. Certainly it explains 
the apostolic insistence on hospitality (Ro 12, He 
132, 1 Ti 3, Tit 1% 1 P 4). By ‘hospitality’ 
(pidogevia, lit. ‘love of strangers [foreigners]’) in 
such passages is intended the entertainment, not of 
fellow-citizens, but of strangers from a distance. 
The inns were no fit places for persons whose lives 
were dedicated to Seastity and all holy living. 
From the scanty references to them in literature 
one can see that they were avoided by all respect- 
able persons, as were the cook-shops of the cities 
(‘dignitoso homini popinam ingredi notabile est,’ 
pseudo-Augustine, Que@stiones Veteris et Nou 
Testamenti CXXVII. no. 102, § 5, ed. Souter, Vienna 
and Leipzig, 1908). ; 

(6) Perils of the road.—¥rom what has been said 
it will be gathered that the roads were on the 
whole safe, and this was indeed the case. The 
pax Romana told against brigandage as it told 
against revolt. But there were certain districts 
where brigandage was a real menace; one was 
the Isaurian mountains in the neighbourhood of 
Pisidian Antioch and Lystra. Nothing is said in 
the Book of Acts about this, but the general refer- 
ence in 2 Co 11° serves to fill out the Acts narrative 
(cf. Pelag. on 2 Co 11%: ‘hee in Actibus non 
omnia repperiuntur, quia nec in Epistulis omnia 
qu ibi scripta sunt continentur’). Ramsay has 
suggested (Church in the Roman Empire, London, 
1894, p. 24) that ‘perils of robbers’ refers to the 
journey from Perga in Pamphylia across Mt. 
Taurus to Pisidian Antioch and back again. That 
brigands played a considerable part in the life of 
the time is shown not only by the story of the Good 


Samaritan, but also by the frequent references to 
brigands as well as pirates in the Greek romances 
of the Early Empire. 3 

(7) Chief road-systems.—We may now proceed 
to enumerate the chief road-systems of the Roman 
Empire, or rather those of which the apostles seem 
to have had some experience. The reader who de- 
sires a full, or approximately full, list will have to 
consult the works enumerated in the Literature. 
For our purpose, Britain, Germany, Spain, North 
Africa, Moesia, and Thrace may be left out of 
account. The remaining countries we shall take 
in order. 

(a) In Italy the Via Appia, ‘longarum regina 
uiarum’ (Stat. Silua, ii. 2, 12), deserves mention as 
the oldest of the great Roman roads, built by the 
censor Appius Claudius Cecus in 312 B.c. It left 
Rome by the Porta Capena in the south, and passed 
by Aricia, Tres Taberne (Ac 28"), and Forum Appi 
(28) to Tarracina (Anxur) (modern Terracina), the 
white cliffs of which are often referred to by ancient 
authors. Up to this point the road is perfectly 
straight, having been built over the marshland of 
the Campagna. Much of this land is now drained, 
but with as yet poor results to agriculture. The 
building of the road over this country was a great 
engineering feat for those days. After Tarracina 
its course is inland by Fundi to Formiz, the fabled 
home of the Lestrygonian cannibals in the Odyssey, 
then to Minturne (Menturnz), where the great 
Gaius Marius hid among the reeds in his days of 
adversity, then by Suessa Aurunca to Sinuessa, 
where it again reaches the sea. Turning inland 
again, it makes its way to Casilinum and then to 
Capua. It was here that St. Paul reached it by 
a road which ran between Capua and Puteoli (Ac 
2813), A generation after his time Domitian built 
the road called after him Via Domitiana, direct 
from Puteoli to Sinuessa, which saved the detour 
necessary before that time. After Capua the Via 
Appia takes its final inland course, which eventually 
aap in Brundisium (Brindisi) on the other side of 
the peninsula. The intervening chief stations are 
Calatia, Caudium, Beneventum, A‘clanum, Ven- 
usia, near which Horace was born, and Tarentum, 
where the sea is at last reached. The terminus 
Brundisium is attained by a straight road across 
the ‘heel of the boot.’ The classic description of a 
journey on this road by the poet Horace and his 
friends (Sat. i. 5) will be referred to below. The 
importance of this Via Appia cannot be over-rated. 
By it almost every person who travelled between 
Rome and the East by sea had to go for part of 
his journey, whether he took ship at Puteoli on the 
west coast, or at Brundisium on the east. Sucha 
traveller could avoid it only by travelling north- 
wards and taking the overland route (the Via 
Egnatia) to Macedonia and Thrace, or else by 
following the Via Ostiensis, and taking ship at 
Ostia at the mouth of the Tiber. 

Other Italian routes had their importance also. 
Perhaps the greatest of them was the North Road, 
called the Via Flaminia, which enters modern Rome 
by the Porta del Popolo, below the Pincian gardens 
in the N., and corresponds in its Roman part to the 
modern Corso Umberto Primo, the Bond Street of 
Rome. The Via Flaminia went by Falerii, Ocri- 
culum (modern Otricoli, where the famous bust of 
Jupiter was found), Narnia, Interamna (where the 
Emperor Tacitus was born), Nuceria, to Fanum 
Fortune, where it reaches the Adriatic, then along 
the coast through Pisaurum to Ariminum (modern 
Rimini), its terminus. From Ariminum the Via 
4imilia started, and went by Bononia (modern 
Bologna), Mutina (modern Modena), Parma, Pla- 
centia (modern Piacenza), to Mediolanium (modern 
Milano). A fourth road in Italy was a branch of 
Via Appia from Capua by Forum Populi and Thurii 


396 ROADS AND TRAVEL 


ROADS AND TRAVEL 





to Ad Columnam, whence the crossing to Mes: ana 
{modern Messina) in Sicily was easy. A fifth, the 
Via Aurelia, ran along the west coast to Centum 
Cellze (modern Civité Vecchia), Pisa, Luna (famous 
for Carrara marble) to Genova. 

(6) Routes in Gaul may be briefly referred to. 
After reaching Milan the traveller had a choice of 
various Alpine roads, built by Augustus aid his 
successors. For Gaul he would probably tak> that 
by Susa and the Mont Génévre. By this route the 
journey to Arelate (modern Arles) was only 395 

oman miles. Another road led by Auzusta 
Pretoria (Aosta) and the Little St. Bernard to 
Vienna (modern Vienne, much less important than 
its ancient counterpart), aad Lugudunum (modern 
Lyons) and through Genava (modern Geneva) and 
Vesontio (modern Besangon) to Argentoratum 
(Strasbourg, Strassburg). There were also im- 
portant roads linking up the chief cities in Western 
Gaul. Gesoriacum (Boulogne-sur-Mer) was the 
point from which crossings were made to Rutupic 
(Richborough) on the British coast. 

(c) For Pannonia and Dalmatia (2 Ti 4") on the 
east side of the Adriatic the traveller went from 
Bononia (Bologna) to Patauium (Padova) and thence 
to Aquileia, if he desired aland route. The journey 
presupposed in 2 Ti 41° would be undertaken across 
the Adriatic from Brundisium to Dyrrhachium 
(Durazzo), as also the journey to Nicopolis (Tit 3). 

(d) The student of the Apostolic Age is more 
nearly concerned with the routes in the eastern 
provinces. In the province of Syria and neighbour- 
ing districts there were several well-marked routes. 
Taking Jerusalem as a centre, we may indicate 
several roads. There was the road ‘going down 
from Jerusalem to Gaza’ (Ac 8”) in a south-westerly 
direction. It passed over ground which in apostolic 
times was very sparsely populated (Ac 8%). It was 
doubtless by a branch fond going off to the right 
that Philip found his way to Azotus (Ashdod) 
(Ac 8*). The eunuch of the Candace would con- 
tinue his way to Gaza, and then by the coast-road 
into Egypt, thence southwards to Abyssinia. 
Philip proceeded from Azotus through Joppa and 
Antipatris to Czsarea (Ac 8) on the coast. The 
part between Cesarea and Antipatris was the 
same as that gone over by St. Paul on several 
occasions (Ac 95° 18” 218 233; cf, 153-3), passing 
through Lydda, where St. Peter had been in the 
early days also (Ac 9). The shortest route from 
Jerusalem to Damascus was to cross the Jordan 
and go via Gerasa. From Damascus there was 
a road passing through Cesarea Paneas to Tyre, 
and another to Sidon. 

(¢) The land-journeys of St. Paul in the peninsula 
of Asia Minor have been finally fixed by the re- 
searches of W. M. Ramsay. We are not informed 
as to the way in which Barnabas and Saul jour- 
neyed from Antioch to Jerusalem (Ac 11%), but 
there is little doubt that Saul was fetched from 
Tarsus to Antioch (Ac 115) by the coast-road pass- 
ing within the bend between Asia Minor and the 
province of Syria. It was probably along the 
southern coast of the island of Cyprus that Bar- 
nabas and Saul journeyed. between Salamis and 
Paphos. Reaching land at Attaleia in the province 
of Pamphylia they sailed up the river Cestrus as 
far as Perga. From there they took the road 
northwards by Adada to ‘ Pisidian’ Antioch (de- 
scribed best in Ramsay, Church in Roman Empire’, 
p. 16 ff. ; cf. also The Cities of St. Paul, London, 
1907, p. 247ff., Athenewm for 12th Aug. 1911, 
p. 192f., ‘Iconium and Antioch’ in Ezp., 8th ser., 
i. [1911] 149 ff). Then for part of the route they 
retraced their steps and journeyed eastwards to 
Iconium, then S.S.W. to Lystra, then S.E. to 
Derbe. The ‘ Imperial Road,’ however, mentioned 
in the Acta Pauli in connexion with the Thecla 


legend, passed direct from Pisidian Antioch to 
Lystra, and did not touch Iconium (Ramsay’s dis- 
covery, told in Studies in the History and Art of the 
Eastern Provinces of the Roman Empire [Aberdeen 
Univ. Studies, no. 20 (1906)], pp. 241-243). This 
road ‘ passed about seven or eight miles south-west 
of Iconium’ (Ramsay). The return route taken 
by St. Paul and Barnabas from Derbe to Attaleia 
(Ac 1471-2) was the same as the outgoing. 

The second journey (15!) was, as far as Tarsus, 
by the same route as St. Paul had taken when he 
was first brought to Antioch (Ac 11”). We may 
conjecture that one of the ‘churches’ referred to 
in Ac 15*!, and nowhere else, was at Issos ; for Issos 
was on this route. On leaving Tarsus St. Paul and 
Silas no doubt struck straight to the north by the 
historic road, which becomes the pass through the 
Taurus mountains known as the Cilician Gates 
(this route has been graphically described with 
illustrations by Lady Ramsay in Travel, vol. 
ii. no. 23 [1898] 494-498). On reaching the 
northern side of this great mountain range the 
travellers went by Podandos, Loulon, Halala (the 
later Colonia Faustiniana, Faustinopolis), Kybistra, 
and Laranda to Derbe. From Derbe they travelled 
by their old route to Lystra, Iconium, and ‘ Pisi- 
dian’ Antioch. Between Iconium and Antioch 
they would pass through Vasada and Misthia. 
After Antioch they followed a-direction new to 
them. It is probable that the direction taken was 
west to Lysias, then northward through Nakoleia 
to Dorylaion on the Tembrogios. There they were 
kara Muolay (opposite Mysia), and from there a 
road went N.N.W. to Nicza in Bithynia, which 
was the province that they desired to visit. 
Dorylaion was a parting of the ways. ‘The spirit 
of Jesus suffered them not’ to go to Bithynia. 
They therefore took the other turning, went west- 
wards along the left bank of the river Rhyndakos, 
through Artemeia, across the river Granikos, and 
then S.W. to Troas (Ac 168). : 

On arriving at Neapolis, the port of Philippi in 
Macedonia, they made their way hy the Via 
Egnatia to Philippi itself (Ac 16%). From there 
they travelled along the Via Egnatia to Amphi- 
polis, Apollonia, and Thessalonica. This important 
road went from Apollonia and Dyrrhachium on 
the Adriatic Sea to the river Hebrus beside Kypsel x. 
If the name be derived from the town of Gnathia or 
Egnatia in Apulia (Italy), as is generally believed, 
then it is clear that from early times it must have 
been regarded as the overland route from South 
Italy to the East. Even before the days of Roman 
pre-eminence it was evidently an important trade- 
route between the Adriatic and the Aigean and 
Black seas. In Cicero’s time it was regarded 

rimarily as a military road (for its direction see 

elow). From Thessalonica St. Paul and Silas 
were spirited away to Berea. From there St. 
Paul was hurried to the sea-coast, probably to the 
nearest harbour, as matters were urgent (1714), 
From Athens (17%-18') he went, by sea no doubt, 
to Corinth, and from there by the short land 
journey to the southern port of Corinth, Cenchrez 
(188). Luke sketches the sea-journeys that fol- 
lowed, Cenchrez to Ephesus, Ephesus to Czesarea, 
with great rapidity (18!22), In 1823 the same 
journey is implied as is described in 15“ 16'-®, 191 
takes St. Paul through a district where he had 
never journeyed before. 18%has brought him as 
far as Pisidian Antioch, and then he is said to have 
crossed 7& dywrepixa pépn and thus reached Ephesus 
(19). W.M. Ramsay has clearly explained what 
is meant by this phrase ‘the higher-lying parts.’ 
There was a well-recognized, important, and ancient 
route to Ephesus by Apollonia, Apamea-Celznie, 
the Lycus valley, Colosse, Laodicea, the Meander 
valley, Antioch, and Tralles. St. Paul purposely 
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avoided this route, probably because of fatigue, 
and thus never visited either Colossz or Laodicea 
(ef. Col., passim). He chose the higher-lying, 
quieter, and healthier route over the hills, where 
the traffic was light. The unimportant places he 
passed through—Lysias, Metropolis, Seiblia, Diony- 
sopolis, Teira, ete.—are never mentioned in sacred 
story. What route was taken by him from Ephesus 
to Macedonia (20!) must remain uncertain, but it 
is probable that he coasted northwards to Troas 
and then repeated the journey of 16, Whether 
he took the sea-journey to Athens on this occasion 
also from the unknown port near Bercea is un- 
certain ; but to Athens and Corinth he went. He 
then returned through Macedonia, no doubt by 
his former route, and once more back to Troas 
(Ac 20%). A coasting voyage followed to Tyre 
(215) and Ptolemais (v.7) and Cesarea (v.8). From 
Czsarea he went by the old land-route to Jeru- 
salem. It is specially mentioned that horses were 
hired for this stage (v.45): St. Paul was weary in 
body and spirit, and knew the importance of arriv- 
ing in Jerusalem as fresh as possible. 

(f) We have thus followed all the land-routes 
along which St. Paul is known to have travelled. 
Before going on to refer to sea-routes, it will not be 
without interest to give some account of one or two 
land journeys by others recorded in ancient litera- 
ture. 

From Cicero’s letters we are able to reconstruct 
some of his itineraries in the middle of the 1st 
cent. B.c. In 58 B.c. he was exiled from Rome. 
He journeyed south by the Appian Way, as far as 
Capua, and then took the road to the right referred 
to above, as far as Vibo Valentia in the country of 
the Bruttii. From there he found his way to 
Brundisium, from which he crossed the Adriatic to 
Dyrrhachium (A?t. iii. 8). From there he reached 
Thessalonica on 22nd May, having gone east by 
the Egnatian Way referred to above. Thecomplete 
course of the Via Egnatia was as follows: Dyr- 
rhachium, Clodiana (where the branch from Apol- 
lonia met it), Scampa, Lychnidus, Scirtiana, Nicea, 
Heraclea, Celle, Edessa, Pella (where Alexander 
the Great was born), Thessalonica, Apollonia, 
Amphipolis, Philippi, Neapolis, Porsulz, Brendice, 
Tempyra, Doriscus, Dyme, Cypsela, Syracelle, 
Apri, Bisanthe, Hereum, Perinthus, Selymbria, 
Melantia, Byzantium (later Constantinople). Cicero 
returned by the same way by which he had come. 

The journey he took to his province Cilicia in 
51 B.c. may also be followed with interest. He left 
Rome in the beginning of May and arrived at his 
villa at Arpinum (his birthplace), among the hills, 
about the 3rd May. From there he went by the 
Arcanum of his brother to Aquinum (afterwards the 
birthplace of Juvenal), and reached Minturn on 
the 5th. He then went by the Appian Way to his 
villa at Cume, and from there by Puteoli to his 
villa at Pompeii, reached at latest on the 9th. The 
10th and 11th May were spent at the villa of a 
friend at Trebula, from which he went to Bene- 
ventum (llth May, evening), Venusia (night of 
14th spent there), Tarentum (arrived 18th May, 
departed 21st May), Brundisium (arrived 22nd May, 
departed 10th or 11th June). The whole journey 
from Beneventum to Brundisium was of course on 
the Appian Way. From Brundisium he crossed 
the sea, and we hear of him at Corcyra (12th June), 
the Sybota Islands (13th June), and Actium (14th 
June). Wenext hear of him at Athens (arrived 
25th June, left 6th July). On 6th July he sailed 
from the Pirzus, the harbour of Athens, to Zoster, 
from there on 8th July to Ceos, on 9th July to 
Gyaros, on the 10th to Syros, on the 11th to Delos. 
He then went by Samos to Ephesus (arrived 22nd 
July, departed 26th July). On the 26th July he 
began his inland journey. His province, named 


Cilicia, comprised a very large territory, indeed the 
whole of what was afterwards Southern Galatia, as 
well as Lycia, Pamphylia, Cilicia (proper), ete. 
He proceeded along the great road already men- 
tioned, and reached Tralles (27th July), Laodicea 
(arrived 31st July, departed 3rd August, early). 
Laodicea was the first city of the province on the 
west. Henceforth it was an ofticial progress that 
he made. Neither the rate of his progress from 
place to place nor the actual time he stayed in 
each place can be fixed with certainty. The dates 
given by O. E. Schmidt (Der Briefwechsel des M. 
Lullius Cicero, Leipzig, 1893, p. 78) are not reli- 
able (Ramsay in Ezp.,.8th ser., ii. [1911] 149 ff, 
repeated in The First Christian Century, Lon- 
don, 1911, p. 1451). The best account is by L. 
W. Hunter (aided by W. M. Ramsay) in JRS iii. 
[1914] 74tf It is probable that he travelled at 
therate of about 21 or 22 English miles a day, and 
certain that he stayed at Apameia (for which he 
must have diverged from the main road) and Philo- 
melion, about three to five days in each. At Lao- 
dicea, Combusta he left the great road and took the 
branch to the right for Iconium (reached 23rd 
August). There he spent a considerable time 
getting his army together. From Iconium he 
marched towards Cybistra, but, on learning that 
his predecessor Appius Claudius was at Iconium, 
he returned there, only to find that he had gone. 
He resumed his journey (3rd Sept.) to Cybistra. 
(reached 19th or 20th Sept.) and pitched his camp. 
there. Leaving Cybistra on 22nd Sept., he crosse 

the Taurus range on 24th Sept. by the Cilician 
Gates, and on 5th Oct. reached Tarsus. Two days 
later he began his march to the Amanus range, 
and on 8th Oct. encamped at Mopsuestia. A 
later camp was at Epiphanea, whence Cicero on the 
evening of 12th Oct. made the ascent of the 
Amanus mountains, and next day defeated the 
enemy and was hailed as Imperator by his troops. 
He descended to Issus, and was encamped till 18th 
Oct. near Alexander’s Altars. He then marched 
to Pindenissus, began its siege on 2lst Oct., and 
captured it on 17th December. About the end of 
December he reached Tarsusagain. He left Tarsus. 
on 5th Jan. 50 and returned to Laodicea, no doubt 
by the same route as before (with the exception 
perhaps of the detour to Syunada), reaching it on 
1lth February. There he remained almost three 
months. On 7th May he returned to Tarsus by 
the old route (Apameia, etc.), and he arrived there 
on 5th June. From there he marched eastwards, 
making a demonstration in force, and returned to 
Tarsus not later than 17th July. On 30th July he 
left Tarsus, and, as it was the hot season, very 
probably by sea. We next hear of him at Side in 
Pamphylia, which suggests that he had got there. 
by coasting. He left Side on 4th Aug. and arrived 
at Rhodes about 10th August. He wished to cross 
the Aigean before the season of the trade-winds. 
(27th Aug.), but was compelled, on account of the 
unseaworthiness of his ship, to cast anchor at 
Ephesus. There he remained the whole of Sep- 
tember. He left Ephesus on lst Oct. and landed 
on the 14th at the Pirwus. From Athens he took 
a land-journey across the Isthmus and then along 
the north of the Peloponnese to Patra (modern 
Patras). He embarked there on 3rd Nov. and on 
the next day reached Alyzia in Acarnania. Early 
on 6th Nov. he sailed from there and travelled to. 
Leucas (6th Nov.), Actium (7th and 8th. Nov.), 
Corcyra (9th to 16th Nov.), Cassiope in Corcyra(16th 
to 22nd Novy.), across the Adriatic to Hydruntum 
(23rd Nov.) and to Brundisium (24th Nov.), having 
been absent from Italy seventeen and a half months. 
Leaving Brundisium on the 27th, he proceeded to. 
AKculanum, Trebula (9th Dec.), Suessula, Naples, 
Pompeii (10th Dec. to 12th or 13th Dec.), Cume,, 
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Formiz (16th Dec.), Lavernium (25th Dec.), back 
to Formis (25th Dec. to 1st Jan. 49). The outbreak 
of the civil war and Cicero’s desire for a triumph 
alike kept him outside Rome (a general gave up his 
claim to a triumph if he entered the city walls). 
Cicero’s further movements at this time were 
Tarracina (1st Jan.), Pomptinum (2nd Jan.), Alba 
(83rd Jan.), outside Rome (4th Jan.). Between 8th 
and 11th Jan. Cicero was given charge of the dis- 
trict of Capua in the interest of the Senate. On 
the 18th before dawn he left Rome in the direc- 
tion of Antium, the route being by the Appian 
Way for the first stage. He was at Formic from 
about 20th to 22nd January. His later movements 
were to Minturn (22nd to 24th Jan.), Cales (24th 
Jan.), Capua (25th to 28th Jan.), back to Cales and 
Formie (29th Jan. to 3rd Feb.), then again to 
Capua, (4th to 7th Feb.), Cales (7th Feb.), and again 
to Formic (8th to 17th Feb.). On 17th Feb. he 
journeyed to Cales, and on the 19th back to Formiz, 
where he remained till 27th March, on which day 
he went to his villa at Arpinum among the hills. 
‘On 3rd April he arrived at his brother’s Laterium 
(Arcanum). After 7th April he journeyed to the 
coast: on 13th April at latest he was at Cume. 
‘On 12th May he went to Pompeii, but on the 
morning of the next day returned to Cumz, where 
he remained till, soon after 19th May, he moved to 
Formiz. On 7th June he left Italy by sea for the 
East, probably for the villa of Atticus in Epirus, 
where he in all likelihood spent the summer. Be- 
fore the end of the year 49 he joined Pompey’s 
camp at Dyrrhachium. It is not necessary to 
follow him further, but it has been instructive to 
trace Cicero’s movements through his letters during 
these three important years. It is safe to say that 
of no other man’s movements before the 19th cent. 
do we know as much in detail as of Cicero’s. 

Early in the year 37 B.C. a journey was taken 
from Rome to Brundisium for political purposes. 
The poet Horace and others were in the retinue of 
the diplomatists. In Sat. i. 5 Horace gives an 
account of the journey. It is true that he modelled 
the satire on an earlier one of the old satirist 
Lucilius on a similar topic, but this fact in no way 
interferes with the interest of the account. The 
journey need not have occupied more than nine 
days (Ovid, Ep. ex Ponto, Iv. v. 5-8), but this party, 
moving leisurely, took thirteen days. Theitinerary, 
according to the latest reconstruction (in Paul Le- 
jay’s edition of the Satires, Paris, 1911, p. 146), was 
as follows: 


First day. . . Rome to Aricia: over 16 Roman miles. 
Second day . . AriciatoForum Appi: ,, 27 ,, as 
Night of second 
to third day . On the canal: so B ass se 
‘Third day - To Tarracina: 3 SS Se 43 
Fourth day . . (1) Tarracina to Fundi: ,, 13  ,, es 
es + » (2) Fundi to Formie: cp istieer rs os 
Fifthday. . . Formie to Bridge of 
Campania : ny ess .. 
Sixth day - () Bridge of Campania 
to Capua: py is le ae “o 
af a i Capua toCaudium: ,, 21 ,, af 
Seventh day . (1) Caudium to Bene- 
ventum : set 15, i 
“f - - (2) Beneventum to Tri- 
vicum : ya DO ay 9 
Highth day . . Trivicum to Asculum 
Apulum : i) tees ” 
Ninth day . . Asculum Apulumto Can- 
usium : a5, POO a Sse . 
Tenth day - Canusium to Rubi: ax eos Ny 
Eleventh day . Rubi to Barium: 28) Gs ss 
‘Twelfth day. . Barium to Gnatia: anal owes ee 
‘Thirteenth day. Gnatia toBrundisium: ,, 39 ,, 


3. Sea-Routes.—We have seen from the experi- 
ences of Cicero and other travellers that land- 
journeys could be performed with a safety and a 
certainty that are truly astonishing. There was a 
similar security about journeys over the Mediter- 
ranean. The Mediterranean was practically closed 
to traffic in the five winter months, November to 


March. Also coasting voyages were, where possible, 
preferred to voyages right across the sea. These 
facts, taken in conjunction with the small size of 
the vessels, account for the safety of ancient navi- 
gation. Greek sailors steered by the Great Bear, 
and Phenicians by the Lesser Bear (Lucan, Bell. 
Ciw. ili. 219), but it was a common custom to put 
in to harbour at night and sleep onshore. Examples 
of both kinds of voyages are to be found in the 
Acts of the Apostles. : 

The best plan to follow in describing the principal 
sea-routes of the Mediterranean will be to select 
several examples, all from the Ist cent. A.D., of sea- 
journeys that were actually taken. Philo the Jew, 
in his in Flaccum, v. (ed. Mangey, ii. p. 521), de- 
scribes most graphically the journey of Herod 
Agrippa from Rome to Syria, when he weht to take 
over the kingdom conferred upon him by Gaius in 
A.D. 40. ‘As he was about to set out, Gaius coun- 
selled him to avoid the direct voyage from Brun- 
disium to Syria, as it was long and wearisome, and 
to wait for the periodic winds and take the short 
route via Alexandria. He said that the merchant 
vessels from that port were quick sailers, and 
that the steersmen were most skilled, being like 
charioteers driving horses trained to contests, and 
taking an unswerving course straight to the goal. 
And he obeyed, as he was at once his overlord and 
the advice he gave him seemed to be to his advan- 
tage. So, travelling down to Puteoli, and seeing 
Alexandrian ships at anchor, all in trim for setting 
sail, he went on board with his family, had a good 
voyage, and a few days later arrived in sight of 
port, unexpected and undetected’ (cf. ch. xiii. 
[Mangey, ii. p. 533] for another voyage from 
Puteoli to Alexandria, which also took only a few 
days [dAlyac juépac]). The same voyage was taken 
by M. Meecius Celer, sent by the Emperor Domitian 
as a legatus legionis to command a legion in the 
province of Syria about A.D. 92 (Stat. Szlwe, iii. 2). 
A straight course between Puteoli and Alexandria 
was from May to September the regular course for 
the corn-ships which brought corn from Egypt to 
Italy. The ships kept to the south of Crete. 
Pliny speaks of a record passage of nine days, and 
it is mentioned that the accession of the Emperor 
Galba was known at Alexandria within 27 days 
(Companion to Latin Studies, p. 427). Only fav- 
oured persons were allowed to travel by these ships. 
The corn-fleet flew a special topsail. When the 
appearance of this sail in the offing warned the 
people of Puteoli that the great corn-fleet was 
approaching, a general holiday was immediately 
proclaimed (Seneca, Ep. 77, § 1). 

In the winter the open sea was avoided. The 
ships sailed across from Alexandria to Myra, and 
thence, keeping to the northerly side of the Medi- 
terranean as much as possible, made their way to 
Italy. According to the Bezan text (Ac 21), St. 
Paul found at Myra a ship to which he transferred 
on his last journey to Syria. Myra was a harbour 
of the greatest importance for the Levant traffic, 
and from there vessels sailed straight across to 
Syrian ports as well as to Alexandria. St. Paul’s 
ship, being a large one, probably cut straight across 
the Levant from Myra to Tyre, past the west pro- 
montory of Cyprus. From Tyre it pauea to 
Ptolemais and to Caesarea (vv.78). The last voy- 
age, to Rome, began at Caesarea. There St. Paul 
and his company embarked on a, ship: going to 
Adramyttium in N.W. Asia Minor ad calling at 
several ports on the way. They went by Sidon 
(27), past the east coast of Cyprus (because of con- 
trary winds), and along the coast of Cilicia and 
Pamphylia to Myra in Lycia (v.°). There they left 
the Adramyttian ship and trans-shipped to an 
Alexandrian vessel (with figure-head ‘Castor and 
Pollux’) bound for Italy. By slow coasting, in the 


ROADS AND TRAVEL 


ROBBERS OF CHURCHES 399 





teeth of a west wind, they passed Patara and Rhodes 
and came opposite Knidos, and from there made for 
the east end of Crete and the promontory Salmone. 
Thence they coasted along the southern side of the 
island, arriving at Fair Havens, near the city 
Lasea, about the middle of the south coast. 
They had already suffered the penalty of those 
who dared to voyage in winter, and there was a 
movement in favour of passing the winter in the 
harbour of Phenix fartheron. A strong east wind, 
however, got hold of the ship, which was driven 
relentlessly before it, and they passed south of the 
little island of Clauda (Cauda). As the wind’s 
force was unabated, they undergirded, furled sail, 
and threw overboard some of the cargo, and then 
the tackle. On the fourteenth day after leaving 
Fair Havens they landed at Malta (Ac 277 283). 
From Malta they sailed to Syracuse, tacked between 
Sicily and Italy, and eventually reached Puteoli. 
See, further, art. SHIP. 

St. Paul had of course taken many voyages 
before this eventful one. Not all, or at least not 
all their details, are recorded in Acts. For he men- 
tions (2 Co 11%) that he had been thrice wrecked 
and had passed a night and a day ona raft. This 
happened earlier in his life than the last voyage. 
Some of his shorter voyages have been referred to 
earlier in this article. One of the most constant 
voyages taken in ancient times was that across the 
#igean between Corinth and Ephesus. This was 
one stage on a great Oriental trade-route: from 
Brundisium to Patrze and then to Lechzum, the 
northern port of Corinth, then over the Isthmus of 
Corinth on the édxés, which carried those vessels 
bodily to the other (southern) harbour Cenchreze 
(Ac 1838). The journey straight across the Hgean 
brought one to Ephesus. Thence there was a great 
land trade-route to the Far East. The ease and 
regularity of this crossing of the Augean must be 
remembered in arguments about the number of the 
Apostle’s visits to Corinth. Cicero’s slow voyage 
in the Agean from the Pirzus to Ephesus, referred 
to above, is a contrast to the direct route Corinth- 
Ephesus. 

We are indebted to Philo for a reference to 
another Aigean trip (in Flacc. xviii., xix. [ed. 
Mangey, ii. pp. 538-541]). L. Avillius Flaccus, 
prefect of Egypt from A.D. 32 to 37, was, during 
the latter part of his period of government, guilty 
of such injustice, especially against the Jews, that 
he was removed to Italy, and tried in Rome. His 
property was confiscated, and he was banished to 
the Aigean island of Andros. Soon after (in 38 
probably), he was there, by the Emperor's order, 
put to death. Philo describes his journey. He 
was taken from Rome by the Appian Way to 
Brundisium, whence he sailed across the Adriatic 
and up the Gulf of Corinth to Lecheum, the 
northern port of Corinth, crossed to Cenchree the 
other port, and sailed from there to the Pirzus. 
The boat was small, and the wind blew strong, 
and he sutiered greatly on this part of his journey. 
He then coasted along Attica as far as the pro- 
montory of Sunium. Rounding Sunium, he passed 
the small islands of Helene, Kianos(?),and Kythnos, 
‘and the others that lie in a row,’ eventually 
reaching the larger island Andros, He had been 
destined for the bleak island of Gyaros, much used 
as a place of deportation (cf. Juvenal, Sat. I. i. VBP 
with Mayor’s note [*London, 1886]), but a friend 
had interceded for him, and he was sent to Andros 
instead. : i : 

The large use of the Gulf of Corinth in ancient 
times ought to be mentioned. The project of a 
canal through the Isthmus of Corinth was often 
mooted, but never completed. The voyage round 
the south of Greece was bees dreaded, on account 
of the danger of being wrecked on Cape Malea. 


So much was this the case that Malea became a 
proverb for extreme danger, and anyone who had 
rounded it was a sort of hero in hisown eyes and 
those of everyone else. Pliny the Younger de- 
scribes to the Emperor Trajan (Zp. 15 [26]) how 
he had gone to Ephesus to take up the government 
of his province (about A.D. 111-113) tmép Madéar, 
and Flavius Zeuxis, a merchant of Hierapolis in 
Phrygia, records on his tombstone that he had 
sailed seventy-two times past Malea from Asia to 
Italy. Pliny’s ultimate destination was Bithynia- 
Pontus, and his plan was to reach his province 
from Ephesus, partly by the help of coasting 
vessels, and partly by the use of carriages (loc. cit.) 
—the reasons he gives are the periodic winds and 
the heat respectively. He could under ordinary 
circumstances have done the whole of the rest of 
his journey either by land or by sea. 

The chief lesson to be derived from a study of 
ancient navigation is that, small as the vessels 
were, and primitive as were the methods of navi- 
gation, the ancients made a marvellously skilful 
use of such facilities as they had. The Mediter- 
ranean was crowded with craft of all kinds. There 
were recognized routes for particular journeys, as 
in modern times. Sailings were as regular, rela- 
tively, as in our own day. The sea was for the 
most part free from piracy in the Apostolic Age. 
In the matter of sea-voyaging as in the conditions 
of land-travelling, in the universality of the Greek 
speech, and in the pacific attitude of the Govern- 
ment, the Ist cent. was fitted, as no succeedin 
century has been, for the propagation of the gospe 
in Mediterranean lands, which were at that time 
pre-eminent in the world. 
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vol, iv. [1912]) (an 8th ed. of the original has been begun [Leipzig, 
1910}); C. A. J. Skeel, Travel in the First Century after Christ, 
Cambridge, 1901; W. M. Ramsay, ‘ Roads and Travel (in NT),’ 
in HDB y. (of peculiar value, as coming from one who has had 
unequalled experience as a traveller in the lands specially con- 
cerned), St. Paul the Traveller, London, 1895, and other works; 
on the officials in charge of roads and on the Imperial post : 
O. Hirschfeld, Die kaiserlichen Verwaltungsbeamten bis auf 
Diocletian, Berlin, 1905, pp. 190-204, 205-211, 258-264, etc. ; 
there is an excellent survey of roads and sea-routes (with map) 
in H. Stuart Jones, Companion to Roman History, Oxford, 
1912, pp: 40-51 (on p. 51, other literature); cf. also F. H 
Marshall and R. C. Bosanquet in A Companion to Latin 
Studies, ed. Sandys, Cambridge, 1910, pp. 208-210, 421-435 (also 
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ROBBERS OF CHURCHES.—This is the AV 
rendering of the word lepécvAx used by the town- 
clerk of Ephesus on the occasion of the riot described 
in Ac19, ‘For ye have brought hither these men, 
which are neither robbers of churches, nor yet blas- 
phemers of your goddess’ (Ac 19%). The term 
‘churches’ according to the Elizabethan usage 
could be applied to pagan temples. The RV sub- 
stitutes the word ‘temples’ for ‘churches,’ but this 
is also a mis-translation, and there is strong evidence 
in favour of Ramsay’s view that the passage should 
be translated thus—‘ guilty neither in act nor in 
language of disrespect to the established religion 
of the city.’ The term lepécvdos could now apply to 
any person guilty of any form of action disrespect- 
ful to the established worship, 

Instances of the narrower, more literal meaning 
of the term occur in Ro 2” and in 2 Mac 4%, In 
the former passage St. Paul asks: ‘Thou that 
abhorrest idols, dost thou rob temples?’ ‘Dost 
thou rob temples, and so, for the sake of gain, come 
in contact with abominations without misgiving ?’ 
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(Cf. Denney, EGT, ‘Romans,’ London, 1900, p. 600.) 
In the latter passage, the term ‘church-robber’ is 
applied to Lysimachus, brother of Menelaus the high 
riest, who was killed in a riot (170 B.C.). He and 
is brother had committed sacrilege by stealing the 
sacred vessels, and this conduct provoked the dis- 
turbance. ‘Thus many of them they wounded, 
and some they struck to the ground, and all of them 
they forced to flee: but as for the church-robber 
himself him they killed beside the treasury.’ 


LITERATURE.—W. M. Ramsay, St. Paul the Traveller, Lon- 
don, 1895, The Church in the Roman Empire, do., 1893; J. T. 
Wood, Discoveries at Ephesus, do.,.1876. R. STRONG. 


ROBBERY.—When St. Paul enumerates in his 
Second Letter to the Corinthian Church the 
dangers through which he has passed in the prosecu- 
tion of his missionary labours he includes kidvvors 
Anorav, ‘perils of robbers’ (11%). There can be 
little doubt that, while this peril may have existed 
on many of the routes in Asia Minor, it existed in 
a special degree on that through the Taurus 
mountains by which St. Paul reached Antioch. 
However valuable for health reasons the journey 
to the higher land may have been, it involved 
positive dangers, ‘perils of rivers’ not less than 
‘perils of robbers.’ While the Roman authorities 
had set themselves the task of suppressing brigan- 
dage, and visited upon brigands the stern punish- 
ment of crucifixion, it was obviously impossible to 
make that suppression complete, especially in 
mountainous or relatively obscure districts. Aug- 
ustus discovered how hopeless was the task of 
rooting out the brigands of the Pisidian mountains. 
Travellers who could afford it usually adopted the 
wise precaution of having an escort. 

Epigraphie study, associated chiefly with the 
names of Sterrett and Ramsay, has served to give 
interesting evidence of the insecurity which pre- 
vailed amid the Taurus heights. Patrokles and 
Douda, for example, set up an epitaph in memory 
of their son Sousou, a policeman who was slain by 
robbers, while there is evidence also for the exist- 
ence of an official—the stationarius—who had to 
lend assistance in the capture of runaway slaves, 
a class from which the ranks of the mountain 
robbers might be most easily recruited. 

Emphatic statements respecting the prevalence 
of robbers during the stormy period preceding the 


fall of Jerusalem, and an account of the measures. 


adopted by Felix in consequence, may be found in 
Josephus—‘as to the number of the robbers he 
caused to be crucified, and of those who were 
caught among them, and whom he brought to 
punishment, they were a multitude not to be 
enumerated’ (BJ Il. xiii. 2). 


LiteraTuRE.—C. A. J. Skeel, Travel in the First Century 
after Christ, Cambridge, 1901; J. R. S. Sterrett, Hpigraphic 
Journey in Asia Minor, Boston, 1888; W. Ramsay, The 
Church in the Roman Empire, London, 1893, p. 23 f. art. 
‘Roads and Travel (in NT)’ in HDB vy. . STRONG. 


ROBE.—See CLOTHEs. 


ROCK (7rérpa, Ro 98, 1 P 28, 1 Co 104, Rev 61 16 ; 
cf. Ac 27%, Jude !*).—Of the physical features of 
Palestine, rocks form a conspicuous part. Rock 
walls and escarpments, deep gorges and desolate 
crags, caves, fastnesses, and mighty boulders, are 
common in many portions of the country. Allu- 
sions to them on the part of the biblical writers 
were, therefore, inevitable. _Symbolically they 
stood for solid foundations (Mt 7%), for confession 
of the Deity of Christ (168), and for Christ Himself 
(1 Co 104), Among the rocks mentioned in Scrip- 
ture are Sela (Jg 1°°, RV), Oreb (7%), Etam (15%), 
and Rimmon (20%). Precipitation. from a rock 
was one form of execution (2 Ch 25; cf. Lk 4°), 








Of the four principal references to rocks in 
apostolic history, those in Ro 9* and in 1 P 2° may 
appropriately be considered together. Both St. 
Paul and St. Peter quote and combine the same 
two prophetic passages (Is 8" 281%), adapting the 
LXX version of them so as to show that Israel had 
failed to attain unto God’s true law of righteous- 
ness, because they sought it not by faith but by 
works. Because they had not apprehended the 
wisdom of God’s salvation in Jesus Christ, St. Paul 
declares that he had become unto them ‘a stone 
of stumbling and a rock of offence.’ St. Peter 
probably had St. Paul’s statement (Ro 9%) before 
him when he wrote, for his use of the two passages. 
from Isaiah is practically the same. He tells his 
readers that they are stumbling through disobedi- 
ence, and failing to obey what they must recognize 
is true. Instead of availing themselves of the 
blessing of the gospel offered them, they are 
refusing to submit to its influence, and so come 
into collision with the power and authority of 
Christ. Both apostles boldly apply to Christ 
what is spoken by the prophet of Jahweh, and 
they point to the prophet’s words as a prediction 
of their own people's spiritual blindness and conse- 
quent failure. As Jahweh is a firm foundation to 
those who trust in Him, so is Jesus; but to those 
who disbeli¢ve, both He and His Son may be a 
stone of stumbling and a rock of offence. 

A more difficult passage is that contained in 
1 Co 104, ‘And did all drink the same spiritual 
drink: for they drank of a spiritual rock that 
followed them: and the rock was Christ’ (érvoy 
yap €k mvevpariKns dkodovGovens mwérpas, 7 O€ rérpa Fv 
6 Xpicrés). There isa Rabbinical legend, which can 
be traced back as far as the Ist cent. A.D., to the 
effect that the rock of Rephidim (Ex 178; cf. 
Nu 207), ‘globular, like a bee-hive,’ rolled after 
the camp in Israel’s wanderings, and supplied them 
with water. But in the face of Nu 21, which 
must have been known to the Apostle, it is 
scarcely likely that St. Paul believed this. 
Rather he adapted it, stating explicitly that 
the rock which followed them was a ‘spiritual,’ 
z.€. @ Supernatural, rock, and that Christ was 
a rock. The manna was literally ‘food from 
heaven’ to him (1 Co 10%; cf. Ps 78%), and so 
were the water and the rock (Ps 78*-); and both 
the water and the manna were a foreshadowing 
of the Christian sacraments of Baptism and the 
Lord’s Supper (1 Co 10°). St. Paul’s argument 
is briefly this: ‘all’ ate of the same spiritual 
food (v.*), and ‘all’ drank of the same spiritual 
drink (v.4)—the manna and the water being in- 
tended to sustain the spirit as well as the body— 
but only two (Caleb and Joshua) recognized the 
spiritual presence of Christ, who in His pre-existent 
state was ever with Israel in their gathering of the 
manna and beside every cliff which Moses struck. 
Philo had already identified the rock of Dt 8% 
with the Wisdom of God, and the rock of Dt 32 
with His Wisdom and Word; hence it was easy 
for St. Paul to take another step and identify the 
smitten rock with Christ, the Rock spiritual. A 
parallel to this mode of interpretation may be 
found in He 11, where the Apostle represents 
Moses as ‘accounting the reproach of Christ 
greater riches than the treasures of Egypt.’ See 
also art. METAPHOR. 

In a passage in Acts (27%), St. Paul and his ship 
companions are described as fearful of being driven 
ashore on ‘rocky ground’ (rpaxeis réro, literally 
‘rough places’). While a different expression is 
used here in the Greek, the reference is evidently 
to rocks, upon which it would be hazardous to let 
their vessel strike. In Jude!, also, a kindred 
expression (omAdédes) is used, in a similar but 
metaphorical way. ‘These are they who are hidden 
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rocks in your love-feasts,’ etc. The RV translates 
omAddes by ‘spots,’ and this has the support not 
only of the Vulg. macule, but also of the parallel 
passage in 2 P 2%, Hidden, or sunken, rocks is an 
eminently Sppopaate metaphor by which to de- 
scribe the ungodly character of those who, like 
Balaam and Korah, were inclined to mar the 
ee of Christian believers. 

The only other passage remaining to be discussed 
is that contained in Rev 616, in which the Seer 
pictures the struggle of the Church, and of God’s 
judgment upon her enemies. At the opening of 
the sixth seal, the wicked are depicted as terrorized 
by an earthquake, and as hiding in the caves and 
rocks of the mountains, to escape the wrath of the 
Lamb. It isthe dreadful Day of the Lord which is 
about to come. Panic seizes troubled consciences. 
The end is near. The wicked, even the rich and 
the mighty, princes and captains, bondmen and 
freemen, hide themselves, calling to the mountains 
and rocks to fall on them and hide them from the 
face of Him that sitteth on the throne and from 
the wrath of the Lamb (cf. Is 2%, Hos 108, 
Lik 23”). GEORGE L. ROBINSON. 


ROD. — 1. An instrument of punishment or 
correction.—The term denotes an instrument of 
punishment or correction. 

(a) In his enumeration of the hardships and 
sufferings endured by him in the course of his 
apostolic labours, St. Paul employs the verb 
paBdlfew, ‘to beat with rods,’ to describe the 
punishment to which he was subjected on three 
occasions by Roman magistrates(2 Co 11%). ‘The 
rods’ was the customary expression for Roman 
scourging. In the one instance recorded in the 
Acts, the scourging was inflicted by the lictors 
(saBdodx0, tr. ‘sergeants’ in AV and RV, lit. 
‘rod-holders’) by order of the duwmviri (16° 
35.38), Jt was the duty of the lictors to carry the 
fasces, consisting of rods bound in the form of a 
bundle, with an axe in the middle which projected 
from them. These, usually made of birch, were 
the instruments with which St. Paul and Silas were 
cruelly maltreated at Philippi. 

(6) The term is used figuratively in 1 Co 4” to 
denote the stern treatment called for in the event 
of continued recalcitrancy on the part of Church 
members, chastisement with the rod being a 
familiar method of enforcing obedience and sub- 
mission to parental authority (cf. v.'“*). 

2. The symbol of sovereignty.—The ‘rod’ or 
sceptre is also used as the symbol of sovereignty 
(He 18; cf. Ps 45° 1107). Quotations in the Apoca- 
lypse (12° 195) from Ps 2°, which represents the 
theocratic king as ruling (ropaveis, LXX) the 
nations with a rod of iron, are applied to the 
mediatorial reign of Christ, in which His servants 
also share (275). The rod of empire, regarded as 
a shepherd’s staff, is transformed into an instru- 
ment of penal authority which subdues or crushes 
all opposition (cf. 1 Co 15%"). 


W. S. MONTGOMERY. 
ROLL.—See SCROLL. 


ROMAN EMPIRE.—The purpose of this article 
is to sketch the growth of the Roman Empire from 
its small beginnings down to about the middle of 
thelst cent. A.D. The Empire did not stop growing 
at that date, but its later history hardly belongs 
to a Dictionary of the Apostolic Church. _ 

4. Origins.— Rome, according to the opinion now 
commonly held, began with a settlement on the 
Palatine Hill on the left bank of the Tiber, some 
twenty miles from its mouth. This settlement 
occupied what was afterwards spoken of as Koma 
Quadrata, ‘Square Rome,’ from the shape of the 
outline of the walls. It was a community of 
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shepherds, who, along with their wives, families, 
and property, were protected from an enemy by 
the strong walls surrounding thetown. Hill towns 
are still a feature of Italy. Other hills in the 
neighbourhood seem to have been occupied by 
similar communities, and there can be no doubt 
that these communities found it advisable to make 
an alliance with one another against their common 
enemies. Such an alliance had a religious sanction, 
and we find in early times a festival of the 


Septimontium in existence, the seven mountains 


being the Capitolinus, Palatinus, Aventinus, 
Celius, Oppius, Cispius, Fagutal (the three last 
spurs of the afterwards named Mons Esquilinus). 
(The later list of the [proverbial] ‘seven hills’ is. 
not precisely the same, but consists of the first four 
followed by the Mons Esquilinus, the Collis 
Viminalis, and the Collis Quirinalis; this list is 
purely geographical, and has no religious signifi- 
cance.) The result of an attack on these combined 
communities by the hardier Sabines from the hills 
to the north and east appears to have been the 
defeat of the Romans, and the absorption within 
the population of a strong Sabine element. This 
fresh element led to the strengthening of the 
power of the united peoples. A further absorption 
seems to have taken place as the result of struggles 
with their northern neighbours on the banks of the 
Tiber, the mysterious Etruscans, who were believed 
to have come from Lydia in Asia Minor through 
Thrace to Italy. The presence of certain Etrurian 
customs as well as the ancient ‘ Etrurian street” 
(Vicus Tuscus) in Rome proves their influence on 
the young city. 

2. Rome under the kings.—During this early 
period Rome was undoubtedly governed by kings, 
who were heads of the army and of religion as 
well as of civil affairs. We cannot, however, trust 
all the details given by ancient historians of the 
events which occurred during the regal period. 
The broad outline may betrusted. The later kings 
were of Etrurian stock, and are a sign that this 
element in the population had become dominant. 
The meeting-place of the various hill communities 
which combined to make Rome was naturally the 
hollow between the hills, in the immediate vicinity 
of the Palatine and the Capitoline. As this place 
was liable to be inundated by the Tiber, a splendid 
scheme of drainage was carried out in the Cloaca 
Maxima, which survives in part to the present 
day. Towards the end of the regal period Rome 
joined the other cities of Latium in a league, in 
which she was destined to become the predominant 
partner. The meetings of the league were held on 
the Alban Mount. But for this league Rome 
could never have conquered Italy. The existence 
of the league made it possible gradually to do so. 
First the tribes nearer at hand like the Volscians 
were conquered. 

3. Rome under the pretors.—After the expul- 
sion of the last king, Rome was governed by 
two rulers, with the name ‘generals’ (preéores, 
changed in 367 B.C. to consules, ‘men who consult 
[the Senate]’). Much of the history of this early 
period consists of dissensions between the patricians 
(the ruling class) and the plebeians (the dependent 
class). Some modern historians think that these 
two classes represented different tribes. In any 
case, the dissensions almost destroyed the com- 
munity. Had it not been for Rome’s lucky star, 
thegrowing community would have been strangled. 
The constitution of the Republic was in fact being 
slowly hammered out by these quarrels. 

The invasion and burning of Rome by a northern 
Celtic race, the Gauls, in 390 B.c. mark the begin- 
ning of authentic Roman history. The Romans 
bought temporary peace from them, but were tor- 
mented for a number of years by their incursions. 


402 ROMAN EMPIRE 


ROMAN EMPIRE 





The lower classes suffered deep distress at this 
time, with which legislation endeavoured, not un- 
successfully, to cope. In the year 287 B.C. the 
struggle between the orders finally ceased. They 
were now practically on terms of equality. From 
this hour dates the beginning of Rome’s power to 
deal with foreign afiairs. Ver 

4. Samnite Wars.— But we are anticipating. 
The period 367 to 290 B.C. was one of great 
struggle. The Romans were now united at Rome 
and had secured the predominance in the Latin 
league, when they were called upon to fight the 
most dangerous enemy they had yet had to deal 
with. The long contest was for supremacy in 
Italy. The Samnites inhabited the central area 
of Italy, the Appenines, but frequently over-ran 
the rich plains at their feet. The war began by 
their attack on the Sidicini, a neutral people 
between Campania and Samnium. Campania 
supported the Sidicini and Rome supported 
Campania. The Romans were victorious in this 
first war (343-341) at Mt. Gaurus, but concluded 
peace with the Samnites because of internal dissen- 
sions and difficulties near home. This war was 
followed by war with the Latins (340-338), in 
which the Samnites fought on the Roman side. 
The contest was to decide whether the Latins 
should be subjects of Rome or not. It was fought 
in Campania, and by 338 B.C. the Romans had 
proved complete victors. In that year the league 
was dissolved, and special arrangements ‘were 
made with individual parties to the old league. 
Assistance lent by the Samnites to Greek cities in 
Campania was the occasion of the second Samnite 
war (326-304). During the first five years the 
Romans were for the most part successful. This 
period was followed by a one year’s truce, which 
was broken before its end. In 321 the two Roman 
consuls sustained a disgraceful defeat at the 
Caudine Forks, a pass in Campania, and the army 
had to pass under the yoke. For several years 
afterwards fortune favoured the Samnites, but in 
314 the consuls scored a decisive victory. This 
was followed by others, interrupted only by an 
Etruscan war in 311. In 304 the Samnites asked 
for peace, which was granted, and they were 
admitted to alliance with Rome. About 300 the 
Roman power seemed established in central Italy. 
In the third and last Samnite war (298-290), how- 
ever, Rome had to face a coalition of Etruscans, 
Senonian Gauls, Umbrians, and Samnites. In 295 
the desperate battle of Sentinum was fought, which 
resulted in a victory for Rome. The Samnites, 
however, continued to struggle on, until in 290 
they finally gave up the contest. Rome’s mastery 
in Italy was now assured, though it took about a 
quarter of a century more to subdue the whole 
peninsula. 

5. Conquest of Greek cities of South Italy.— 
The next stage in Rome’s career of battle was 
carried out in connexion with the Greek cities in 
the south of Italy. The people of Tarentum called 
in the assistance of a Greek filibuster, Pyrrhus of 
Epirus, who gave the Romans trouble from 281 to 
275 B.C., in which year he returned to Greece 
finally defeated. In 272 Tarentum fell. Soon 
after, every nation in Italy south of the 44th 
anal of latitude owned Rome’s supremacy. 

he was now the first power of the Western world, 
and one of the first powers of the ancient world, 
But empire was not her intention. She gave the 
cities of Italy self-government, and as far as 
possible incorporated them with the Roman State. 
The free inhabitants of Italy consisted now of 
(a) Roman citizens, residents in Roman territory 
and in colonie, and individuals in municipia on 
whom citizenship had been conferred; (6) in- 
habitants of municipia (certain country towns) 





who had the citizenship of Rome (i.e. the right of 
trading and intermarriage) but not the right of 
voting or of holding office ; (c) soci (allies), divided 
into two classes—(1.) Latini, who stood in a rela- 
tion to Rome like that of the parties to the old 
Latin league, and had the capacity for acquiring 
Roman citizenship, by going to Rome or (later) by 
holding a magistracy in their own towns; (ii.) the 
free and allied cities, comprising all the rest of 
Italy, which had a military alliance with Rome, 
regulated either by fedus (formal treaty) or by 
lex data (a charter). 

6. First and Second Punic Wars.—The signal 
career of Rome in extra-Italian conquest begins 
with the First Punic War (264-241 B.c.). At this 
period Carthage, in the Tunis district, was mistress 
of the western Mediterranean. Rome was not as 
yet a naval power, but amongst her new Greek 
subjects (or allies) in southern Italy there were 
many traders by sea, and these had to be protected. 
Carthage had by means of mercenary troops con- 
quered Sardinia and Corsica, and now aimed at 
the possession of Sicily. The western part, having 
been already planted with colonies from her parent 
city of Tyre, fell an easy prey to her, but the rest 
of the island was studded with Greek cities, which 
were not prepared to give up their free constitu- 
tions for the oligarchical tyranny of Semitic bar- 
barians. The city of Messana (modern Messina) 
in the N.E. part of Sicily was the immediate cause 
of the outbreak of war between the Romans and 
the Carthaginians. Messana was at the time in 
the possession of Italian mercenaries, called 
Mamertini, who had conquered and taken posses- 
sion of the city some time before. They grew great 
enough to menace the power of Hiero, the Greek 
king of Syracuse. He shut them up in their city, 
and they appealed for help to Rome. If Rome had 
refused, they would have appealed to Carthage. 
This fact determined the Roman people—for the 
Senate hesitated greatly, knowing the responsi- 
bility this fresh step would entail—to give the 
support the Mamertini sought. The Cartha- 
ginians must not be allowed to occupy a place so 
close to Italy. But the delay had allowed the 
admission of a Carthaginian garrison, by whose 
means peace had been concluded with Hiero. The 
Romans could thus have retired altogether from 
the situation, had not a Roman legate persuaded 
the Mamertini to expel the Carthaginian garrison. 
Hiero and the Carthaginians next proceeded;to lay 
siege to Messana, and the Romans declared war 
against them (264). The contest, with breaks, was 
fated to last for about one hundred and twenty 
years. Rome had to build a fleet. She was for 
the most part victorious throughout the first war, 
but Regulus, who had invaded Africa; the territory 
of the Carthaginians, was defeated and taken 
captive. The battles in this war were for the 
most part naval, and a final naval victory in 242 
made it possible to reduce the Carthaginian strong- 
holds in Sicily (241). By the terms of the peace 
Carthage had to evacuate Sicily and the neigh bour- 
ing islands. Thus was the first Roman ‘ province’ 
formed (see under PROVINCE). 

The Second Punic War did not begin till 218. 
It differed from the first chiefly in two respects. 
In the interval Carthage had conquered Spain and 
thus had a new base of operations, and the second 
war was fought on land. In 238 the Carthaginians 
had had to fight their own rebellious mercenary 
troops, and Rome took advantage of this state of 
affairs to demand Sardinia and Corsica, which were 
made into a second province. This is ~probably 
the only instance of unjustifiable acquisition of 
territory in Rome’s long history. Illyrian and 
Gallic wars occupied the rest of the interval. 
North Italy had been thus opened up (the Via 
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Flaminia had been built from Rome to Ariminum 
in 220 B.c.). Hannibal in 218 left New Carthage 
and crossed the Rhone and the Alps. He defeated 
the Romans successively at the Ticinus and Trebia 
(Dec. 218) in North Italy, at the Trasimene lake 
in Etruria (217), and at Canne in Apulia (216). 
The fidelity of Rome’s most important allies in 
Italy, the inability of Hannibal’s army to conduct 
successful siege operations, and other factors pre- 
served Rome at this crisis. The further stages of the 
war may be compared with the later phases of the 
South African War. The Roman army was broken 
up into many small portions, leading strategic 
points were well garrisoned, and flying columns 
were dispatched over Italy. Capua, Tarentum, 
and Syracuse (in Sicily) were in turn lost and 
recovered. A Roman attempt to divert Hannibal's 
attention by attacking Spain was attended with 
disaster, but Hasdrubal, who came from Spain to 
join his brother Hannibal, was signally defeated by 
the Romans at the Metaurus (207). Hannibal 
then retired to the very south of Italy. Mean- 
time the youthful P. Scipio had conquered a great 
part of Spain. On obtaining the province of Sicil 
(205 B.C.) he crossed over into Africa. Hannibal, 
who had been recalled in consequence, was de- 
feated by Scipio at the battle of Zama (202). 
By the treaty of next year the war was brought 
to an end, and Carthage lost all her foreign pos- 
sessions. 

7. Macedonian Wars.—The possession of Sicily, 
Sardinia and Corsica, and Spain (or rather the 
Spains, for the Romans always distinguished 
between Hither and Further Spain), the last of 
which was made into two provinces in 197, made 
the Romans the greatest power in the ancient 
world. Philip, king of Macedonia, had been an 
ally of Hannibal. His attack on the two towns 
Oricum and Apollonia on the Illyrian side of the 
Adriatic, which had recently come into the posses- 
sion of the Romans, drew Rome into the vortex of 
Eastern politics. The Romans at the close of the 
First Macedonian War (214-205) made peace with 
Philip, jso that they might be left free to deal with 
Africa. The Second Macedonian War was declared 
in 200, and was brought to a successful end by the 
battle of Cynoscephale (197). In the following 
year Greece was declared free from the yoke of 
Macedon. Discontent among Rome’s Greek allies 
led to war with the Seleucid king Antiochus, ally 
of Hannibal and Philip, who crossed to Greece by 
invitation. Having been defeated by the Romans 
at Thermopyle (191), he returned to Asia and was 
there defeated again, at Magnesia (190). He was 
compelled to give up all his Asia Minor dominions 
north of Mt. Taurus. Soon after, the Galatians 
(Celts) of Central Asia Minor were defeated, and 
Asia was organized (188). The Romans did not 
take over Asia at this time, but strengthened the 
power of the king of Pergamum and that of the 
State of Rhodes, to keep Antiochus out. About 
the same period the Gauls in the north of Italy 
had to be subdued, and from this time (191) 
Cisalpine Gaul was a Roman province. After the 
Ligurian War Roman influence reached as far as 
the Alps instead of the Apennines. 

Rome’s protectorate over the East did not yet 
pass unquestioned. Perseus, son of Philip and his 
successor as king of Macedon, had been making 
preparations against Rome. The Third Mace- 
donian War ended with victory for the Romans 
at Pydna (168). The Macedonian monarchy was 
finally overthrown, but Rome, following her usual 
policy in the East, did not annex the country 
but divided it into four districts, each under an 
oligarchical council. Stirrings and dissensions in 
Greece and Macedonia led in 146 to the destruction 
of Corinth by Mummius, and the constitution of 


the first eastern province, Achzea, which comprised 
both countries. 

8. Third Punic War.—In the same year the 
Third and last Punic War resulted in the siege and 
destruction of Carthage and the formation of the 
province of Africa, consisting of her former terri- 
tory. The province of Asia was constituted on the 
death of Attalus, king of Pergamum, in 133 B.c., 
having been left by his will to the Roman people 
(129). About 12] B.c. Gallia Narbonensis was 
made a province, on the conquest of the southern 
portion of Transalpine Gaul, between the Alps 
and the Pyrenees. It must not be supposed that 
there was complete peace in all these territories 
from the moment they were formally annexed. 
Many of Rome’s wars, which have to be passed 
over without mention in this article, were con- 
nected with the consolidation of a power already 
defined. 

9. The Social War.—A most important event 
was the Social War (90-89 B.c.), the result of which 
was that the territory of the city-State Rome now 
stretched from a point a little to the north of 
Florence as far as the extreme south of Italy. All 
freeborn persons within that area were now cives 
fomani, with all that that implied. 

10. Mithradatic Wars.—Soon after, the Romans 
had to meet one of the direst enemies in all their 
long history, Mithradates (120-63), king of Pontus, 
south of the Black Sea. His father by favour of 
the Romans had been given Phrygia also, but this 
the Romans took from the son in his minority. 
The war between Mithradates and the Romans 
was due to the former’s aggressions and his inter- 
ference with the kingdoms protected by the Romans. 
He kept the whole of the Near East in a ferment. 
The first stage (88-84) was concluded by a peace, 
according to the terms of which Mithradates agreed 
to give up his conquests. The Second Mithradatic 
War was entirely due to the aggression of a Roman 
general Murena (83), and was with some difficulty 
concluded by a peace in the next year. Mithra- 
dates now seriously trained his army to meet the 
Roman style of warfare. The Third and last War 
was begun in 75 B.C., when King Nicomedes of 
Bithynia left his country by will to the Roman 
people, and Bithynia was in consequence declared 
a Roman province. Mithradates supported a claim- 
ant to the throne, and the war began. Roman 
armies sustained defeats. Tigranes, king of Ar- 
menia, joined Mithradates, and the combined forces 
needed the best generalship the Romans had to 
cope with them. Lucullus distinguished himself 
greatly, but the result was fruitless, and in 66 
Lucullus had to make way for Pompey, who had 
just defeated the Cilician pirates. Pompey suc- 
ceeded in defeating Mithradates and in conquering 
Armenia. He reduced Pontus and thereafter Syria 
(64) to the state of Roman provinces. There was 
now a chain of Roman provinces from the Black 
Sea to the Euphrates, but client States were re- 
tained along the frontier. 

11. Acquisition of Gaul.—The next stage in the 
growth of the Roman Empire is the acquisition 
of Gaul, which corresponds roughly to modern 
France, by the generalship of Gaius Julius Cesar 
(58-49 B.c.). Caesar was one of the three most 
powerful men in the State, but was without means, 
and was anxious to obtain a command which would 
enable him to emulate Pompey’s achievements in 
the East and eventually obtain supreme power. By 
the arrangement of the coalition in 60 he obtained 
the provinces of Cisalpine Gaul and [lyricum for 
five years (58-54).’ Transalpine Gaul was shortly 
afterwards added. The details of Ceesar’s stubborn 
campaigns need not be here entered into. In addi- 
tion to conquering the whole of Transalpine Gaul 
(except Gallia Narbonensis, already a Roman pro- 
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vince), he twice crossed the Rhine and twice entered 
Britain. His period of command was extended 
for a further five years. His conquests secured 
Rome a northern frontier and saved the Empire for 
centuries. 

12. Civil War.—In 49 B.c. civil war broke out, 
and for a number of years there could be no thought 
of extending the Empire. During the civil war, 
the eastern provinces, roughly speaking, were on 
Pompey’s side and the western on Cesar’s ; later, 
Antony held most of the east against Octavian. 

43. Rome under the Emperors.—In 31 B.c. Egypt 
was acquired by Octavian, and henceforward the 
Roman Emperors reigned there as kings. About 
the same time Octavian re-organized the eastern 
provinces. On 16th Jan. 27 B.C. the provinces were 
apportioned between the Senate and Augustus (see 
PROVINCE). Though the greater part of Spain 
had long been part of the provincial system, the 
hardy tribes of the north-west, the Cantabri and 
Astures, had never been subdued. Between 26 
and 20 B.c. Augustus and Agrippa succeeded in 
quelling them, and a new province, Lusitania, was 
formed. On the death of the client-king Amyntas 
in 25 B.C. all the northern and western part of his 
kingdom was taken over and made into the province 
Galatia. ‘The boundaries of this province changed 
with the changing sphere of duty which covered 
all the central part of Asia Minor. It retained its 
importance down to A.D. 72, when Cappadocia 
became a consular province with an army, whereas 
in A.D. 17 it had been created merely a procu- 
ratorial province. Augustus spent 21-19 B.C. 
regulating the East, and in 16-13 visited Gaul. 
There he aimed at fixing the north-west frontier 
of the Empire. His first intention was to fix the 
limit at the Elbe and the Danube. The tribes of 
the Tyrol, the Rhaeti, Vindelici, and Norici were 
conquered in 15, and the Alpine tribes in 14-13. 
After a number of campaigns the dream of an Elbe 
frontier had to be given up, and the Rhine was 
reluctantly substituted. The Rhine-Danube fron- 
tier is much longer than the other, and was there- 
fore much more difficult-and expensive to defend. 
The reign of Tiberius (A.D. 14-37) saw the annexa- 
tion of Cappadocia, as has been said. Gaius (Cali- 
gula) (37-41) pursued a somewhat retrograde policy. 
He restored to Antiochus of Commagene the realm 
which Tiberius had taken from his father. A 
similar policy was pursued in Palestine. In Thrace 
the former kingdom of Cotys was given to his son 
Rhemetalces, and further territory in Thrace was 
added to it. To Polemo was gifted Pontus Pole- 
moniacus, and to Cotys, younger brother of Rhe- 
metalces, lesser Armenia. Mauretania was taken 
over and afterwards (under Claudius) divided into 
two provinces, named Cesariensis and Tingitana. 
In Africa the legion was taken from the senatorial 
proconsul and put under the command of a special 
legatus. Under Claudius (41-54) many important 
administrative changes were made in the provinces. 
In Germany and Pannonia the extensive operations 
resulted in no addition to the Empire, but Thrace 
was at last made a province under a procurator in 
46. lLycia was united to Pamphylia as a province 
under one governor in 43. Macedonia and Achaia, 
which under Tiberius had been governed by an 
Imperial /egatus, were restored to the Senate as 
two separate provinces. In 44 Judea, which had 
been for a time under the rule of Herod Agrippa, 
was put under a procurator. 

The most interesting event of Claudius’ reign is, 
however, the annexation of Britain. Britain had 
been invaded twice by Julius Cesar, but had never 
been conquered, still less annexed. It was reserved 
for Claudius to make the southern half of England 
into the province Britannia, which he visited in 
person. ‘The Roman forces numbered between 
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40,000 and 70,000 and were under the command of 
A. Plautius Silvanus. The first objective seems to. 
have been Essex and Hertford; Camalodunum 
(Colchester), the capital of the Trinovantes, was 
taken and made the capital of the new province. 
Plautius, the conqueror of the province, remained 
till 47 as legatus Augusti pro pretore. During 
this period the Romans penetrated at least as far 
as Somersetshire. At the end of Plautius’ com- 
mand the country comprised within a line drawn 
from Bath through Silchester, as far as London, 
with a loop enclosing Colchester, was Roman. 
Plautius’ successor, P. Ostorius Scapula (47-52) 
conquered the Iceni and drew a line of forts across 
the country from Gloucester to Colchester. His 
greatest achievements were along the Welsh border. 
A fresh advance was made under Nero (54-68), when 
Suetonius Paulinus was appointed governor (59). 
His first two years were probably spent in subduing 
North Wales. An insurrection meantime broke 
out among the Iceni in the East. On the death 
of their king their territory had been added to the 
province. A rising of the Iceni and Trinovantes, 
who massacred 70,000 Romans and their allies, 
recalled Suetonius to the East. He took a terrible 


vengeance. The after history of the province is 
full of interest, but cannot be pursued here. For 
the Armenian wars of Nero see under NERO. His 


reign saw the addition of two provinces to the 
Roman Empire, Pontus Polemoniacus and Alpes 
Cottic. 
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ROMAN LAW IN THE NT.—The student of 
Christian origins cannot neglect the influence 
which the law of the Roman Empire had on the 
infant Church. The marvellous talent of the 
Roman authorities for organization, and especially 
their wise adaptability, which saved them from 
enforcing a rigid uniformity in legal details in all 
the countries which they conquered, were to a 
large degree instrumental, under Divine provi- 
dence, in furthering Christianity throughout the 
Empire. Though the Emperors and their officials 
became, at a comparatively late date (see below, 4) 
persecutors, yet there can be no doubt that the 
Roman system of law and organization was a most 
powerful help to the apostles in preaching the 
gospel. In this article we may trace the various 
direct and indirect allusions to that system in the 
Christian literature of the apostolic period. 

1. Administrators of the law.—The greater part 
of the Roman world was divided into provinces, 
which were either senatorial, i.e. under the rule of 
the Roman Senate, or imperatorial, 7.e. under the 
direct rule of the Emperor. The older and settled 
provinces usually came under the former head, and 
those in which there was danger from external 
enemies usually under the latter; but there were 
not infrequent exchanges between Emperor and 
Senate, and a province might be at one date sena- 
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torial and at another imperatorial. It is therefore 
a good test of accuracy in a historical writer to 
examine whether he names the Roman governor 
rightly in any given incident (see below). 

(a) Senatorial provinces.—Such a province was 
governed by a proconsul (dvOvraros, Ac 137 12 1938 ; 
ef. 18%, dv@urarevovros). St. Luke rightly calls 
Sergius Paulus in Cyprus a proconsul (137), for 
shortly before St. Paul visited the island it became 
a senatorial province, though it ceased soon after- 
wards to be such. An inscription found in N. 
Cyprus by Cesnola has ‘in the proconsulship of 
Paulus’ (Ramsay, St. Paul the Traveller and the 
Roman Citizen, p. 74, who quotes D. G. Hogarth, 
Devia Cypria, London, 1889, p. 114). St. Luke 
also rightly speaks of Gallio as proconsul of Achaia 
(18"). This province had gone through many 
changes: having been at one time a separate pro- 
vince, at other times joined to Macedonia, it had 
from A.D. 15 been a joint imperatorial province, 
but in A.D. 44, before St. Paul came to Corinth, 
had again been disjoined from Macedonia and had 
become senatorial (Ramsay, HDB i. 23). The 
senatorial provinces mentioned in the NT are: 
Macedonia (senatorial after the time of Claudius) ; 
Achaia; Asia (the western part of Asia Minor) ; 
Bithynia-Pontus,’a united province in NT times 
(part of ancient Pontus was joined to Galatia, part 
given to the Polemonian kingdom; see below, ¢) ; 
‘Cyprus (see above); Crete-Cyrene, a joint pro- 
vince. In Ac 19* the plural dy6v7aro. is used ; the 
meaning is not that there were more than one pro- 
consul at Ephesus at a time, or that the proconsul’s 
counsellors were called by this name (a conjecture 
for which there is no evidence), but that ‘there 
are such things as proconsuls.’ 

(6) Imperatorial provinces.—Such a province was 
ordinarily governed by a propretor (in full, legatus 
Augusti pro pretore; in Greek, dvristparyyos or 
apecBeuvryjs). Neither of these Greek names is 
found in the NT, but several imperatorial pro- 
vinees are there named: Syria-Cilicia-Phenice, a 
joint province ;* Galatia; [llyricum (’I\dvpcxdy), + 
N.W. of Macedonia and W. of the provinces of 
Moesia Superior and Thracia, which are not re- 
ferred to in the NT, and do not contain any of 
the places there mentioned ; Pamphylia; Lycia. 
(The last two were joined together in A.D. 74: 
Lycia is mentioned in Ac 27° as a separate pro- 
vince [cf. 1 Mac 15*] ; Patara [Ac 21] was within it.) 

Some imperatorial provinces were governed by 
procurators, such as Judea (when it was not a de- 
pendent kingdom) and Cappadocia, though Judea 
was not perhaps strictly a ‘ province’ ; the governor 
of Egypt was called a prefect. Both these names 
are used in other senses. A procurator (ézirporos 
or Stocxnris, in the NT more loosely qyeuav, Mt 27°, 
Ac 23%4 24! 269, etc., and so Josephus, Ant. XVIII. 
iii. 1, though this word is used generally of Roman 
governors as contrasted with semi-independent 


* Syria and Cilicia are joined in Gal 121: 7a KAiyara rs 
Suplas cat ris KiAckias, tr. in AV and RV ‘the regions of Syria 
and Cilicia.’ St. Paul’s habit of using the Roman names for 
provinces is here illustrated, for Ac 929 says that he was sent 
from Jerusalem ‘to Tarsus,’ %.e. to Cilicia, Ramsay (Gal., p. 
277 ff.) would with x* omit the second rjs in Gal 171 ; as Light- 
foot says (Gal.5, London, 1876, in loc.), ‘the words 7a xAiuara 
seem to show that ‘Syria and Cilicia” are here mentioned 
under one general expression, and not as two distinct dis- 
tricts,’ though he seems to be in error in saying that they 
were at the time under a separate administration. For the 
meaning of xA‘uara see Ramsay, loc. cit. 

+ The usual Greek name of this province is "IAAvpis or “IAAvpia, 
put St. Paul as a Roman citizen uses a Latin form in Ro 1519, 
as does the historian Dio Cassius twice (Ramsay, Gal., p. 276 f.). 
This province is also called Dalmatia in 2 Ti 410, this name 
(which had previously been given to South Illyricum only) 
taking the place of the other during St. Paul’s lifetime (Ramsay, 


tb.). 

} In Lk 22 the verb jyepovedw is used of Quirinius’ office in 
Syria, in 31 of Pilate’s procuratorship ; in 31 jyemovia is used of 
the ‘ reign’ of Tiberius. 


‘kings’ in Mk 139 and Mt 10%8, Lk 217; ef. 1 P 
24) was of a rank inferior to that of a propreetor. 
He was in most respects vested with full power, 
but was in some degree in a subordinate relation 
to a neighbouring governor; thus, Judea was 
more or less under Syria, Cappadocia under 
Galatia. 

(c) Subject kingdoms, etc.—In addition to the 
Roman provinces, there were in apostolic times a 
considerable number of semi-independent king- 
doms, and also of petty princedoms or ‘ tetrarchies ’ 
—this word having lost its original meaning of 
‘rule over a fourth part.’ Of the former class we 
notice the dominions of Herod the Great and of his 
grandson Herod Agrippa I. (who died A.D. 44, Ac 
12*) ; these were kings of all Palestine. Another 
such kingdom was that of Polemo (odéuwyv) to the 
east of Pontus; this kingdom existed up to A.D. 
63; one of the Polemos married Berenice or 
Bernice (Ac 25). A third such kingdom was 
Lycaonia Antiochi (between Galatia and Cilicia), 
which is indirectly alluded to in Ac 18”, where St. 
Paul is said to have gone through ryv Tadarixhy 
Xepay kal Ppvylay, z.e. he visited first that part of 
Lycaonia which was not part of the subject king- 
dom but was incorporated in the province Galatia, 
and then he went through Phrygia or ‘the 
Phrygian’ [region] (ct. 16, ryv Spvylay kal Tadarixhy 
x#pavy, which by the grammatical construction 
must mean ‘the region which was both Phrygian 
and Galatic,’ 7.e. that part of Phrygia which 
was incorporated in the province Galatia; cf. 
Ramsay, St. Paul, p. 210). Herod Agrippa 1. 
was king (or tetrarch) of Chalcis in Ceele-Syria 
(the Lebanon), and afterwards of Northern Pales- 
tine; in Ac 251% he is called ‘Agrippa the king,’ 
and the word ‘king’ is emphasized in these 
chapters ; he died A.D. 100. Herod Antipas was 
also popularly called ‘king’ (Mk 6”, Mt 14°), but 
he was really tetrarch (Mt 14") of Galilee (Lk 3}, 
TeTpaapxodvros) and Persea (Jos. Ant. XVII. viil. 1). 
Archelaus succeeded his father Herod the Great in 
Judea and Samaria as ‘ethnarch,’ without the 
title of king, though St. Matthew uses the verb 
Baordevewv of him (27). Herod Philip was tetrarch of 
Iturea and Trachonitis, and Lysanias of Abilene 
(Lk3!). The existence of these kings and tetrarchs 
was due to the wise tolerance of the Romans, and 
it paved the way for direct Roman rule, and in- 
directly for the spread of Christianity. 

Against the decisions of both governors and 
kings there lay an appeal to the Emperor. That 
of St. Paul is recorded in Ac 25"* (ef. 281°), but it 
is disputed whether it was from the Sanhedrin to 
the Roman tribunal or from Festus to Cesar. 
The latter view seems best to suit the circum- 
stances of the case. The appeal need not neces- 
sarily have been granted; but as we see from 
Agrippa’s remark in 26*, once it was allowed, the 
prisoner could not be released. f 

(d) In 19*! the Asiarchs, officials in the province 
of Asia, are mentioned. But the Asiarch was not, 
strictly speaking, an administrator of the law. In 
the provinces there were organized associations of 
cities, having to a great extent a religious char- 
acter, though having also some relation to the law. 
Such an association was called ‘commune’ (76 
xowév). Each ‘commune’ was presided over by 
an officer named after the province; thus he was 
called Asiarch in Asia, Galatiarch in Galatia, etc. 
He was president of the games, and had an un- 
defined influence in civil affairs. The plural 
‘ Asiarchs’ in 19%! perhaps implies that past holders 
of the office retained the title. For these offices 
see the Martyrdom of Polycurp, xii., and Lightfoot, 
The Apostolic Fathers, pt. ii., ‘ Ignatius’, London, 


1889, iii. 404 ff. . 
2. Administration of the law. The Romans did 


406 ROMAN LAW IN THE NT 


ROMAN LAW IN THE NT 


ee ee ee SS 


not enforce a rigid uniformity of law throughout 
the Empire. When they conquered a country and 
incorporated it as a Roman province, they found 
in many cases an excellent system of law in force, 
and they retained much of it. This was especially 
the case in Greek cities, and above all in Asia 
Minor, where the people were particularly tena- 
cious of old customs. Just as the Romans did not 
force the Latin language on Greek countries, but 
recognized the Greek language and made use of it, 
reserving Latin for State occasions, so they used 
much of pre-existing Greek law and custom, Thus 
at Ephesus, a ‘free’ city, we find, in addition to 
the Roman proconsulship, a Greek constitution. 
There was a senate (Sovd}), and also the popular 
assembly (d#0s, 199; also called éxxAnota, vv.** 41) 
which met regularly three times a month and 
(when required) in extraordinary session ; and this 
popular assembly had its clerk (ypauparevs), a very 
important official, whose influence over it was 
great, as this chapter shows (vv.**#!), Inscriptions 
of Roman date in Greek cities show the continu- 
ance of Greek institutions (for these statements 
see Rackham, Acts, p. 362ff., and Ramsay, S¢. 
Paul, p. 131 ff., Gal., pp. 132 ff., 181f.). At Athens, 
also a ‘free’ city, we find a Greek institution, the 
court of the Areopagus (17! ”), the members of 
which were called ‘Areopagites’ (v.*4). This, 
however, was not a court of law, and St. Paul was 
not on his trial before it on a criminal charge. It 
was rather a University court, ‘in the midst of’ 
which (v.22) the Apostle made his defence as a 
teacher. The scene has been taken by F. C. 
Conybeare (HDB i. 144) and others, with the AV 
text in v.22 (but not AVm), to have been on Mars’ 
Hill outside the city, whence the court derived its 
name, but Ramsay with more probability (St. 
Paul, p. 244f.) places it in the city itself, in or 
near the Agora or market-place. ‘In the midst of 
Mars’ Hill’ as a topographical expression would 
hardly be possible. 

In non-Greek countries which passed under 
Roman rule, Roman law and organization were 
more speedily adopted, as there was less of previous 
civilization to withstand them. But in Palestine, 
as in the Hellenized districts, local law survived to 
a considerable extent, even when Roman procura- 
tors had displaced native kings. Power was left 
to the Sanhedrin in Judea, and, though that body 
had no jurisdiction in Galilee and Samaria, local 
synagogues outside Judea were allowed by the 
civil authorities to exercise a good deal of authority 
over their members (C. Bigg, JCC, ‘St. Peter and 
St. Jude,’ Edinburgh, 1901, p. 25). The Sanhedrin 
could not inflict capital punishment without leave 
of the procurator (Jn 18%), but the latter often 
applied Jewish law, and this seems to be the 
meaning of Festus’ proposal to send St. Paul to 
Jerusalem, to be eien in his presence indeed, but 
by Jewish law (Ac 25°). The sentence would be 
the procurator’s, and the appeal would be from 
him to the Emperor (see above, 1(c)). The stoning 
of Stephen was no doubt an illegal murder (Ac 7°), 
and other deaths of Christians would fall under 
the same head (5 224 26!°); but the Sanhedrin 
could arrest persons, and inflict imprisonment and 
flogging (51% # 224 9610 ; ef. 2 Co 117%, Mt 5%). In 
9? 26 the synagogue at Damascus is requested by 
the Sanhedrin to exercise its powers (cf. 22% Mk 
13°). In the semi-independent kingdoms Roman 
law found its way less speedily, and only as the 
local kings deemed it practicable to spread Western 
ideas. The position of Herod the Great in this 
respect is well drawn by Ramsay (Was Christ born 
at Bethlehem ?, London, 1898, ch. ix.), who suggests 
that the king was allowed to carry out the enrol- 
ment which took place at the time of our Lord’s 
birth in such a way as to conciliate Jewish pre- 


judices, by giving it a tribal character which it did 
not possess in the other parts of the Empire. 

On the other hand, the Romans founded colonies 
in various parts of the Empire, chiefly for military 
reasons ; their inhabitants were Roman citizens, 
and Roman law was observed in them more strictly ; 
the city officials were named in Roman fashion 
duoviri, questores, ediles, pretores (the magis- 
trates in Greek cities were called orparnyol or 
dpxovres, and in Ac 16%. #- %f St, Luke gives the 
former as the translation of ‘ preetores ’at Philippi, 
a Roman colony). In colonies there was no Senate 
(Bovdkh), but there were decwriones (Ramsay, Gal., 

p. 117, 182); the language used in the municipal 

eeds is shown by inscriptions to have been Latin 
(id.). The colonies mentioned in the NT are: 
Antioch of Pisidia (Ac 1314), Lystra (14°), Philippi 
(16!2, where alone of NT passages codwvla is found), 
Corinth (181), Ptolemais (21”). Iconium (13%!) did 
not become a colony till Hadrian’s. time (Ramsay, 
Gal., pp. 123, 218). Here it may be remembered 
that Roman law gave special privileges to 
‘citizens.’ Citizenship (modrrela, 22%) was not 
conferred on all the inhabitants of the Empire till 
A.D. 212, Even the inhabitants of ‘free’ cities 
were not Roman citizens, or ‘ Romans,’ as citizens 
proudly and tersely called themselves (167! 22>) ; 
but citizenship might be acquired by | Eagee in 
the corrupt times of the Emperor Claudius, though 
at a high price (22%), or by birth, asin St. Paul’s 
case (ib.). The law protected citizens from flog- 
ging, and St. Paul asserts this right in 16°? 22% ; it 
exempted Jews who were also Roman citizens from 
the jurisdiction of the Sanhedrin and of the 
synagogues, though St. Paul did not always assert 
his exemption (2 Co 11°), and it gave them an 
appeal froma death sentence by a provincial 
governor (HDB iv. 292). In Ac 16% 59% the word 
axardxpwros (‘ uncondemned ’) does not imply that the 
Apostle could have been flogged after trial, which is 
not the case ; the want of trial merely suggests the 
possible excuse of ignorance which the officials 
might have urged: St. Paul says that they ought 
to have investigated. Ramsay (St. Paul, p. 225) 
suggests that the Apostle spoke in Latin and used 
the phrase re incognita (‘without investigating 
our case’), and that St. Luke rendered it loosely by 
aKaTaKptros. 

3. Illustrations in the NT drawn from Roman 
or Roman-Greek law.—The following illustrations 
have been gathered from Galatians by Ramsay, 
though his conclusions have not in all cases been 
universally accepted. In particular, his deductions 
from a Roman-Syrian law-book of the 5th cent. of 
our era have been objected to, because of its date. 
But the deductions agree well with the NT, and 
it is highly probable that the law-book, which is of 
the nature of a compilation, re-echoes in a large 
degree the old Seleucid Jaw. 

(a) Roman and Greek wills.—The Greek will 
once properly executed and recorded—the record- 
ing took place in the testator’s lifetime—was irre- 
vocable, and so it is in Gal 3%, where St. Paul 
applies the custom to the Jewish covenant or 
testament, while at that time a Roman will was 
revocable by the testator, for it was a secret docu- 
ment and was not recorded (Lightfoot denies that 
a will is intended in Gal 35, and translates ‘ cove- 
nant’). In He 96 the will is of the Roman kind ; 
it can take effect only after the death of the tes- 
tator. The inference is that among those to whom 
Galatians is addressed the Romans left the older 
local (Greek) law on the subject untouched, and 
that the persons addressed therefore lived in a 
district that was highly Hellenized; while the 
persons addressed in Hebrews (Jewish Christians 
in Palestine, or possibly in Rome?) had received 
Roman law in this respect (Ramsay, Gal., pp. 
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(6) Law as to coming of age.—Here, again, Greek 
Oe Warad lay diteed in Gol 4° the father 
names the date at which the heir comes of age. 
In Roman law a child was under a ‘tutor’ till he 
was 14 years old, when he could make a will and 
dispose of his own property ; then under a ‘ curator,’ 
who managed the property, till he was 25. The 
distinction was not known at Athens, but it is 
found in provincial Greek cities. In 4? the ‘tutor’ 
(émirporos) and the ‘curator’ (olxovduos) are both 
mentioned. But though in this respect Galatia 
followed Rome, it did not do so in the other respect, 
for the father is said to appoint (i.e. by will) the 
term during which these officers should have 
authority over his son (Ramsay, Gal., p. 391 ff.). 
See HEIR, § 2. 

(c) Law as to the position of children.—In this 
matter the Greek and the Roman law agreed, but 
they differed from the Hebrew law. A son of the 
master of the house by a slave mother was, by 
Greek and Roman law alike, a slave ; but, accord- 
ing to Hebrew law, the status of the father en- 
nobled the child, who was free. Thus Dan and 
Asher were not slaves, though their mothers were. 
Hence the illustration of Gal 471-3! about the two 
sons of Abraham, the son of Hagar being born 
‘unto bondage,’ would appeal to the Galatians, 
who lived under Roman-Greek law, while it would 
not appeal in the same way to one who was brought 
up without reference to that law (Ramsay, Gal., p. 
434). 

4, Attitude of the law to the Christian Church. 
—The Roman law recognized Judaism, though it 
was not the State religion, as a religio licita ; it 
was tolerated, and no one could be punished for 
being a Jew. SBut no religion which was not 
recognized by the State was lawful, and as Christi- 
anity had never been so recognized it was from 
that fact a religio illicita. It has, however, been 
disputed when the Roman law in this respect was 
first actively put into force. Many writers, espe- 
cially in Germany, treat Trajan as the first real 
persecutor, maintaining that before his time Chris- 
tianity was confused with Judaism, and that Nero 
and Domitian were merely capricious persecutors 
of individuals. A damaging indictment of this 
view is made by Lightfoot (op. cit. i. 1-17). There 
isno doubt that at the very first Christians were 
looked upon merely as Jews (e.g. Ac 16%). At 
Corinth Gallio treats the question before him as 
one of Jewish law (1815). St. Paul could hardly 
have held his favourable view of the State organ- 
ization and of its power for furthering the gospel 
had it been otherwise. But it seems highly prob- 
able, if not certain, that at least from the time of 
Nero Christianity was looked upon as a distinct 
sect, and therefore as illegal. Tacitus (Ann. xv. 
44) clearly treats it as having been a distinct 
religion in the time of Nero; he mentions its 
followers as ‘those whom the common people used 
to call Christians ’—the use of the imperfect ‘ appel- 
labat’ shows that he is not, as has been alleged, 
projecting the ideas of his own time into that of 
the middle of the Ist cent. (he himself was born c. 
A.D. 55). Suetonius, who was a few years younger 
than Tacitus, calls Christianity ‘a novel and 
malignant superstition’ (Nero, 16). Even had 
there been confusion between the two religions 
in Nero’s time, by the time of Domitian, when 
Emperor-worship was enthusiastically pressed, and 
the Imperial policy thus became directly antagon- 
istic to Christianity, there could be no possibility 
of confusing the two. The Jews themselves were 
active in making the distinction manifest to the 
authorities. In Ac 19% the Jews put forward 
Alexander for this very purpose. And it is incon- 
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ceivable that they would allow a confusion so in- 
jurious to themselves to continue. It was not 
necessary that a distinct edict against Christianity 
should have been put out, and it is quite possible 
that no such edict was issued until Trajan’s time ; 
the very fact that Christianity had never been 
recognized by the State made it unlawful. Nor is 
this argument weakened by the fact that there was 
not a continuous persecution of the Christians on 
the part of the Roman authorities in the lst 
century. The law was there, though it was not 
always enforced. The same thing happened in the 
2nd and 3rd centuries, and there is no dispute 
that Christianity was then regarded as an unlaw- 
ful religion. The Church benefited by more than 
one interregnum of peace. 

Light is thrown on the attitude of the law to 
Christianity by 1 P 2! 20 414 Here St. Peter 
alludes to Christians being accused of crimes (2%, 
a verse which recalls the infamous offences imputed 
to them in later days, the ‘Thyestean banquets’ 
and ‘(idipodean intercourse’—z.e. cannibalism 
and incest ; cf. the letter of the martyrs of Vienne 
and Lyons given in Eus. H# y. 1, and Justin, 
Apol. i, 26, etc.), and also to their suffering when 
they do well (2%), and ‘ for the name (év dyéuare) of 
Christ’ (44). Bigg (Com. on 2!%), who upholds an 
early date for the Epistle, maintains that this does 
not show that the State had as yet systematically 
declared against the Church ; Ramsay (The Church 
in the Roman Empire, pp. 245 ff., 290 ff.) thinks 
that these passages show that the Epistle belongs 
to the latter part of the lst century. In either 
case Christianity is represented as an unlawful 
religion, and Christians suffer ‘for the name’ (i.e. 
for being Christians, without any moral crime 
being attributed to them). Thus at least before 
the time of Domitian all confusion with Judaism 
must have ceased. The same thing may be 
gathered from the Apocalypse, which (at any rate 
in its present form) is probably of the time of that 
Emperor. 

It is agreed by all that the law in the time of 
Trajan regarded Christianity per se as unlawful. 
In his letter to Pliny the Emperor says that Chris- 
tians are not to be sought out, but that if they are 
accused and convicted they are to be punished, 
though not if they apostatize (see the text in 
Lightfoot, ‘Ignatius’?, i. 53f.). But there is no 
trace whatever of a new policy having been insti- 
tuted by Trajan. 

The law condemned secret societies, and this was 
perhaps the chief cause of Trajan’s attitude to 
Christianity. He was energetic in suppressing 
clubs and gilds; whether religious or not, and 
whether in themselves innocent or not, he con- 
sidered them dangerous as being liable to be used 
for political purposes (see the examples collected 
by Lightfoot, op. cit., p. 18 ff.). The meetings of the 
Ciietane for Eucharist and Agape would at once 
rouse his antagonism. Pliny, in his letter to 
Trajan (Zp. 96), therefore reports the assemblies 
of the Christians ‘on a fixed day before light,’ but 
emphasizes their innocent character: at the first 
meeting (i.e. the Eucharist) they bound them- 
selves by an oath (sacramento) not to do wrong; 
at the second (i.e. the Agape, held later in the 
day) they met to take food, ‘ promiscuum tamen et 
innoxium’; but the latter assembly was discon- 
tinued after Pliny’s edict, because he had forbidden 
gild meetings (hetwrias) according to Trajan’s 
command. Pliny apparently considered that the 
Christians were no longer a gild, because they gave 
up their common meal ; he probably did not under- 
stand the nature of the Eucharist (there seems to 
be some confusion about his use of the word sacra- 
mentum), or at any rate he did not consider that 
it came under this head. 
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Lirerature.—W. M. Ramsay, 4 Historical Commentary on 
St. Paul’s Epistle to the Galatians, London, 1899, St. Paul the 
Traveller and the Roman Citizen, do., 1895, The Church in the 
Roman Empire before A.D. 170, do., 1893; E. Hicks, Traces of 
Greek Philosophy and Roman Law in the NT, do., 1896; W. E. 
Ball, St. Paul and the Roman Law, Edinburgh, 1901; R. B. 
Rackham, The Acts of the Apostles? (Westminster Comment- 
aries), London, 1901. On the attitude of Roman law to the 
Church see H. B. Swete, T'he Apocalypse of St. John, do. , 1907 ; 
C. Bigg, The Epistles of St. Peter and St. Jude (ICC), Edin- 
burgh, 1901; J. B. Lightfoot, The Apostolic Fathers, pt. ii., 
‘Ignatius’ 2, London, 1889, i. A. J. MACLEAN. 


ROMANS, EPISTLE TO THE.—1. Date and 
destination.—The Epistle is usually supposed to 
have been written to Rome (17) from Corinth 
during the visit of Ac 20%, 2.e. towards the close 
of the third missionary journey. The year will 
depend upon the general scheme of chronology 
adopted for St. Paul’s life; c. A.D. 58 is the usual 
date. The grounds on which this view is based are : 

(1) The reference to the collection for the saints 
(157#-), This is prominent in 1 and 2 Cor. (1 Co 
161, 2 Co 8°), which belong to the same period of 
St. Paul’s life, and is mentioned incidentally in 
Ac 2417 as forming part of the purpose of the final 
visit to Jerusalem. According to Ro 15 the collec- 
tion is nearing completion, and St. Paul is about 
to start for Jerusalem ; this points precisely to the 
circumstances of Ac 20. 

(2) Ac 19?! shows that the Apostle had in mind 
at this time a visit to Rome, which again corre- 
sponds exactly to the indications afforded by Ro 
15258. . of, 110, 

(3) Timothy and Sosipater (1674) were with St. 
Paul at this period (Ac 204). The fact that the 
other travelling companions of Ac 20 do not happen 
to be mentioned creates no difficulty ; they may 
have had no connexion with Rome, or they may 
not yet have joined St. Paul. 

(4) Phebe, a ‘deaconess’ of Cenchre, the 
port of Corinth, is prominently mentioned (16%); 
possibly she is the bearer of the Epistle. 

(5) Gaius is the Apostle’s host (1673), and we 
hear also of a Gaius at Corinth, evidently in close 
personal relation to St. Paul, since he was one of 
the few baptized by him (1 Co 14). 

(6) We hear of EKrastus, chamberlain of the city 
(163) ; in 2 Ti 42° we read that an Erastus was left 
at Corinth, which may thus have been his home. 

Some of these indications are slight; (3) cannot 
be pressed, and the force of the references to Gaius 
and Erastus is weakened by the frequency of the 
names. But the first two cross-correspondences 
are very strong, and the data fit in so exactly with 
what we know of St. Paul’s movements at this 
period that the commonly accepted placing of the 
Epistle might be regarded as indisputable, if it 
were not that it rests upon an assumption which 
may be questioned, as taking for granted its 
integrity. The indications come from the last 
two chapters; did these form part of the original 
Epistle? In particular, even if ch. 15 is accepted, 
can we safely use ch. 16? 

2. Integrity. — There are here two distinct, 
though eee d related, problems to be considered : 
(a) the original destination of ch. 16, (d) the exist- 
ence of a short recension of the Epistle. 

(a) Was ch. 16 originally addressed to Rome ?— 
We are at once struck by the fact that though St. 
Paul has never visited Rome, and in the body of 
the Epistle betrays no detailed acquaintance with 
local conditions, yet according to 16°16 he seems to 
have a large number of friends there. Indeed the 
list of persons greeted is longer than in any other 
Epistle, and personal details are mentioned freel 
in a way which suggests a considerable knowledge 
of the work of the church. It is therefore widely 
held that vv.18 (the concluding doxology offers a 
separate problem which will be considered under 





(b)) would be more in place if addressed to some 
church where St. Paul had made a long stay. 
Ephesus best satisfies the conditions at this period, 
and indeed two features point to it directly. : 

(1) In v.5 we find a greeting to Epzenetus, who is 
called ‘ the firstfruits of Asia.’* Of course he may 
have moved to Rome, and St. Paul may be com- 
mending him to his new home, but the words are 
more naturally explained as addressed to the 
church of which Epzenetus is the oldest member ; 
and in ‘ Asia’ St. Paul first preached at Ephesus. 

(2) Of greater significance is the reference to 
Prisca and Aquila (‘Salute Prisca and Aquila... 
and the church in their house,’ 16**). e learn 
from Acts that they had come from Rome to 
Corinth, where they had met St. Paul; thence they 
accompanied him to Ephesus (Ac 18) and remained 
there. In 1 Co 16”, written from that city shortly 
before the date usually assigned to Romans, they 
are there still, and St. Paul sends a greeting from 
them and from the church in their house ; similarly 
in 2 Ti 4" he sends greetings to them, again at 
Ephesus. Hence Ephesus evidently became their 
home. It is of course possible that at the time 
when Romans was written they might have 
returned temporarily to Rome to settle their 
business affairs ; their expulsion perhaps left them 
but little time to put them in order; but the 
strange thing is that when they were in Rome 
only for a short visit their house should there, as 
well as at Ephesus, be the meeting-place of the 
local church. 

These facts, then, suggest ‘that the verses are 
really a fragment of a letter addressed to Ephesus. 
It may be added that the sudden outburst in v.17 
is certainly surprising if meant for Rome; it is 
severe and emphatic in tone, and suggests that St. 
Paul is speaking of an existing danger, not of 
something which may happen, and yet the body of 
the Epistle gives no hint of the presence there of 
false teachers of this type (see § 4). 

On the other side the attempt is made to rebut 
these arguments by considerations derived from 
inscriptions and from archeological evidence.+ It 
is pointed out that most of the names in this 
chapter can be paralleled from inscriptions found 
in Rome; it is not suggested that these refer to 
the actual people mentioned by St. Paul, but that 
‘such a combination of names—Greek, Jewish, and 
Latin—could as a matter of fact be found only in 
the mixed population which formed the lower and 
middle classes of Rome’ (Sanday-Headlam, p. 
xciv). We have, however, to allow for the fact 
that the corpws of Roman inscriptions has been 
greater than those of other places. As inserip- 
tions, e.g. from Asia Minor, are studied and cata- 
logued, more and more of the names of this chapter 
are found in them too, so that the argument is 
scmewhat precarious.t Again, much stress cannot 
be laid on the attempts to trace on antiquarian 
grounds evidence of an early connexion of Prisca 
and Aquila with Rome. It is possible that the 
households of Aristobulus and Narcissus (vy. 4) 
may refer to the slaves of the Imperial household 
inherited from Aristobulus, the grandson of Herod 
the Great, and to those of the Narcissus who was 

* AV ‘ firstfruits of Achaia’ rests on poor MSS evidence, and 
is‘contradicted by 1 Co 1615, where Stephanas is so described. 

t See the discussions in Lightfoot, Philippians’, London, 
1878 (detached note on ‘Cxsar’s Household,’ p. 171 ff.), Sanday- 
Headlam, JCC, ‘Romans’5, pp. xciv ff., 418ff., with criticisms 
in K. Lake, Earlier Epistles of St. Paul, London, 1911, p. 330 ff. 

t ‘To describe the personal names in Rom. xvi. as specifically 
Roman on the strength of inscriptions found in the city of Rome 
is about as safe as to describe Wilhelm, Friedrich, Luise as 
specifically Berlin names because they are fouhd on Berlin 
tombstones. The names referred to are found swarming in 
inscriptions, papyri, and ostraca all over the Mediterranean 
world’ (Deissmann, Light from the Ancient East, Eng. tr., 


London, 1911, p. 278, n. 1). Similarly G. Milligan, The New 
Testament Documents, do., 1913, p. 183, n. 1. 
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executed by Agrippina, but again the names are 
common, and, as Lake points out, we should ex- 
pect of Napxicoravot instead of of Napklocov, words 
ending in -ani being usually transliterated. The 
most that can be said is that while these expres- 
sions suit Rome, they do not positively demand it. 

Our conclusion may be that, though it is not 
impossible that this section may be an integral 
part of the Epistle, it is more probable that it was 
addressed to a church St. Paul had visited, and 
that the indications point to Ephesus. No doubt 
this conclusion anak be more readily accepted if 
it were possible to give a reasonable explanation of 
the way in which the chapter came to be attached 
to this particular Epistle; a suggestion will be 
made when we come to deal with the next problem. 
Meanwhile it need only be added that those who 
regard the verses as misplaced often see in them a 
letter,* or part of a letter, commending Phebe 
(see v.1) to Ephesus (Renan, etc.). Gifford+ and 
others suggest that it may have been written to 
Rome after St. Paul’s first imprisonment there ; 
this would explain the large circle of acquaintances 
(but not the references to Aquila and Prisca, or 
Epenetus), and it might easily become attached 
to the earlier letter. It should be clearly under- 
stood that very few critics question the Pauline 
authorship of the chapter ; the doubt is whether it 
is in its right place. 

(6) The short recension.—This problem is not a 
little complicated, and its study requires some 
knowledge of the principles of NT criticism. It 
will be best to state the facts before proceeding to 
discuss the solutions which have been offered. 

(1) Evidence that a recension of the Epistle ex- 
isted which omitted chs. 15, 16.—It should be 
understood that no extant MS omits these chs. ; 
the evidence is indirect. (a) In the breves or 
chapter-headingst of the Codex Amiatinus of the 
Vulgate (a system found in many other MSS) the 
50th ‘chapter’ clearly describes Ro 14-5, and the 
51st, and we the doxology (167-7), the remainder 
of 15 and 16 being omitted. In the same way the 
breves of Codex Fuldensis point to a similar text, 
without the doxology, while the concordance, or 
harmony, of the Pauline Epistles found in the 
Codex Morbacensis unmistakably implies the use 
of the Amiatine breves based on the short recension. 

(8) Neither Cyprian, Tertullian, nor Irenzus 
quotes from the last two chs. ;§ ‘the argument 
from silence,’ often so dangerous, is here signifi- 
cant. (i.) We should expect Cyprian in his 7esti- 
monia to use Ro 16” under the headings which 
refer to the duty of avoiding heretics ; (ii.) Tertul- 
lian (adv. Mare. v. 14) quotes 14” as occurring in 
clausula, 1.e. in the closing section, of the Epistle, 
while he does not use against Marcion any of the 
obvious passages from 15-16, or accuse him of 
having cut them out of the Epistle. ; 

(y) Origen does in fact say that Marcion 
‘removed’ (abstulit) the final doxology and ‘cut 
away’ (dissecuit)|| the last two chapters. This 
agrees with the evidence from Tertullian just 
quoted, though, as we have said, he does not 


* According to Deissmann (Light from the Ancient Hast, p. 
226), ‘there is no lack of analogies for a letter of recommenda- 
tion plunging at once in medias res and beginning with “‘I 
commend.”’ He suggests that the short letter to Ephesus 
followed that to Romans in the letter-book (a book containing 
copies of letters sent or received) of Tertius, St. Paul’s amanu- 
ensis. 

+ For this and other theories see Moffatt, LNT, p. 138. __ 

+It must be remembered that the ‘chapters’ or sections 
referred to are not our present chapters. : 

§ According to Moffatt (p. 140), Clement of Alexandria and 
Origen are the only Ante-Nicene Fathers who do so. 

|| On the whole, it is not probable that this means merely 
‘separated off’? or ‘cut about.’ Hort tries to explain away 
Origen’s evidence, but he has not been generally followed ; see 
Sanday-Headlam, p. xc; Lightfoot, Biblical Essays, London, 
1893, p. 287 ff. (including a paper by Hort). 


accuse Marcion of tampering with the text ; their 
copies mines A agreed. 

(5) In the group of MSS DEFG, which seem to 
come from a common ancestor, it is argued that 
the text of the last two chs. is so different from 
that of the rest of the Epistle that somewhere in 
the line of transmission there must have come a 
MS containing only 1-14, which was supplemented 
from some other source for chs. 15-16. It is 
pre that this archetype also omitted the 

oxology.* 

(2) The position of the final doxology.—It should 
be carefully noted that there is no break in 
thought between chs. 14 and 15 (our present 
chapter divisions are late and do not always corre- 
spond to breaks in the sense), and the chs. as they 
stand offer a reasonably connected sequence of 
thought, except for the fact that there seem to be 
several distinct endings—15*, 162-27, But when 
we come to examine the textual phenomena the 
case is even more complicated. In some MSS and 
Fathers (Chrysostom, Theodoret, etc.), represent- 
ing the Antiochene text, the last three verses, 
which it will be convenient to refer to as ‘the 
doxology,’ are found at the close of ch. 14; Origen 
also knew of codices in which this was the case. 
A few authorities, including A, have it both there 
and at the end. FGe and a few other authorities 
omit the doxology altogether, as we know was the 
case with Marcion. The variation in the position 
of ‘the Grace’ (16%), which is inserted in some 
MSS after 167% and in TR bya natural conflation 
in both places, is additional evidence of the exist- 
pace of copies which did not end with the dox- 
ology. 

Tewvill be understood that the evidence for the 
doxology after 14” is also evidence for the exist- 
ence of a short recension, since the doxology cannot 
have stood originally between 14” and 15!, making 
a complete break in the sense. Its position there 
can only imply that the Epistle ended, or was 
supposed to end, at that point. 

(3) Omission of the address to Rome.—There is 
evidence that the text used by Origen and Ambrosi- 
aster omitted év ‘Pouy (‘in Rome’) in 17-15, and 
read év ayday (‘in love’), which is actually the 
reading of G.{+ It should be remarked that these 
authorities coincide with part of the evidence for 
the short recension, a point which may or may 
not be significant. 

We have, then, these three textual phenomena— 
the existence of a short recension of the Epistle ; 
the displacement, or omission, of the doxology ; and 
the omission of the words ‘in Rome’—together 
with the doubt attaching to the original destina- 
tion of 16%, though it is not yet clear how far they 
are all connected. The primary problem is to ex- 
plain the short recension and the displacement of 
the doxology, which do undoubtedly stand in close 
relation to one another. Any solution must 
account for the fact, to which attention has 
already been called, of the close connexion of 
thought between 14% and 151. How then did the 
Epistle come to be truncated at this point, and the 
doxology to be inserted there? This consideration 
seems fatal to views such as those which regard 
chs. 15-16 as altogether unauthentic (Baur), or as 
belonging to a different recension of the Epistle 
made by St. Paul himself (Renan, Lightfoot, 
Lake). It is very difficult to believe that it ever 
ended with 14%, with or without the doxology. 

The most popular explanation, therefore, is that 
adopted tentatively by Sanday-Headlam, following 

* Lake, Earlier Epistles, p. 341; Sanday-Headlam, p. xcviii. 

+ For details see Lake, op. cit., p. 346, who supplements 
Sanday-Headlam, ad loc., by calling attention to the fact, dis- 
covered only in 1897, that the scholiast of cod. 47 was really 


using Origen. Lightfoot (Biblical Essays, p. 287) points out 
that Rufinus’ Latin text of Origen also implies the omission. 
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Gifford. They suppose the short recension, with the 
consequent confusion of text, to be due to Marcion. 
They point out truly enough that the opening 
verses of ch. 15 contradict his teaching entirely, 
and that he could not possibly have admitted them. 
He therefore cut them out, as Origen apparently 
says, and it is supposed that this influenced later 
orthodox practice. ‘When in adapting the text 
for the purposes of church use it was thought 
advisable to omit the last portions as too personal 
and not sufficiently edifying, it was natural to 
make the division at a place where in a current 
edition the break had already been made.’* The 
doxology was afterwards replaced at the end of 
ch. 14, while Marcion is also supposed to be respon- 
sible for the omission of the words ‘in Rome,’ 
which he struck out as an unimportant local 
allusion. 

The theory has, however, been criticized by 
Lake.t It implies that Marcion had a greater 
influence than is altogether probable on the forma- 
tion of the canon of the Pauline Epistles and on 
the text of the NT; von Soden’s estimate of the 
extent of this influence has not been generally 
accepted. Further, Tertullian seems to have used 
the short recension, and his corpus was independent 
of Marcion’s; this fact and the widespread nature 
of the evidence for the omission of the last two 
chs. suggest that catholic collections of the 
Epistles, containing only the short recension, 
existed before Marcion. The charge that he cut 
the chs. out may only mean that they did not in 
fact stand in the copies he used. 

As to his supposed responsibility for the omission 
of the reference to Rome, Lake points out that it 
is clear from the recently discovered Marcionite 
prologues that he did in fact describe the Epistle 
as ‘to the Romans’ in the usual way. 

To these criticisms we may add others which are 
no less damaging. What evidence is there of any 
serious manipulation of the Epistles in order to fit 
them for ecclesiastical use? There is, e.g., no 
trace of the omission of 1 Co 16, which is equally 
local and personal. And if this was done in the 
case of Romans, how came the doxology to be 
re-inserted? It can have come only from a MS 
which had the complete ending, and in that case 
surely 15!8, which is in every way suited for 
public reading, would have been restored at the 
same time. 

Lake himself has a fresh theory. He suggests 
that the original Epistle consisted of chs. 1-14, 
with or without the doxology, and without the 
mention of Rome; this was sent as a circular 
letter, dealing with the Judaistic propaganda, to 
churches St. Paul had never visited, and belongs 
to the same period as Galatians. The latter Lake 
regards as the earliest of the Pauline Epistles, 
written before the Council of Ac 15. Later on 
St. Paul sent a copy of the letter to Rome, adding 
ch. 15, and ch. 16, if it really belongs to the Epistle. 
It is obvious to compare the relation of Ephesians, 
also regarded as a circular letter, to Colossians, 
written at the same time and closely resembling it. 
The theory has the advantage of accounting for 
the partial identity of the witnesses for the omis- 
sion of the last two chs. and of the reference to 
Rome, and it is also attractive to those who, like 
the present writer, agree that Galatians is the 
earliest Pauline Epistle, since it accounts for the 
similarity of style and language between it and 
Romans, but it still seems to fail at the crucial 
point. It does not explain the break after 14°, 
since it is very difficult to believe that the Epistle 
ever ended there, whether with or without the 
doxology, which Lake indeed is inclined to regard 

* Sanday-Headlam, p. xevii. 
t Earlier Epistles, p. 350 ff. 


as unauthentic. The close is too abrupt, and 15! 
does not read as an afterthought. Further, ch. 1, 
even without the reference to Rome, gives the 
impression of being addressed to a particular 
church ; it is more definite in tone than Ephesians. 

The present writer is inclined to suggest a fresh 
theory, based on a hint given by Lake himself. 
He calls attention to the fact that in the Mura- 
torian Canon Romans stood last of the Epistles to 
the Churches, and that it was also last in Tertul- 
lian’s, Cyprian’s, and Origen’s collections. We 
may remark that, being the longest and most im- 
portant of the Epistles, it might equally well stand 
first, as in our own canon, or last, as in these, 
there being no attempt at chronological order in 
either. There is also good ground for regarding 
the doxology as not genuine. Its length and its 
position at the close of the Epistle are without 
parallel in the letters of St. Paul, and the language 
is to some extent un-Pauline (see Moffatt, p. 135). 
No doubt this would not be sufficient to justify 
our rejecting it if there were no other grounds for 
suspicion. But the fact of a passage being found 
in different places in our MSS always suggests the 
possibility that it is a later addition (cf. the ‘ Peri- 
cope’ in Jn 7*#-), so the internal and the external 
lines of evidence here confirm one another. As 
Lake points out, it is a habit of scribes to add 
doxologies at the close of books or collections of 
books (cf. the doxology at the end of each book of 
the Pss.); this doxology may therefore have been 
inserted to mark the close of the Pauline corpus. 
We may, however, go further,.and find here the 
key to the whole problem. (1) The Epistle may 
have originally ended with 15* ; the short prayer is 
quite in keeping with St. Paul’s practice. (2) The 
last page of the MS or roll was lost, leaving on] 
chs. 1-14 (cf. the lost ending of Mk.). (3) To this, 
standing at the end of a collection of Pauline 
letters, the doxology was added. (4) The lost 
conclusion was then copied in from some other 
source, and ch. 16, a genuine fragment of the 
Pauline correspondence, was also added as a sort 
of postscript to the corpus. (5) It was realized that 
the doxology was out of place, and it was trans- 
ferred to the end, whether regarded by now as an 
integral part of the Epistle or not. If the process 
seems complicated, it will be seen that each step, 
with the exception of (1) and the first part of (4), is 
in fact represented by some part of our evidence ; 
the variations are themselves so many that any 
theory which is to account for them must be some- 
what complex. It may be added that the theory 
can in fact be presented in a simpler form if we 
regard ch. 16 as an integral part of the Epistle. 
We need only suppose, then, that the last two chs. 
were lost, the doxology added after ch. 14, and 
then transferred to the end of ch. 16 when the 
missing chs. had been replaced. 

It is true that this hypothesis offers no explana- 
tion of the omission of the words ‘in Rome.’ But, 
as we have seen, the attempts of Sanday-Headlam 
and Lake to bring them into connexion with the 
short recension are not very successful; it only 
remains, therefore, to regard this as a primitive 
textual error, or perhaps as a deliberate omission 
made in order to ‘ catholicize’ the Epistle. 

Since the discussion of these textual phenomena 
has been of necessity somewhat long, it may be 
well to point out their bearing on the general 
view of the date and destination of the Epistle. 
Roughly speaking, they leave it unchanged on any 
theory which regards ch. 15 as genuine, whether 
belonging to a first or to a second edition. Rome 
remains as the destination, and the closing period 
of the third missionary journey as the date. The 
rejection of ch. 16 only removes the reference to 
Corinth as the place of writin g. Itmust, however, 
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be remembered that if Lake’s view that the Epistle 
was not originally intended for Rome be accepted, 
the reference of the details of the Epistle to the 
circumstances of the Roman Church will fall to 
the ground. 

3. Authenticity.—The Pauline authorship of the 
Epistle is practically undisputed, except by the 
Dutch School. But since their views have found 
no foothold even among the most advanced crities, 
it does not seem necessary to discuss them here. 
The curious English reader may find them stated 
by W. C. von Manen in E£Bi, s.v. ‘Romans 
(Epistle),’ with a refutation in the same Encyclo- 
pedia by P. W. Schmiedel, s.v. ‘Galatians’; see 
also R. J. Knowling, Witness of the Epistles, 
London, 1892, p. 133ff., Testimony of St. Paul 
to Christ, do., 1905, p. 34ff., and Lake, Earlier 
Epistles of St. Paul, p. 421 ff. The external evi- 
dence for Romans is in fact peculiarly strong. It 
begins with 1 Peter, and perhaps with Hebrews 
and James (see § 9), and clear traces, though with- 
out definite quotation, are found in Clement of 
Rome, Ignatius, Polycarp, and Justin Martyr (see 
full quotations and references in Sanday-Headlam, 
p. Ixxix ff. ; Moffatt, p. 148). Marcion (c. A.D. 140) 
is the first to mention the Epistle by name; from 
the time of Irenzus onwards we have numerous 
direct quotations. In the Muratorian Canon it 
stands the last of the seven Epistles to the 
Churches. 

4. Purpose of the Epistle.—It seems obvious 
at first sight to look for the object of the Epistle 
in circumstances connected with the Roman 
Church. Most of St. Paul’s letters are in fact 
pieces d occasion, called forth by special difficulties 
or dangers arising in churches in which he is 
interested; the Epistles to Galatia and Corinth 
are the outstanding examples. Accordingly, 
attempts have been made (Baur, etc.) to recon- 
struct from hints afforded by the Epistle the con- 
ditions of the Christian community in Rome, and 
the relations existing between its Jewish and 
Gentile elements ; the ‘strong’ and the ‘ weak’ of 
chs. 14, 15 are identified with parties supposed to 
have arisen there; and from these features so 
discovered the main purpose of the Epistle is 
deduced. It will not be denied that this method 
is justifiable in certain cases, but it is questionable 
whether it gives us the right point of view from 
which to approach this particular Epistle. For 
Romans is distinguished from the other Epistles 
just named by two important features. (a) It is 
addressed to a church which St. Paul has not 
founded, or even visited. He must therefore have 
been dependent upon reports received from others 
for any knowledge of its difficulties or of the 
various influences at work. No doubt such reports 
were available (?Prisca), but (6) the Epistle it- 
self does not suggest that it was written in view 
of them. There is no hint in it* that St. Paul’s 
purpose is to counteract errors or divisions which 
he has reason to believe have actually arisen. 
Indeed, he seems to safeguard himself from being 
supposed to do so (15%), and suggests that his 
object is the imparting of a spiritual gift (11 15). 
He does not insist on his authority as an apostle 
except in the opening section. What he does insist 
on is his desire and frustrated attempts to visit 
Rome (18 15”#-), It would appear, therefore, that 
the letter is intended partly to take the place of this 
visit, and partly to prepare the way for it, if it 
should be possible in the future. Remembering 
the circumstances under which it was written, we 
can hardly doubt that the writer was acutely con- 
scious that the visit might in fact never take 
place. Already we have hints of the premonitions 
as to the result of the journey to Jerusalem (15*), 

* Except 1617, on which see $ 2 (a). 


which soon became still more defined (Ac 20% 
210%). St. Paul realized the outstanding import- 
ance of Rome and a church there both at the 
moment and still more for the future. He may 
well have felt that in case he should never be able 
to go there himself he would wish that church to 
have some permanent record of his teaching. The 
Epistle is not a formal compendium of Paulinism, 
but itis the longest and most carefully thought-out 
statement of his views on certain points, and we 
may conjecture that, though addressed to Rome, 
St. Paul had in mind the possibility of its pene- 
trating to other churches.* In other words, the 
letter does not arise primarily from a desire to meet 
a particular situation in the Roman Church; it 
arises from the wish to put it and others in posses- 
sion of his views in some more or less permanent 
form. Apart from the few personal references, it 
might have been equally well written to any 
church, and we can draw few conclusions from it 
as to the circumstances of the Roman Church in 
particular. The Epistle, however, remains of the 
greatest value as affording material for the recon- 
struction of the thought and conditions of Apos- 
tolic Christianity. It tells us the kind of questions 
St. Paul found men asking generally, the difficul- 
ties they felt, and the forms of error to which 
they were exposed. For the particular examples 
he had in mind we should probably look to the 
churches he knew, or even to the church in which 
he happened to be writing, rather than to Rome. 

In the light of these considerations we may 
examine two questions which have bulked large in 
discussions of the Epistle. 

(a) Was St. Paul writing to Jews or to Gentiles ?— 
Certain passages imply clearly that he has Gentiles. 
in mind; e.g. 1°, ‘Among all the nations [i.e. 
Gentiles, 2vecw] . . . among whom are ye also’; 
v.13, ‘That I might have some fruit in you also, 
even as in the rest of the Gentiles’ ; 111°, ‘I speak 
to you that are Gentiles.’ But the curious thing 
is that there are other sections in which the 
writer seems to associate his readers no less de- 
cisively with himself as fellow-Jews—4), ‘Abraham, 
our forefather according to the flesh’; 7°, ‘We 
have been discharged from the law’; 9”, ‘Our 
father Isaac.’ Further, the general argument of 
the Epistle presupposes acquaintance with Jewish 
Scriptures and ways of thought, and is addressed 
to Jewish as much as to Gentile Christians. In 
Galatians, on the contrary, St. Paul addresses his 
readers as those who have not been under the Law, 
though in 1 Co 10}, written toa Gentile church, he 
speaks of ‘ our fathers.’ The obvious conclusion is 
that in Romans he has both Jews and Gentiles in 
mind, and the combination is made easier when we 
remember that many of the latter approached 
Christianity by way of the Synagogue, while some 
would even have been proselytes. A. Robertson, 
(HDB iv. 298) suggests that these predominated 
and ‘gave the tone to the community,’ sc. of the 
Christian Church in Rome. If, however, what has 
been said above holds good, we shall be cautious 
about drawing from the Epistle conclusions as to 
the composition of the Roman Church. Baur, 
followed by Mangold and others, argues that it 
was predominantly Jewish and a stronghold of 
Judaistic Christianity. In this, however, he has 
not been generally followed, and @ priori con- 
siderations confirm what we gather from our 
sources as to the origin of the Roman Church, 
leading us to suppose that it contained both 
elements. The Epistle implies that the relation 
between Jew and Gentile Christians would be 
likely to arise in that church, but it does not 


* Note, however, that it is not ‘a circular letter’ (see § 2 (0)); 
the references to Rome in both ch, 1 and ch. 15 are quite definite 
so far as they go. 
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suggest that it was a burning question, as in 
Galatia, or that Judaistic teaching had already 
obtained a strong footing there. : f 

(6) What teaching is St. Paul combating in 
chs. 14, 15 ?—In other words, who are ‘ the weak’ 
and ‘the strong’? In these chs. St. Paul discusses 
questions as to food and the observance of days. 
‘One man hath faith to eat all things: but he that 
is weak eateth herbs’ (142); ‘One man esteemeth 
one day above another: another esteemeth every 
day alike’ (v.°); ‘It is good not to eat flesh, nor to 
drink wine, nor to do anything whereby thy 
brother stumbleth’ (v.24); ‘We that are strong 
ought to bear the infirmities of the weak’ (15?). 
Here again it has been assumed that the reference 
is to definite parties or sects existing in Rome, and 
the attempt has been made to identify them on this 
basis. It is suggested that the ascetics were 
Judaizers (Origen, etc.), but the obvious difficulty 
arises that the reference is not to scruples about 
eating things offered to idols as at Corinth,* but 
to abstinence from meat and wine altogether, 
which was in no way characteristic of the party of 
the circumcision. More probable is the view that 
Essene + practices are referred to (Liddon, Light- 
foot, Gifford), or vegetarian ascetics of the type 
mentioned by Seneca; Baur suggests Ebionites, 
who seem, however, to belong to a later period. 
Any of these ideas may have been in St. Paul’s 
mind, but the point is that it is by no means 
certain that he was referring to any particular 
sect in Rome; he mentions abstinence from meat 
as ‘a typical instance of excessive scrupulousness’ 
(Sanday-Headlam, p. 402). We conclude that the 
whole passage is probably due not to anything 
which St. Paul has heard of as going on in Rome, 
but to tendencies which he has found at work in 
the churches he knows, and particularly in Corinth, 
where he is perhaps writing.t The passage is not 
an answer to a question or a report, but he knows 
that errors which have arisen in the Church at 
large are sure to be represented sooner or later in 
Rome. 

In the light of these considerations we may also 
answer the question as to 

(c) Howfar Romans is a true letter.—Deissmann 
(Light from the Ancient East, p. 225), arguing 
on the basis of the recently discovered papyri and 
the light thrown by them on the language and 
methods of NT writers, has gone very far in the 
denial of any literary character to the Epistles ;§ 
‘The letters of Paul are not literary ; they are real 
letters, not epistles; they were written by Paul 
not for the public and posterity, but for the 
persons to whom they are addressed. Almost all 
the mistakes that have ever been made in the 
study of St. Paul’s life and work have arisen from 
neglect of the fact that his writings are non-literary 
and letter-like in character.’ He admits that 
Romans is at first sight least like a letter, but he 
still persists in including it in his category: ‘ Here 
also, therefore, if we would understand its true 
significance, we must banish all thought of things 
literary’ (p. 231). No doubt the warning is valu- 
able against exaggerations ; no one of the Epistles, 
not even Romans, is a theological treatise in which 
the epistolary form is adopted as a mere literary 
device; in their interpretation we must always 
allow for the personal factor and also for the 
special circumstances in which they were produced. 

* It is in fact doubtful whether these Corinthian ‘Puritans’ 
were Judaizers at all, at any rate of the ordinary type; see 
Lake, Harlier Epistles, p. 219 ff. 

t It is not, however, quite certain that these practised vege- 
tarianism ; see Lietzmann, Com. ad loc., for the various traces 
of this type of asceticism in different quarters. 

} For scrupulousness as to days see Gal 410 and Col 216, where 
meat and drink are also mentioned ; for these cf. 1 Ti 43, 


§ Cf. also the same writer’s Paulus, Tiibingen, 1911, p. 4ff., 
Eng. tr., London, 1912, p. 9 ff. 


At the same time Deissmann has carried his thesis 
too far. We may quote on the other side one who 
is equally qualified to speak from the point of view 
of the new discoveries: ‘The letters of St. Paul 
may not be epistles, if by that we are to under- 
stand literary compositions written without any 
thought of a particular body of readers. At the 
same time, in view of the tone of authority adopted 
by their author, and the general principles with 
which they deal, they are equally far removed 
from the unstudied expression of personal feeling, 
which we associate with the idea of a true letter. 
And if we are to describe them as letters at all, it 
is well to define the term still further by the 
addition of some such distinguishing epithet as 
‘* missionary ” or ‘‘ pastoral.” It is not merely St. 
Paul the man, but St. Paul the spiritual teacher 
and guide who speaks in them throughout’ 
(Milligan, The New Testament Documents, London, 
1913, p. 95). j 

If this applies generally, it applies with special 
force to Romans, which has in it something both of 
the manifesto and of the homily. 

5. The primitive Roman Church.—The bearing 
of the Epistle on the composition of the Roman 
Church and its supposed parties has already been 
discussed (§ 4). It remains to put together what 
we can gather as to the character of the community 
addressed by St. Paul. Since the time of Pompey 
(63 B.C.) there had been considerable settlements of 
Jews in Rome, and Latin literature is full of 
references to them, mostly of an unfavourable 
character (see quotations in Sanday-Headlam, p. 
xix ff.). We may therefore safely assume that 
there would also be in Rome large numbers of those 
proselytes and ‘God-fearers,’ attracted by the 
monotheism and ethical teaching of the Synagocue, 
from whom St. Paul and early Christian mission- 
aries In general drew many of their converts. 
The importance of the Jewish community also im- 
plies frequent direct contact between Rome and 
Jerusalem (cf. the connexion of the Herods with the 
Imperial Court There was a synagogue of Roman 
libertint at Jerusalem (Ac 6°), and strangers from 
Rome, ‘Jews and proselytes,’ are mentioned 
among the first hearers of the gospel on the day of 
Pentecost (2!°), It is not unreasonable to trace 
the first beginnings of Christianity in Rome to this 
fact. But possibly more important was the con- 
stant intercourse Bria such cities as Ephesus 
and Corinth and the capital. A Christian church 
would be founded there almost imperceptibly, ow- 
ing to the visits and migrations of converts, each of 
whom, after the manner of the first generations of 
Christianity, became a centre of missionary effort. 
There is at any rate no evidence of any definite 
propaganda in Rome on the part of Peter or any 
other of the apostles before the period of our 
Epistle. The stories of an early preaching of 
Peter (g:v.) in the capital are comparatively late 
and unsupported. Our oldest authorities speak 
only of his martyrdom there at a later date. The 
evidence of Romans itself is certainly against any 
idea that he had visited Rome before the writing 
of the Epistle. yit is true that the interpretation 
of 15° is not undisputed, Lake and others seeing 
in the ‘hindrance’ the fact that the church had 
actually been founded by another—presumably St. 
Peter. But a careful reading of the passage shows 
that v.*, ‘wherefore I was hindered these many 
times from coming to you,’ refers to the urgent 
necessity under which St. Paul had lain of preach- 
ing in other districts first, not to the objection of 
intruding on another’s foundation. He clearly 
implies that the ‘hindrance’ has now been removed ; 
he has, in fact, ‘no more any further place in these 
regions’; 7.e¢. he has done his work. On the other 
hand, the objection that Rome was another man’s 
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foundation would be valid permanently, and it is 
most improbable that in these circumstances 
St. Paul would even have written to the Roman 
Church, at any rate without making the least 
reference to St. Peter’s work and position there. 
There would not, however, be the same objection 
to writing to or visiting a community in which 
aeey, had simply sprung up, as it were, of 
itself. 

The remark of Suetonius (Claud. 25) that 
Claudius ‘Judeos, impulsore Chresto assidue 
tumultuantes, Roma expulit’ (confirmed by Ac 
18?) may well be an indication of the existence of 
Christianity in Rome ec. A.D. 52.* It is true that 
‘Chrestus” may be the name of an actual indi- 
vidual (it was a common slave name), but more 
probally it represents ‘ Christus,’ in which case we 

ave a hint either of some Messianic disturbance 
of a general character or else, more specifically, of 
troubles arising between Jews and Christians 
owing to the preaching of Jesus as Christ. The 
Roman historian might easily suppose from hear- 
ing the name that Christus, or Chrestus, was the 
actual ringleader. It may be that the reminder 
in Ro 13*- of the duty of proper submission to the 
civil power has a special reference to this event; 
Christians are to;hold aloof from every type of 
lawless action, and from anything which might 
lead, however unintentionally, to collision with 
those responsible for law and order. Lake, however 
(Earlier Epistles, p. 392ff.), suggests that the 
passage is more general and refers to the danger 
of being mixed up in the agitations and abortive 
rebellions of the Zealots. It is at any rate im- 
portant as reflecting the Pauline and Lucan atti- 
tude to the Imperial power, in strong contrast to 
the hostility of the Apocalypse. And, written to 
Rome, it might have a considerable apologetic 
value if a copy of the Epistle chanced to come 
into the hands of anyone connected with the 
Court. 

We may now consider what light is thrown by 
the Epistle on the circumstances of the Roman 
Church. It has already been pointed out that it 
is precarious to argue too definitely from it to the 
conditions supposed to exist at Rome, and we must 
bear in mind that the destination of ch. 16, with 
its personal references, is doubtful. But, whether 
this ch. refers to Rome or to Ephesus, it is 
equally valuable as giving some indication of the 
wide spread of Christianity at this period among 
different classes and races. Slaves and freedmen 
are largely, but not exclusively, represented. If 
Narcissus is the freedman of Claudius, and Aristo- 
bulus (v.!°) the grandson of Herod the Great (see 
§ 2 (a)), it is interesting to find that Christianity 
had reached their households, 7.¢. their slaves and 
entourage. But if these identifications be rejected, 
we then probably have the names of prominent 
and presumably more or less wealthy members of 
the church. The ch. also suggests that the com- 
munity is organized in groups and household 
churches, and this harmonizes with other indica- 
tions afforded by the Epistle which, in common 
with others of the same period, has no reference to 
a developed ministry. We hear only generally of 
men who prophesy, teach, exhort, and rule (12°), 
mentioned in a way which leaves it doubtful 
whether permanent officials are intended. Such 
a stage of development would be very natural in 
Rome, if the church had not been founded by any 
leading missionary but had grown up more or less 
haphazard. In ch. 16 the importance of the work 
of women is noticeable; Mary, Tryphena and 
Tryphosa, and Persis are mentioned; Prisca is 
prominent, and Pheebe is the servant or deaconess 

* Under Nero (A.D. 54) the Jews again exerted considerable 
influence in the capital. 


(Sudkovos) of the church at Cenchrez ; it is, how- 
ever, questionable whether a definite official is 
meant. 

Of the sacraments, baptism is taken for granted, 
but there is no reference to the Eucharist. Though 
prophecy and, in St. Paul’s own case, miracles are 
mentioned, we do not hear of the startling gifts so 
prominent at Corinth. Disputes as to the relative 
value of charismata seem to lie in the background 
of 12°*, but this may only be a reflexion of St. 
Paul’s general experience, and need not imply the 
actual existence of such quarrels in Rome in par- 
ticular. The whole picture of church life in chs. 
12, 13 is markedly sober and practical; the 
Christian has his trials (8, 12), but definite 
persecution is excluded by 134 The importance 
of hospitality in the primitive Church is well 
known; the duty would be specially urgent in 
Rome, whither so many travellers came (12). 

6. The bearing of the Epistle on the personal 
history of St. Paul.—Romans is primarily im- 
portant as marking a definite stage in the develop- 
ment of Christian doctrine, and it has compara- 
tively little to offer with regard to the external 
history of St. Paul’s life. There are, however, a 
few scattered indications which it may be well to 
group together. Its chief interest is with regard 
to the form his teaching had come to take; we 
find but few of those intimate personal touches in 
which 1 and 2 Cor. are so rich. Ch. 7 is no 
doubt autobiographical in the sense that it is 
based on personal experience, probably of struggles 
before conversion. At the same time the ‘I’ 
seems to be typical of the divided soul in general 
and not to refer to St. Paul specifically. The 
passionate outbursts in 9/* 10! throw a strong 
light on St. Paul’s burning patriotism. It has 
been remarked that if he had not spent himself in 
the service of Jesus he would have shed his blood 
with other natives of Tarsus on the walls of 
Jerusalem in A.D. 70. As has been pointed out 
(§ 4), the Epistle touches the narrative of Acts at 
two points. 

(1) It emphasizes St. Paul’s strong desire to 
visit Rome (cf. Ac 1974). Without any unworthy 
flattery it helps us to realize the importance he 
attached to that city and to its church, an import- 
ance natural to a Roman citizen who worked along 
the great roads and concentrated on the great 
towns of the Empire, and who understood to the 
full the opportunity afforded by the Pax Romana 
for the spread of Christianity. The Epistle under- 
lines this particular feature in the Apostle’s 
missionary policy. Whether the journey to Spain 
of which he speaks (Ro 1578) ever took place must 
remain doubtful, though it may be covered by the 
expression of Clement of Rome (Ep. ad Cor. i. 5) 
that he reached ‘the western limit of the world.’ 
The Muratorian Fragment also speaks of a visit to 
Spain, but on that we can lay little stress. 

The phrase ‘even unto Illyricum’ (15?%) is diffi- 
cult. It seems that it does not imply an extension 
of St. Paul’s missionary activity to the east coasts 
of the Adriatic, of which there is no hint in Acts, 
but merely that when he was in Macedonia he 
found himself on the border of [lyricum; this, 
when he wrote, formed the western limit of his 

reaching. , 

(2) The other important point of contact is the 
reference to the collection for the saints (15**), 
which appears as the main motive for the visit to 
Jerusalem. We see from the Epistle St. Paul’s 
anxiety as to his reception and his keen desire 
that the gift should be favourably received. 
Romans itself is in a sense an eirenicon between 
Jew and Gentile, both within and without the 
Church (see esp. chs. 11-13), and the purpose of 
the Epistle is therefore in harmony with that of 
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the visit to Jerusalem, showing that at this period 
St. Paul was taking particular pains both to secure 
unity within the Church and, if it were possible, 
to win over the nation as a whole.” 

We should not pass over the incidental reference 
in 15 to St. Paul’s power of working miracles. 
It is not known what event is referred to in 164; it 
ean hardly be the riot of Ac 19”. 

7. Analysis.—(a) Introduction (1'"), 

1-7, Extended greeting. . 

187, Congratulations and personal notes, leading 
up to statement of the writer’s Gentile apostleshi 
and the theme of the Epistle—‘ the righteous sha 
live by faith.’ 

(6) Righteousness (118-5). 

18-22, Even the Gentiles might have known God, 
but they have not; sin has followed ignorance, and 
God’s anger is just. 

2111, God’s judgment is universal and is only 
delayed in mercy (n.6. vv.°", taking up the 
thought of 1 and emphasizing the similarity 
between Jew and Gentile). 

212-16, Not the possession of the Law but the 
doing of it is the crucial question from the point of 
view of God’s judgment. 

217-29, Do the Jews keep the Law? Certainly 
not. This suggests that we must look deeper to 
discover the true Jew and the true circumcision, 
which turn out to be spiritual. 

318, Preliminary objections. What is the ad- 
vantage of the Jew (the answer is not given till 
chs. 9-11)? Man’s disobedience does not invali- 
date God’s promises, nor may this fact be made an 
excuse for sin. 

3°, Universal sinfulness proved by an appeal 
to Scripture, as it has already been proved by the 
appeal to experience. 

371-31, God’s real method of salvation is by faith 
in Jesus Christ. It is connected with His death. 
This faith brings full forgiveness of sin and justi- 
fication; it excludes all idea of personal merit 
and is essentially universal. 

41-5, The principle considered in relation to 
Abraham. He was justified by his faith, not by 
his actions, and ;that before the institution of 
circumcision. Nor did the promise come through 
the Law. His faith was shown by his acceptance 
of the promise of a son. These facts make him 
the father of all believers, of whatever race 

Vv, ll 12. 16. 23ff. ). 

5'!, The results of this new righteousness by 
faith. It carries with it the assurance of present 
free access to God and the hope of final salvation, 
guaranteed by the love of God displayed in the 
death of Christ. The work of Christ stands in 
strong contrast with the effects of Adam’s fall 
vive <4), 

(c) Sanctification (chs. 6-8). 

614, Our baptism is a death unto sin ; it there- 
fore implies a constant conflict against evil (some 
interpret this passage as implying that theoretic- 
ally at least the Christian cannot sin; see § 8). 

6"-7°. This truth illustrated by the double 
metaphors of emancipation from slavery and of 
marriage. 

7-4, What, then, is the position of the Law? It 
brings the occasion and the possibility of sin, 
though not itself sinful. To it is due the inward 
struggle in the self between good and evil (‘flesh’), 
from which we are delivered by Christ (this section 
apparently refers not to the experience of the 
Christian but to that of the unregenerate man), 

817, The work of the Spirit, bringing deliver- 
ance from the ‘flesh’ (vv.!*), the guarantee of 


* On this point, which has an important bearing on the re- 
liability of the view of St. Paul’s character and policy presented 
in Acts, see A. Harnack, Date of the Acts and of the Synoptic 
Gospels, Eng. tr., London, 1911, pp. 64, 72 ff. 


bodily resurrection (vv.-8), of sonship and final 


glory, : a 
86-39, The sorrows and yearnings of creation 
point forward to a future deliverance (vv."*°*), In 
our present weakness we are sustained by the 
Spirit, and the certainty of God’s final purpose 
for us, a purpose which nothing can hinder. 

(d) The problem of the rejection of Israel (chs. 
9-11). 

9°, The problem stated in its personal and 
general bearings. ; 

96-8, From the first there was a progressive 
selection and rejection; the fone! was not to 
all the actual descendants of Abraham. 

9'4-29, The principles of this selection rest on the 
will of God as Creator (Pharaoh, and the metaphor 
of the potter); against these the creature has no 
right of complaint. The OT shows that God’s 
choice was to embrace Gentiles as well as Jews 
er). 

9%°_10#4, Israel chose the wrong way of attaining 
righteousness (9*°-10*), yet its attainment was near 
and easy. The universal preaching of the gospel has 
brought to Israel both opportunity and warning. 

11*°, But after all ‘es true Israel has always 
been a remnant, or small fraction, of the whole. 

1]11-36, Their very fall has the purpose of epen- 
ing the way to the admission of the Gentiles. 
Yet they too must beware of presuming on their 
position (the olive tree); the rejection of the Jew 
is only temporary, till the final purpose is worked 
out. This is one of mercy to all, based on the 
methods of God’s working, which are unfathomable 
by man. 

(e) Practical exhortations (chs. 12-15"*). 

12-13. Miscellaneous exhortations, centring 
round the idea of peace and unity, including 
sections on the right use of spiritual gifts and the 
attitude to the civil power. 

14-15’. The practical problem of the relation of 
the weak brother to the strong within the Church. 

15°18, Both Jew and Gentile have their place in 
the purpose of God (the return to this topic is 
apparently dictated by the need of insisting on 
unity). 

(Ff) Conclusion (15'4-end). 

151*3, Personal explanations; motive of the 
Epistle ; visits to Rome and Jerusalem, and the 
collection for the saints. 

161-16.* Greetings to various friends. 

1617-0, A warning against false teachers. 

162-°3, Greetings sent by St. Paul’s companions. 

16%", Doxology. 

8. The argument of the Epistle.—The problem 
to be solved is the method by which man may 
attain righteousness. The underlying idea in this 
is not merely salvation, regarded as something 
external—the winning of certain privileges and 
the escape from punishment. It is an inner state 
of the man, bringing him into a right relation to 
God. No doubt in virtue of this he will escape the 
wrath of God’s righteous judgment (25 5%), but 
this is not the primary thought. St. Paul’s 
answer may be best understood if we approach it 
from the point of view of his own spiritual experi- 
ence.t In this we can trace three main elements. 

(a) There is the consciousness of his own sin and 
impotence; the Law had not helped him in the 
past to attain the righteousness he desired ; it had 
only brought the sense of failure and of-guilt, and 

* On the question whether this ch. in fact forms part of the 
Epistle see § 2 (a). 

t Attempts have been made, e.g. by Schweitzer (Geschichte der 
paulinischen Forschung, Tibingen, 1911, p. 192), to deny the 
influence of St. Paul’s experience, and in particular, of his con- 
version, on his thought. It is true he does not make many 
direct references to this, but it is impossible to read such an 
Epistle as Romans sympathetically without realizing that the 


experience of himself and his converts is always in the back- 
ground. 
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this experience was general both with Jew and 
with Gentile (2. 77 83), 

(6) On his surrender to Christ at his conversion 
he became conscious of an entire breach with the 
past and of a completely new point of view. The 
death and resurrection of Christ have introduced a 
new factor into the relation between God and man 
(38 4° 58%. 982) The starting-point is now what 
He has done, not what man can succeed in doing 
for himself. But this work of Christ does -not 
remain something external to the believer; trans- 
actional theories of the Atonement and unethical 
views of salvation have always been based on the 
isolation of the work, generally the death, of 
Christ, regarded as 4 past event which the believer 
has only to accept. To St. Paul the Christian is 
identified with Christ and shares in His death, 
burial, and resurrection (6. 8); this truth is 
absolutely central in his teaching. The term 
which he applies to this identification of the self 
with Christ is ‘faith.’ It is well known that to 
him faith is not the intellectual acceptance of a 
creed, but a personal surrender to a new power; 
the believer is a new creature ; he is in Christ and 
Christ in him (see Sanday-Headlam, pp. 102, 162) ; 
faith is inseparable from the mystical union. The 
external method by which the union is effected is 
baptism. With regard to this it must be re- 
membered that to St. Paul and to the first Chris- 
tians in general baptism was always the accom- 
a of a definite conversion and change of 
ife, by which the convert died in a very real sense 
to the old past, turning his back not only on its 
sins, but on its religious beliefs and practices, its 
habits of life, and very often on its friendships and 
social ties. The primary result of this new ex- 
perience is a sense of forgiveness or justification 
(3%, ete.); the believer, having died to the sinful 
past, can now be ‘ treated as righteous’ before God ; 
he starts afresh * (see, further, JUSTIFICATION). 

(c) The third element is the sense of new power 
which comes from the union with Christ. This 
may be described as sanctification through the 
Spirit, or as a present sharing of the resurrection 
of Christ (64: 74 81°) ; it is very difficult to trace 
any real or final distinction between the Spirit and 
Christ (cf. the interchange of termsin Ro8). That 
the sense of the possession of the Spirit is primarily 
based on experience comes out most clearly in the 
question of Gal 37, which is the starting-point of 
St. Paul’s argument, ‘Received ye the Spirit by 
the works of the law, or by the hearing of faith?’ 
It is common ground that a new force has come 
into the conyert’s life ; the only question is whether 
it is to be ascribed to the gospel or tothe Law. This 
new power, then, is inseparably connected with the 
conversion experiences and with faith, though it 
does mark a development which for certain pur- 
poses may be distinguished from them ; 2.e. sancti- 
fication is not the same as justification ; it is the 
fruit which grows from this root. But the close- 
ness of the connexion avoids all danger of the 
unethical conclusions which some were ready to 
draw from St. Paul’s teaching (Ro 61). The life of 
righteousness must follow ; in a certain sense it is 
unthinkable that the Christian can continue in 
sin,t and practical moral' injunctions fill the latter 


*It may be noted that under the pressure of this vivid ex- 
perience St. Paul sometimes goes very far in the sharpness with 
which he draws the line between the regenerate and the un- 
regenerate man; he hardly regards the new life as the quicken- 
ing of a spark which already burns, however feebly, in all men ; 
it is an entirely new thing ab extra. It is true that in Ro 7 he 
represents the flesh and the spirit as already in conflict before 
conversion, but at other times the natural man would seem to 
be abandoned to ‘the flesh’ (84f-), From such a point of view 
it must be either one or the other; they cease to be two 
tendencies at work in every one. See FLESH. | : 

+ It has sometimes been argued, on the basis of expressions 
in Ro 6 and 8, as well as in other Epistles, that St. Paul 


part of the Epistle. But the stress is not on works 
as the starting-point ; St. Paul always goes deeper 
down to the power and motive from which they 
will inevitably spring. 

It is in the light of these doctrines that we may 
best understand St. Paul’s attitude to what is 
superficially the central problem of the Epistle, 
viz. the relation between Jew and Gentile. It is 
obvious that considerations such as a man’s physical 
descent and his obedience to external requirements 
such as circumcision and a ceremonial Law, or 
indeed any law, considered as such, become irrele- 
vant. Experience was in fact proving daily that 
the new life was open to the Gentile at least as 
freely as to the Jew. But at once there arose a 
difficulty. It requires some effort of sympathetic 
imagination to enter into the feelings of a Jew 
brought up to regard his people as the favourites 
of God, and the Law as the Divine means by which 
life was to be won. No doubt he might hope for 
the Gentiles to be converted to Judaism, but if 
they could obtain all the privileges of the Messianic 
kingdom without this, what became of his Scrip- 
tures with their promises to the children of 
Abraham? Why had God chosen them or given 
the Law at all? St. Paul, as a Jew, was bound to 
meet the objectors on their own ground ; he appeals 
to the Scriptures themselves, to the story of 
Abraham justified by faith before the giving of 
circumcision or the Law (ch. 4), and to the purpose 
of the Law as revealing sin. He argues on the 
analogies of slavery and marriage that its sway is 
abolished by the death to the old self (7), and, 
more effectively, he shows its practical failure 
(v.7%), It is well to admit frankly that St. Paul’s 
arguments do not always appeal to us so directly 
on these points; he is arguing as a Rabbi brought 
up to use a certain method of interpretation, which 
is not our own to-day. The real proof of the truth 
of his position lies in the appeal to spiritual experi- 
ence and history, and that is even stronger than 
when he wrote. The supreme value of the Epistle 
is to be found in the imperishable passages, such 
as chs. 6-8, in which the facts of the spiritual life 
are described in language which must remain 
classical for all time. 

There still, however, remained the problem of 
God’s choice of the Jews and their apparent 
abandonment. Under this new method of salva- 
tion, which has been proved from the Scriptures 
themselves to be the right one, what is the mean- 
ing of the past history of Israel and what is to be 
its fate in the future? Chs. 9-11 deal specifically 
with these difficulties,* resuming the question of 
31. In them St..Paul shows that there had always 
been a principle of selection and rejection in God’s 
dealings with His people, a principle resting on 
His inscrutable will (ch. 9). And in fact the Jews 
were themselves to blame; they had adopted a 
wrong method of seeking righteousness, in spite of 
the teaching of their own Moses, and when the 
Messiah came they rejected Him, though they had 
full opportunity of hearing the message (ch. 10). 


expected the Christian to be actually sinless, an idea of which 
we have traces in 1 Jn. andin Hermas. Observation of life in 


' the early Christian communities must have at once made it 


difficult to hold any such theory, and it is contradicted by the 
whole tone of the exhortations of the Epistles. The expressions 
which suggest it belong to the sharp dichotomy between the 
regenerate and unregenerate already noticed ; they are part of 
the theory of the Christian life, unhappily at once negatived 
by experience. St. Paul found, in fact, that it took more to kill 
the ‘old Adam’ than he had expected; the crucifixion of the 
flesh and the old self was a gradual process, not something 
completed at a definite moment. This truth has an important 
bearing on the difficulty which arises from the slow working of 
the leaven of Christianity. at 

* Baur regarded these as the central portion of the Epistle, 
for the sake of which all the rest was written ; this, however, is 
to go too far, though it is probable that they are not an after- 
thought or an appendix, as the modern reader is sometimes 
inclined to think. 
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Finally, so far as the future is concerned, God’s 
casting off of His people is only temporary ; it 1s a 
stage in the conversion of the Gentile world, and 
in the end both Jew and Gentile will be united in 
Christ. This again rests on the unfathomable 
purpose of God. The chs. are among the most 
difficult of the Pauline Epistlés (2 P 3%). In 91% 
St. Paul states the Divine sovereignty in a way 
that seems to leave little room for free-will. The 
difficulty is eased, but not removed, by the re- 
minder that he is dealing with nations and not 
with individuals. The only real answer is that in 
ch. 10, as elsewhere in his Epistles, especially in 
his ethical teaching, he insists no less strongly on 
human responsibility and the power of choice. He 
is dealing with one of the ultimate problems of 
thought, and for the moment, after his manner, 
isolates a single element. Itis a mistake to look 
in his teaching for any detailed theory on the 
problems of metaphysics ; nor does he ever answer 
the question as to the final fate of the heathen or 
of ‘vessels prepared for destruction.’ It must be 
admitted, however, that the principle of the appeal 
to the absolute rights and unchallengeable will of 
God as Creator has its dangers. It cannot hold 
good as against those questionings which come 
from man’s moral sense of justice, since, if all that 
is best in our human instincts of truth and good- 
ness does not rest in the end on corresponding 
elements in the Divine nature, we have no means 
of knowing God at all and no criterion of right 
and wrong. 

It may be added that considerable light is 
thrown on St. Paul’s argument here and through- 
out the Epistle by a study of contemporary Jewish 
literature and especially of 4 Zzra. There is no 
question of any direct connexion, but we seein 
such a book how the problems with which St. Paul 
deals were the problems which occupied the minds 
of other thoughtful Jews, particularly after the 
fall of Jerusalem. We find the same questions as 
to the choice and apparent rejection of Israel, the 
power of sin and its relation to the Law (4 Har. 
lii., iv., v. 23 ff.). There is the same emphasis on 
Adam’s sin and its effects on his descendants (iii. 
7, vii. 11), and the same contrast between the 
choice of Jacob and the rejection of Esau (iii. 16). 
Stress is laid on man’s universal sinfulness (vii. 46) 
and the general absence of ‘good works’ (viii. 31), 
while in ix. 7 works and faith are coupled as alter- 
native means of salvation. The solution of the 
problem is based both on the inscrutability of God’s 
ways and on trust in ‘the goal of the love that I 
have ,declared unto my people’ (v. 40, viii. 47 ff.), 
a two-fold doctrine found in similar contexts in St. 
Paul; cf. Ro 94% 11% 9%. The greatest con- 
trast with St. Paul’s teaching—assuming, of course, 
the absence of the Christian solution—is to be found 
in the narrow nationalism of the writer. The 
world has been created for Israel’s sake; the 
nations are but spittle and a drop on a bucket 
(vi. 55 ff.); the writer can even rejoice over the 
fewness of the saved (vii. 60 ff.), and the supremacy 
of the Law remains unchallenged (iii. 19 ff., ix. 
31 ff.) ; it ‘perishes not but abides in its glory,’ in 
spite of the fact that it is unable to save the sinner 
who transgresses it ; his fate can only be acquiesced 
in as deserved. 

A further question, which can only be raised 
here, is how far, side by side with such Jewish 
influences, we may trace the influence, possibly 
unconscious, of Greek and Oriental pagan thought. 
Christianity, when it passed from Jerusalem to 
Antioch, and then into the Greco-Roman world, 
found itself in an atmosphere seething with a variety 
of religious ideas ; particularly important are those 
connected with Astral Stoicism and the mystery- 
religions. Many of its converts must have come 


from suchsystems. They found in the new religion 
the redemption, the new birth, the union with the 
Godhead, and the hope of immortality they had 
sought elsewhere in vain. We should expect a 
priori that the language and mode of thought to 
which they had been accustomed would leave some 
mark on Christianity.* With regard to Romans, 
the question arises specially in relation to ch. 6 
(see, ¢.g., Lietzmann, ad Joc.; Reitzenstein, Die 
hellenistischen Mysterienreligionen, Leipzig, 1910, 
p. 100ff.), but it can be answered only when con- 
sidered in its bearings on the whole development of 
Pauline theology and early Christian thought. It 
is still swb judice, and hasty answers are to be de- 
precated, but the student should bear it in mind 
as one of the factors which may have to be taken 
very seriously into account. : 

9. Literary relationships.—(a) Other Pauline 
Epistles.—Romans stands ‘in the same group as 
Gal. and 1 and 2 Cor., the four being known as the 
Hauptbriefe, or central letters of the Pauline 
corpus.t It is connected with them in style, 
language, and thought, and with 1 and 2 Cor. in 
date also, being written shortly after them. Many 
would add that it is also related in date to Gal., 
though the present writer believes that the latter 
is in fact the earliest extant Pauline Epistle, 
having been written before the Council of Ac 15. 
A discussion of the question would be out of place 
here; the only point with which we are concerned 
is that Romans is certainly later than Galatians. 
The two deal with the same subject—the relation 
of the gospel to the Law, and the position of the 
Gentile Christian in the Church. The parallel is 
worked out in detail by Lightfoot (Galatians®, 
London, 1876, p. 45 ff.) ; cf. especially Gal 3°?° and 
Ro 42-4 ; infact, most of Gal 3 may be paralleled in 
Romans. Lightfoot on the strength of this puts 
the writing of Gal. a few months before that of 
Romans. Thisconclusion, however, is notnecessary, 
since it is quite possible for a writer to repeat him- 
self very closely on the same subject after the 
lapse of several years, if his views were fairly formed 
at the earlier date. The important point is the 
difference between the two Epistles, which Light- 
foot himself fully admits: ‘The Epistle to the 
Galatians stands in relation to the Roman letter 
as the rough model to the finished statue; or 
rather, if I may press the metaphor without mis- 
apprehension, it is the first study of a single figure, 
which is worked into a group in the latter writing’ 
(ib. p. 49). And this difference is generally ad- 
mitted. Gal. is definitely controversial, written 
red-hot to convince waverers and recover back- 
sliders in the midst of a pressing crisis. Romans 
is not indeed an academic treatise, but it is the 
calm and studied statement of a position reached 
during years of debate. It is worth noting 
that some of the arguments of Gal. which are 
most after the Rabbinical manner and are least 
convincing are in fact dropped in Romans, e.g. 
the allegory of Hagar, and the argument derived 
from the singular of ‘seed’ (Gal 3"). In Ro 418- 


* A good example of the influence of terms (though in this 
case the idea behind them is rejected, not accepted) may be 
found in the difficult ‘height’ and ‘depth’ of Ro 888, Lietz- 
mann points out that tWwua and Babos are technical astrological 
expressions for the ascension and declination of a star. Re- 
membering how fate and the stars were connected in the re- 
ligious ideas of the day, we may develop this hint and sug- 
gest_that St. Paul implies that among the forces conquered 
by Christ is that tyranny of fate, astrologically conceived, 
which must so often have made life a burden. Similarly, the 
‘powers’ (Suvdjers) which immediately precede (separated, 
be it noted, from the angels) may be the supposed influences 
of the stars. ‘ 

t See Sanday-Headlam, p. lviii, for list of words peculiar to 
the four, 

} Clemen, however, with a special chronology of his own, 
F308) it earlier (Chronologie der paulinischen Briefe, Halle, 
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the ‘seed’ is interpreted in the natural way of 

Abraham’s descendants in general. A comparison 

of the two Epistles by no means excludes the 

Pee ety of some considerable interval between 
hem. 

(6) Other books of the NT.—(1) The Epistle of 
St. James.—Here again we have certain resem- 
blances in language (Sanday-Headlam, p. Ixxvii), 
accompanied, however, by an apparent contradic- 
tion in teaching. Both quote Gn 15 (‘ Abraham 
believed God,’ ete. ; Ja 2, Ro 43, etc.), but draw 
from it opposite conclusions, St. James arguing that 
Abraham was justified by works and not by faith. 
There are really two distinct questions. © (i.) Is 
there any direct literary relation between the two ? 
The date of James is most uncertain; it may be 
one of the earliest or one of the latest of the books 
of the NT, and, therefore, if there is indebtedness, 
it would be very difficult to say which of the two 
was the borrower. Butin fact the general parallels 
in language are not sufficient to prove that either 
had the other’s work before him. They are mostly 
commonplaces of Jewish and Christian teaching, 
and, if any further explanation were required, it 
might—on the supposition of the apostolic author- 
ship of James—be found in personal intercourse 
between the two writers. The common quotation 
seems at first sight more significant, but it ceases 
to be so when we remember that this text was 
frequently used in Jewish discussions (Lightfoot, 
Galatians®, p. 158 ff. ; Sanday-Headlam, p. 104). 
Of course if St. James be placed late the case is 
then somewhat altered, and it becomes possible that 
the writer knew Romans and was attempting to 
answer either it or exaggerated deductions drawn 
from St. Paul’s teaching. 

Apart, however, from the question whether 
either writer is intending to controvert the other or 
not, it is important to ask (ii.) how far the two 
peri of view are really exclusive. It at once 

ecomes obvious when we look below the surface 
that the two mean different things by faith.* St. 
Paul with his conception of faith could never have 
said that the devils believe and tremble. St. James 
is on the level of the plain matter-of-fact man, in- 
sisting on conduct, not on profession. St. Paul goes 
deeper down tothe springs of conduct. The twodo 
represent different points of view, but they are not 
necessarily contradictory. St. Paul would prob- 
ably have accepted all that St. James said, grant- 
ing his use of the terms, but would have argued 
that it did not go to the root of the matter. St. 
James would probably have been quite ready to 
agree with St. Paul, when he had explained what 
he meant, with the mental reservation that he was 
not quite sure that he understood him. There 
is certainly room for both within the Church’s 
canon. 

(2) 1 Peter.—Here the literary relationship is 
far stronger and indeed almost indisputable. The 
parallel passages may be seen in Sanday-Headlam, 
p- Ixxivff. Their conclusion is as follows: ‘ Al- 
though equal stress cannot be laid on all these 
passages the resemblance is too great and too con- 
stant to be merely accidental. In 1 P 2° we have 
a quotation from the O.T. with the same variations 
from the LXX that we find in Ro 9%. Not only 
do we find the same thoughts, such as the meta- 
phorical use of the idea of sacrifice (Ro 121, 1 P 2°), 
and the same rare words, such as ovoxnparifecdat, 
dvuroxptros,t but in one passage (Ro 137, 1 P 2)-17) 
we have what must be accepted as conclusive evi- 
dence, the same ideas occurring in the same order.’ 
And their verdict that 1 Peteris the borrower must 
be accepted on every ground. We are not here 
concerned with the possible bearing of this fact on 

* See Sanday-Headlam, p. 102 ff. 
t See Ro 122, 1 P 114; Ro 129, 1 P 122, 
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the question of the authorship of that Epistle ;. 
we need only point out that it makes it probably 
the earliest external witness to the existence of 
Romans. 

(3) It may be added that there are fairly close 
resemblances between Ro 4!7-*! and He 1111: 12-19, 
and between Ro 12” and He 103°, where Dt 32° is. 
quoted with the same variations from the LXX. 
Jude" is also of the same type as the doxology 
of Ro 167 ; on this see § 2 (6). 

(c) Writings outside the NT.—(1) Wisdom.—Here 
we ye to a book which undoubtedly influenced 
St. Paul. The main parallels are found in Ro 1-9 
(the attack on idolatry), which is closely similar to 
various passagesin Wis 13 and 14, and in Ro 9}9-*3, 
for which cf. Wis 117! 121°. 12. 20157, In each case 
the passages will be found in full in parallel columns 
in Sanday-Headlam (pp. 51, 267). On the other 
hand, the contrast between Ro 2 and Wis 15!* is 
most instructive. In the latter passage the writer 
boasts of the freedom of the Jew from idolatry ; 
St. Paul’s words gain in force if read as a retort to. 
this. Further, while Wisdom distinguishes be- 
tween the principles and motives of God’s chastise- 
ment of Jews and heathen, very much to the 
favour of the former, St. Paul teaches that both 
are ultimately on the same level. 

(2) Testaments of the Twelve Patriarchs.—Here 
again a long list of parallel passages will be found 
in Sanday-Headlam, p. lxxxiif., and also in R. H. 
Charles’s ed. of the Testaments, London, 1908, p. 
lxxv ff. To take a single example, we may com- 
pare with Ro 127 Test, Benj. iv. 3, ‘ By doing good 

e overcometh evil’ (ofros 7d dyabov moby vik TO 
kaxév). Sanday-Headlam suppose the Testaments 
to be the borrower, but they are now very gener- 
ally assigned to an earlier date (Charles, c. 100 B.C.),. 
and we may accept Charles’s verdict, ‘It will be 
clear that St. Paul was thoroughly familiar with 
the Greek Translation of the Testaments,’ with the 
conclusion that his Epistles are sometimes depend- 
ent on that version. It need only be remarked 
that the parallels in Romans do not stand alone. 
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ROME.—Any attempt to describe Rome in the 
middle of the Ist cent. could be made only by one 
alike endowed with sympathetic imagination and 
equipped with minute erudition. Such an attempt 
has been made, not altogether unsuccessfully, by 
F. W. Farrar in his Darkness and Dawn (London, 
1891), as well as by other writers. In this article 
it has seemed best to mention one or two points in 
which Rome of that period differed from a modern 
great city, and to follow this up by giving some 
account of certain important buildings of the early 
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Empire, whether they actually date from the later 
Republic or not. The writer has not rigidly ex- 
cluded those that belong to a period somewhat 
later than Nero, but he has as far as possible con- 
fined his attention throughout to buildings of 
which actual remains exist. He has been indebted 
to standard works mentioned in the Literature, but 
has himself seen everything which he describes. 
The population of Rome at the time St. Paul 
reached it, about A.D. 60, may be estimated roughly 
at from 1,500,000 to 2,000,000, of which a very 
large proportion were slaves. The streets of the 
city were for the most part narrow, and no vehicles 
were allowed inside the city walls except the 
wagons necessary for building purposes. The tra- 
veller who did not walk was conveyed in a sedan chair 
or on horseback to one of the city gates, where his 
carriage was awaiting him. The public buildings 
were magnificent, but many of the dwelling- 
houses, three or more stories high, were in a state 
of dangerous disrepair. Crassus, the great financier 
of the Ist cent. B.c., owned much of this property, 
and derived a large fortune from it. Martial and 
Juvenal, towards the end of the 1st and the begin- 
ning of the 2nd cent. A.D., describe the perils to 
the pedestrian from falling tiles, etc. The dangers 
to the health of slum dwellers were to some extent 
obviated by the open-air life commonly led, by the 
porticoes which gave protection from sun and rain, 
by the theatre, amphitheatre, circus, etc. There 
was no proper lighting of the streets at night. 
Active life was supposed to end at sunset, and 
those who were abroad after dark were accom- 
panied by torch-bearers, as the Londoners of the 
18th cent. by link-boys. Not till the time of 
Augustus was there any police in Rome, but the 
riots of the Ist cent. B.c. had shown the necessity, 
and Augustus divided the city into wards (regiones), 
and established an excellent police system, of 
which archeological remains have been found. 
Palatine Hill.—There is a general consensus of 
opinion that the original Rome, oma Quadrata 
(‘Square Rome’), was on the Palatine Hill only— 
the hill of Pales, the shepherds’ god. It is with 
the 8. W. angle that the earliest legends of Rome 
are mostly associated. It was there that the 
basket was found containing the twins Romulus 
and Remus, after it had been washed ashore by 
the Tiber. There also was the lair of the she- 
wolf that suckled the twins, etc. The Palatine 
Hill is kept for the most part sacred from modern 
buildings, and is almost entirely covered by ruins 
of buildings belonging to variousepochs. Excava- 
tion is still going on, but seemingly no attempt is 
made to check the growth of vegetation. In the 
Republican period the Palatine became a fashion- 
able residential quarter. Here was the house of 
Cicero. On his exile in 58 B.c. the house was de- 
stroyed and the site confiscated, but in the next 
year it was restored to him. The Emperor 
Augustus was born near the N.E. corner, and 
various rooms of a house belonging to his wife 
Livia are still shown on the hill, with the frescoes 
on theinside walls. Under the Empire practically 
the whole of the hill was converted into a huge 
Imperial residence. The process was begun by 
Augustus, who acquired a valuable property which 
had once belonged to the orator Hortensius, and 
added to it by the purchase of adjoining properties. 
There the Imperial palace was built. Fire and 
destruction worked upon this and other buildings, 
and we cannot with certainty identify remains on 
the hill as belonging to buildings of a particular 
date. What one sees is great masses of brick- 
work, with arched roofs. ‘The bricks are square, 
and very thin as compared with those of to-day. 
The surviving edifices impress one greatly by their 
size and strength, but by nothing else. The whole 
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looks excessively shabby. The explanation is that 
what we are now looking on is only the inner core 
of the building proper. In the heyday of their 
existence all these shabby brick buildings were 
encased in marble. The marble, in the course of 
ages, has been stripped off, partly in the interests 
of the decoration of Christian churches, and partly 
to be pounded down and made into lime. There 
is a well-known saying of Augustus that he found 
Rome built of brick and left it made of marble. 
On seeing these ruins it occurred to the present 
writer that what was meant by this saying was 
simply that he had covered brick buildings with 
marble. The Imperial palace on the Palatine was 
successively altered or enlarged, as the tastes or 
requirements of successive Emperors demanded. 
One most important building must be mentioned 
before we leave this hill, or mountain, as the 
Romans called it (see ROMAN Empire), namely, 
the temple and precinct of Apollo onthe N.E. partof 
the hill. The decoration of the temple was magni- 
ficent. In a double colonnade connected with it 
were statues of each of the fifty fabled daughters 
of Danaus, and there also were the Imperial 
libraries of Greek and Roman literature, one of 
the earliest public libraries in Italy, splendidly 
equipped by Augustus not only with manuscript 
books but also with busts of the great authors. 

Capitol._In modern times the Capitoline Hill 
is disfigured on the southern side by a hideous 
barrack-like erection with a campanile, called the 
Campidoglio, and on the other peak, the Arx, there 
is being erected an enormous monument to com- 
memorate united Italy. The great ornament of 
the Capitoline in ancient times was the temple of 
Jupiter, Best and Greatest (the god whom the 
Latin allies worshipped on the Alban Mount), 
together with Juno and Minerva. It was to this 
great temple that all the triumphal processions of 
Rome madetheir way. It was approached immedi- 
ately by the Cliwus Capitolinus, ‘ Capitoline slope,’ 
from the Forum. The temple measured about 
204 ft. by 188 ft. At the angle of the hill nearest 
the Tiber was the Tarpeian Rock, from which 
criminals were hurled. The sheer cliff may be 
seen from various points. One of the most promi- 
nent ancient features on the Capitoline Hill to-day 
is the equestrian statue of Marcus Aurelius, placed 
there in 1538, probably under the direction of 
Michael Angelo, who was commissioned to lay out 
this site in as worthy a manner as possible. The 
statue owes its preservation to the belief that it 
was supposed to represent the earliest Christian 
Emperor, whereas, as a matter of fact, Marcus was 
one of the greatest persecutors of the Church. It 
is the only equestrian statue of an Emperor that 
has survived. The Arx was iff ancient times for 
the most part not built on: it was from the ground 
there that heralds got the sacred plants which 
played a part in the conclusion of treaties with 
foreign powers. The plant (werbena sagmina) 
symbolized the soil of Rome. The temple of Iuno 
Moneta was on this height ; it was the seat of the 
Mint. 

Forum.—Both these hills flank the Forum, to 
which most of our space must be devoted. Stand- 
ing near the Cliwus Capitolinus, one looks straight 
down the Forum, and there must have been a 
lovely view of the Alban mountains in the distance, 
before the enormous Flavian amphitheatre, com- 
monly called the Colossewm, shut it off.’ We must 
try to touch briefly on each of the more important 
buildings of which there are traces in the Forum, 
Like the Palatine, it is shut off from modérn intru- 
sions. The Forum was the centre of the throbbing 
life of the ancient city—the life social, commercial, 
legal, and political. Occupying a central position 
in the hollow surrounded by the various heights, it 
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was the natural meeting-place of the communities 
on the hills above, and this it continued to be as 
long as ancient Rome lasted. It was flanked by 
-all sorts of shops, those of the money-changers or 
bankers included. Military processions passed 
through it. The people were addressed there. 
Funeral processions stopped there for the funeral 
oration to be enGianect: In the adjoining build- 
ings law-cases were tried. An enumeration of the 
buildings, proceeding from N. to S., will serve to 
give some notion of the comprehensiveness of the 
life of the Forum. 

The Tabulariwm or Record Office was situated 
at the foot of the Capitol, and was built in 78 B.c. 
Its lower courses, on which medieval work is now 
superimposed, are the most splendid specimens of 
Republican masonry surviving. 

n front of this was the Temple of Vespasian 
and Titus, erected in A.D. 80. Three columns are 
still standing. There is also a richly decorated 
frieze and cornice. An inscription records that 
the temple was restored by Septimius Severus and 
Caracalla. 

To the left of this was the Temple of Concord. 
This temple with concrete foundations, built by 
M. Furius Camillus in 366 B.c., was restored by 
Opimius in 121 B.c., and again rebuilt by Tiberius 
in A.D. 7-10. Only the threshold is preserved, but 
some parts of the columns are to be found in 
museums. 

Beyond this are the remains of the Mamertine 
Prison, where the Catilinarian conspirators Len- 
tulus and Cethegus were strangled by order of the 
consul Cicero. The tradition that St. Paul was 
confined there is valueless. 

To return to the other side, we come to the 
Temple of Saturn. Of this great temple the lofty 
sub-structures are preserved. The eight columns 
of red and grey granite belong toa late restoration. 
This restoration was irregular and carelessly 
carried out. Thetemple was originally built about 
500 B.c. In its vaults was stored the public 
treasure of Rome. Julius Cesar, after crossing 
the Rubicon and thus declaring civil war, forced 
his way in and seized £300,000 of coined money, 
as well as 15,000 gold and 30,000 silver ingots. 

Right over on the other side is the Arch of 
Severus. Thiswas built in A.D. 203 as a memorial of 
the victorious campaigns of the Emperor Septimius 
Severus in the East. In ancient times it was 
reached by steps, being above the level of the 
Forum, and now that the ground has been cleared 
away, that is again true. The middle archway is 
40 ft. 4 ins. in height and 22 ft. 11 ins. wide; the 
side archways are exactly as high as the large one 
is wide, but they are only 9 ft. 10 ins. wide. There 
are four columns on each facade standing on high 
bases. The bas-reliefs are the most interesting 
part. Some represent legionary soldiers leading 
prisoners from the East inchains. Another figures 
Rome receiving the homage of conquered Oriental 
peoples. The great majority depict detailed scenes 
of the various stages of war. 

In front of this arch lie some of the most antique 
remains yet discovered in Rome—the Lapis Niger, 
etc. At this place there was probably a grave or 
an ill-omened place of some sort. The most in- 
teresting part is a rectangular column covered with 
inscriptions on all four faces. The writing goes 
from the top down and from the bottom up. The 
letters show a great resemblance to those of the 
Greek alphabet, from which the Latin alphabet is 
admittedly derived. The date is not later than 
the 5th cent. B.c. The sense cannot be made out. 
All we can say is that there is mention of a rex, of 
touxmenta, ‘beasts of burden,’ and of a kalator, 
“public servant’; the words sakros esed (=sacer sit, 
‘let so-and-so be sacred’) occur also. It is prob- 








pasa a portion of a religious law that we have 
ere. 

Beyond the Black Stone lies all that remains of 
the Comitiwm, the voting-place of the Republic. 

Beyond this again lies the Church of S. Adriano, 
which corresponds to the main room of the Senate 
House of the Empire. It was constructed by 
Julius Cesar, The situation of the smaller com- 
mittee room is also known. The level of the 
ground round about has been gradually raised in 
the period intervening between the original date 
of the building and the present day. 

If we turn back again to get to the other side we 
come to the remains of three large oblong erections 
parallel with one another, all much larger than 
any with which we have yet had todo. The first 
is the Basilica 4imilia. It is only recently that 
this has been thoroughly excavated. The original 
building on this site goes back to the year 179 B.c., 
when its construction was completed by two censors. 
Lucius Aimilius Paullus, the conqueror of Perseus 
of Macedon, seems to have decorated it, as an in- 
scription in his honour has lately been found among 
the ruins. The building was restored by another 
/®milius, consul in 78 B.c. A coin of 61 B.C. 
shows the building as a two-storied portico. In 
54 B.C. it was again restored by yet another 
/Emilius—it was a sort of monument of this 
family—with Julius Cesar’s approval and at his 
expense. The building was restored again after a 
fire in 14 B.C. at the expense of the Emperor 
Augustus. The next restoration took place in 
A.D. 22 in the reign of Tiberius. Of the Re- 
publican building only foundations remain. The 
entrance opens into six rooms which served for 
banking business, etc. A staircase led to the 
upper story, which was similarly arranged. The 
main room was 95 ft. wide and about 228 ft. long. 
The galleries above the side aisles were supported 
by columns. A considerable number of these have 
been found lying among the other ruins, in all 
cases broken, but in some cases more so than in 
others. These are like Peterhead granite, and 
form part of the 5th cent. reconstruction, which 
was very thorough. 

Next comes the Yorwm Romanum proper—an 
open space. At the end nearest to the site of the 
later Arch of Severus stood the Rostra of the Re- 
public. This was a raised platform decorated with 
the prows of ships captured in the First Cartha- 
ginian War in 260 B.c., under Duillius: hence the 
name. From this platform many a historic speech, 
many a funeral oration, including that of Mark 
Antony on Julius Cesar, was delivered. Another 
interesting feature of the Forum, of which only the 
basis now survives, was a bronze equestrian statue 
of the Emperor Domitian, raised towards the end 
of the Ist cent. A.D. and described in detail by 
Statius in the first of his miscellaneous poems 
called Siluc. 

Leaving the Forum proper, we cross the Sacra 
Via (the poet Horace [Sat. I. ix. 1] by the require- 
ments of his metre said wia sacra, but to the 
ordinary Roman it would have been as absurd to 
say Via Sacra as to say ‘Street Oxford’ or ‘Street 
Princes’ to-day). This Sacred Way was one of 
the oldest streets in Rome. Its exact course 
through the Forum is uncertain, but it would 
appear that it passed between the Forum proper 
and the Basilica Iulia, that it then went N.E. and 
ran along the east side of the Forum, turning south- 
wards eventually and passing under what is now 
the Arch of Titus. It was the thoroughfare through 
the Forum, and was connected with almost every 
movement of importance, sacred and secular, 
throughout the whole of Roman history. 

Crossing it, we come to what was by far the 
largest edifice in the Forum, the Basilica Iulia. 
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Nothing but the pavement and the basis of some 
of the columns now remains. It was begun in the 
year 54 B.C. and was dedicated, though not et 
finished, by the dictator Julius Cesar on the day 
of the celebration of the victory over his Pompeian 
enemies at Thapsus in 46 B.c. Augustus com- 
pleted it. On its destructien by fire, he built a 
much larger building, which retained the original 
name. It consisted of three parts—a vestibule on 
the Sacra Via side, the main hall with the galleries 
surrounding it, and the separated rooms situated 
behind it. The main hall, used as a law-court, 
etc., was 328 ft. long and 118 ft. wide (central 
nave 271 ft. by 59 ft.), Thirty-six pillars of brick 
covered with marble surrounded the central nave, 
and into this nave the galleries in the upper story 
opened. The roof above the central nave was con- 
structed with a clerestory. Much timber was used 
in making the roof. Four tribunals could try 
cases at once in this large hall, so that there must 
have been partitions between them. It is on re- 
cord that an orator with a specially powerful voice 
who was pleading before one tribunal received 
applause from the crowds attending in all four 
courts. Such buildings have a special interest for 
us, as it was on them that one at least of the 
earliest types of Christian church was modelled, 
and from them that it received the name Basilica, 
which is still current. 

Crossing the Vicws Tuscus or Etrurian Street, 
which went at right angles to the Sacra Via, we 
come to the great Temple of Castor or the Castors. 
The three columns which still stand are at once 
one of the most conspicuous and one of the most 
beautiful monuments remaining in the Forum. 
The temple itself was one of the most ancient of 
Roman foundations, going back to about 500 B.c. 
The legend of the help given by the twin-brother 
gods to the Romans when in straits at the battle 
of Regillus is familiar to all. The temple was the 
repayment of a vow. Frequently reconstructed as 
it was, the remains we now know date from the 
beginning of the 2nd cent. A.D. under Trajan and 
Hadrian. It is quite a steep climb to get to the 
floor of the temple. This is of black and white 
mosaic laid in Tiberius’ time, and covered a century 
later with slabs of variegated marble. The testing 
of weights and measures was carried on in this 
temple. 

We come next to the Lacus Iuturne. At the 
foot of the Palatine the goddess who presided over 
the springs which bubble forth there was worshipped 
as Juturna, she who appears in Virgil’s 4ineid as 
the sister of Turnus, the king of the Rutulians. 
The pool is about 64 ft. deep and about 16 ft. 9 
ins. square. It is fed by two springs. Various 
ornaments and other interesting objects have been 
dug out there. 

In this neighbourhood are three (or rather two) 
connected buildings, all belonging tothe same cult, 
that of Vesta. They are respectively the circular 
“ides Veste and the Atrium Veste, with the 
Domus Virginum Vestaliwum. The worship of 
Vesta was the worship of fire and the hearth. 
Fire is to the house a continual necessity, whether 
for the cooking of food or for the external warmth 
of the body, and it has for the city’s house the 
same importance as for the private house. Just 
as there were a fire and a hearth in every private 
house, so there were a fire and a hearth in the 
central part of every Latin town, belonging to the 

eople itself. In the primitive community it was 
important that there should be a central fire be- 
longing equally to all the citizens, where fire could 
be obtained for their houses, if their own fire had 
one out. It must never be allowed to go out. 
ix noble ladies in Rome, vowed to single life, 
were appointed to guard this fire. Their connexion 


with the town religion, as well as their high birtn,. 
made them a power in Rome, and they were uni- 
versally respected. The importance of this cult is 
reflected in the ruins surviving in the Forum. The 
Temple of Vesta was round, a less common shape 
than the square or rectangular, and the founda- 
tions alone survive. It stood upon a circular sub- 
structure 46 ft. in diameter and was ornamented 
by pilasters. The entrance faced exactly east. 
The altar was not quite in the middle. The other 
two buildings ought strictly to be regarded as one,. 
the central Atriwm Vestw, which was very large, 
being flanked on both sides by the living-rooms 
of the Vestals’ house. This house was roomy and 
splendid, but shut in like a cloister. The central 
part of the Atrium seems to have been laid out as 
a garden. There is much of interest about this. 
place that must be passed over. 

Right at the other side -is the Temple of the god 
Antoninus and the goddess Faustina. Onthe death 
of the Empress Faustina in A.D. 141, the Senate, 
at the instance of her husband, who had been 
passionately devoted to her, elevated her among 
the gods, and vowed her a temple, the construction 
of which was begun almost at once. The name of 
Antoninus himself was added to that of his wife at 
his own death. The vestibule of the temple has 
six unfluted columns of Eubean marble, 55 ft. 
9 ins. high and 4 ft. 9ins. indiameter. The shafts 
of the columns have numerous inscriptions on them. 
A church was built into this temple before the 12th 
century. 

At the southern end of the- Forum, on higher 
ground at the top of the Sacra Via, stands the 
Arch of Titus. This noble structure was decreed. 
by the Senate and people to the Emperor Titus 
after the triumphant end of the war with Judea 
and the destruction of Jerusalem in A.D. 70, but 
was not completed till after the end of his reign 
(A.D. 81). Piers at the sides, having been seriously 
injured in the course of repeated misuse of the 
building in the Middle Ages, were skilfully re- 
newed in 1821. The chief features of the arch are 
the numerous reliefs with whichitis adorned. One- 
shows the Emperor in a chariot crowned by the 
goddess of Victory. Here also are the lictors- 
carrying the bundles of rods. The most notable 
relief represents a section of the triumphal pro- 
cession, where the treasures of the Temple at 
Jerusalem are being carried on litters; on the 
first the table of the shewbread and the trumpets 
of the year of Jubilee, on the second the seven- 
branched candlestick. 

Such is a cursory review of the most notable 
surviving ruins in the Forum, belonging to the 
period of the Republic and the early Empire. The 
area is about 430 by 110 yards. If the grandeur 
of the ruins impresses one, the impression of decay, 
perhaps even shabbiness, is also vivid. But the 
setting in which the remains appear adds glory to 
them. Vegetation is not seriously interfered with, 
and in early April one may see growing wild 
there clover, vetch, cranesbill, geranium, violet, 
pink, cyclamen, periwinkle, borage, blue anemone, 
wallflower, birdsfoot trefoil, ete. On some of the 
ruined walls you will find, five weeks before English 
time, the wistaria, surely the most exquisitely 
delicate of all creepers. In the warm period of the: 
day the lizards scurry hither and thither. Above, 
on the Palatine, wild mignonette abounds. 

Beyond the Forum to the south is the Flavian 
Amphitheatre (commonly called the Colosseum). 
It is one of the most wonderful ruined structures 
in the world. In this vast edifice, where many a 
victim bestial and human was ‘ butchered to make 
a Roman holiday,’ there was room for very many 
thousands of spectators. The building is a beauti- 
ful oval in shape. It is upwards of 180 ft. in: 
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height and one-third of a mile in circumference. 
The exterior is ornamented by three styles of 
columns—the Doric on the lowest range, the Ionic 
in the middle, and the Corinthian above. The 
inside sloping part, where stone seats rose in tiers, 
was built by the most skilful use of the arch. 
Beneath the arena there is a vast number of rooms, 
and certain of these may have been used to house 
the victims till they were required for exhibition. 
The nearest modern analogy to the Roman amphi- 
theatre is the Spanish bull-ring (plaza de toros) 
built on the same model. In both, the system of 
entrances and exits to the various parts of the 
house is admirably efficient. In both the sunlight 
has to be reckoned with, and on occasion in Rome 
a silk awning was drawn over the top. Towards 
the end of the Ist cent. of the Empire, tickets 
{nomismata) were often showered upon the populace 
from above (Stat. Sidwe, i. 6; Martial, passim). 
Each ticket bore on it the indication of a prize 
which the lucky catcher obtained on presenting it 
at an office in the city. 

Law-courts.—Leaving this quarter of the city, 
we can now return to the northern end of the 
Forum. As the volume of legal business increased 
with the settled state of the Empire, now free 
from the curse of civil war, additional law-courts 
became necessary, and Emperors vied with one 
another in building them. North of the northern 
end of the Forum proper was built the Julian 
Forum, north of that the Augustan, and west of 
that the huge square forum of Trajan with double 
apses, bounded on its west side by the Basilica 
Ulpia. Yet this does not exhaust the number of 
these buildings. Behind the place where the 
temple of Antoninusand Faustina afterwards stood, 
was Vespasian’s Forum with the Temple of Peace. 
To connect this with the Augustan Forum just 
mentioned, Nerva built one which was called after 
him, but also called ‘ Transitorium’ (the connecting 
Forum). Of all this wonderful group of glorious 
buildings very little remains. 

On the north side of the Augustan Forum was 


the Temple of Mars Ultor. The three columns and - 


architrave of this building, vowed by Augustus on 
the battle-field of Philippi and dedicated in 2 B.c., 
are all that remain to show how splendid a struc- 
ture it was. The only portion of the Forwm 
Transitorium that remains visible is a fragment of 
the eastern enclosing wall of the forum with two 
columns belonging to the colonnade half buried in 
the ground. The cornice and attic of the wall 
project above and behind these columns. On the 
attic is a figure of Minerva in relief. Trajan, in 
order to build his forum, had to cut eel the S. W. 
spur which connects the Quirinal Hill with the 
Capitoline Mount. The earth was carted away 
and used to cover up an old cemetery. 

Of all Trajan’s magnificent buildings nothing 
remains uncovered but the central portion—about 
half the area—of the Basilica Ulpia, with the 
Column of Trajan in a rectangular court at the 
further side of the Basilica. The column, which 
had a statue of Trajan on the top, is over 100 ft. 
high, and is said to be exactly the height of the 
spur of the hill which was cut away. It is notable 
as having a series of reliefs arranged spirally from 
the basis to the capital—namely, twenty-three 
blocks of Parian marble. The Senate and people 
of Rome erected the column in the year 113. The 
reliefs are of immense interest as depicting many 
scenes in the wars carried on by Trajan against 
the Dacians. This people lived in modern Transyl- 
vania and also south of the Carpathians in Wal- 
lachia and part of Roumania. In the time of the 
Flavian Emperors they became a serious menace 
to the Empire. By Trajan’s time their king had 
established a great military power. The second 





of Trajan’s wars with them resulted in the con- 
quest of Dacia (105-106) and the reduction of it 
to the status of a Roman province. The reliefs are 
a contemporary historical document of value un- 
surpassed in the whole of Roman history. Apart 
from its historical value, the monument has been 
described as ‘the most important example of an 
attempt to create a purely Roman art filled with 
the Roman spirit.’ 

Of further ancient monuments one must simply 
select one or twofor mention. Near the Tiber the 
vaulted channel of the Cloaca Maxima (Great 
Drain) can be observed. This construction first 
made habitable the marshy ground of the Forum 
and the land between the Capitoline and the Pala- 
tine. Near this is a circular building, once per- 
haps the Temple of Mater Matuta, now the Church 
of S. Maria del Sole. The superstructure is solid 
marble, and had a peristyle of twenty Corinthian 
columns, of which one is now lost. Some consider- 
able distance N. of this, in what was once the 
Campus Martius, is the Pantheon, the most com- 
plete and the most impressive surviving monument 
of the earliest Imperial period. The original 
building, erected in 27 B.C., was burned in A.D. 80, 
restored by Domitian, struck by lightning and 
again burned in 110, and finally restored by Hadrian 
(120-124). It is his building we now see. Itis a 
huge rotunda of the simplest proportions. The 
height of the cupola is the same as that of the 
drum upon which it rests, and the total height of 
the building is therefore the same as the diameter 
of the pavement. The dome is not solid concrete 
throughout. There are the beginnings of an ar- 
ticulated system of supports between which the 
weight is distributed. On either side of the vesti- 
bule are niches in which colossal statues of Agrippa 
(the builder) and Augustus once stood. The one 
opening in the roof admits sufficient light. The 
building, originally erected to all the divine pro- 
tectors of the Julian house, has since A.D. 609 been 
used mostly as a church. What the Church, the 
great destroyer of Roman pagan buildings, did not 
ruin, it modified and used for its own purposes. 


LITERATURFE.—The most minute works on the topography of 
ancient Rome are H. Jordan and C. Huelsen, Topographie 
der Stadt Rom, 2 vols., Berlin, 1871-1907 ; O. Richter, 7'opo- 
graphie der Stadt Rom? (in Iwan von Miiller’s Handbuch), 
Munich, 1901. The best work on the Forwm is C. Huelsen, 
The Roman Forum, Eng. tr., Rome, 1906, 21909 (cf. his I piw 
recenti scavi nel Foro Romano, Rome, 1910). Other works 
of value and interest are T. Ashby, in A Companion to Latin 
Studies, ed. Sandys, Cambridge, 1910, pp. 35-47, and W. 
Ramsay and R. A. Lanciani, A Manual of Roman Antiqui- 
ties15, London, 1894 (especially as introductions) ; H. S. Jones, 
Classical Rome, do., 1910, and the fascinating works by R. A. 
Lanciani, Ancient Romein the Light of Recent Discoveries, do.,. 
1889, Pagan and Christian Rome, do., 1892, and Ruins and 
Excavations of Ancient Rome, do., 1897. The most convenient 
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RUFUS (Pod¢os, a common Latin name).—1. In 
Mk 15% Rufus is named as the son of Simon the 
Cyrenian, who was compelled to carry the Cross of 
Jesus to the place of crucifixion (cf. Mt 27, Lk 
235), Another son, Alexander, is mentioned, and, 
as the name of Rufus comes second, he was prob- 
ably the younger of the two. St. Mark gives no 
further information with regard to them, and it 
would seem that they must have been known to 
the readers for whom he intended his Gospel. If, 
as is generally held, he wrote in Rome for Roman 
Christians, Alexander and Rufus may have been 
at the time resident in the city and prominent 
members of the Church. Simon was evidently a 
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Hellenistic Jew (cf. Ac 2!° 69 131), who gave his 
sons Gentile names. 

2. In Ro 16% a certain Rufus is saluted by St. 
Paul. If weadmit the Roman destination of these 
salutations it is natural to wish to identify 4 and 
2, but the name is so common that there are no 
real grounds for doing so. Rufus is described as 
‘the chosen in the Lord’ (rév éxXexrév év Kkuplw), a 
Sle applicable to every Christian (Col 3”, etc.), 

ut perhaps peculiarly appropriate in his case on 
account of ‘ special circumstances, in which a strik- 
ing intervention of the Divine grace had been re- 
cognised, by which his conversion was effected’ (C. 
von Weizsicker, Apostolic Age, Eng. tr.”, i. [1897] 
395). Possibly, however, the meaning is rather 
‘eminent as a Christian’ (Sanday-Headlam, JCC, 
‘Romans’, 1900, p. 427), i.e. distinguished among 
his fellow-Christians in character and usefulness. 
The only other Christians so described in the NT are 
‘the elect lady’ and her sister in2Jn 1%. Coupled 
with Rufus in the salutation is ‘his mother and 
mine’ (rhv wnrépa avrod cal éuod). The allusion has 
generally been supposed to mean that ‘this name- 
less woman had done a mother’s part, somehow 
and somewhere, to the motherless Missionary’ (H. 
C. G. Moule, Expositor’s Bible, ‘Romans,’ 1894, p. 
429) and that he felt towards her ever Be ioe 
asason. The Apostle had not visited Rome before 
writing his Epistle to the Roman Christians. If, 
therefore, we regard Ro 16 as an integral part of 
‘Romans,’ we shall place this mother and her son 
elsewhere at the time when she showed kindness to 
St. Paul, and imagine that later they became 
residents in Rome. It is perhaps easier to believe 
that Ephesus was the scene of the woman’s hospi- 
tality and care, and that the greeting is directed to 
Rufus and his mother in that city. 

ile 3. ALLWORTHY. 


RULER.—‘ The ruler of the temple’ occurs in 
Ac 41 AVm, but is more correctly represented by 
‘the captain of the temple’ (AV and RV). He was 
a priest, second in command to the high priest him- 
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SABAOTH.—‘ Lord of Sabaoth’ (i.e. ‘Lord of 
Hosts,’ nix3y nim) is a common title for Jahweh in 
the prophets, with the exception of Hosea and 
Ezekiel. The appellation may not have originated 
with them, but they invested it with a deeper 
significance. What was the original meaning of 
the title is still a subject of dispute. Some take 
the ‘Hosts’ in question as the armies of Israel 
which Jahweh leads on to victory (Jg 44), while 
others find an allusion to the stars, the host of 
heaven, or to the armies of angels (but it is con- 
tended that in the plural nix3y is used only of 
earth] watriors). Whatever the original mean- 
ing of the phrase, it came afterwards to denote 
the all-controlling power of God, as represented 
by the rendering of the LXX kdpios ravroxpdrwp ; 
cf. 2 Co 618 (also kipios rév Suvdwewv). Sometimes, 
however, the LXX renders xvpios ZaBacéé as in Is 1, 
which is reproduced verbatum from the LXX in 
Ro 9”. The only other instance of the use of the 
phrase in the NT is Ja 54, where God is so named 
to suggest the awful majesty of the great Judge 
who will avenge the oppression of the poor. There 
are several instances in Rev. of the title made 
familiar by the LXX, kvpuos 6 Oeds 6 mavroxpdrwp, 
‘Lord God Almighty.’ 

G. WAUCHOPE STEWART. 








self, and had under him the officers who commanded 
the Temple police. His duty was to superintend the 
priests and Levites who guarded the Temple and its 
precincts. The word ‘ruler,’ however, generally 
represents dpxwy or some derived word, and the 
general idea behind dpywy is that of a magistrate of 
a city, whereas 7yyeudv suggests rather a governor of 
a country (see GOVERNMENT). In 3% 458 1377 
dpxovres is used of the Jews in authority who had 
Jesus put todeath, and therefore includes the high 
priests (cf. R. J. Knowling in #GT, ‘Acts,’ 1900, 
on 4°). In 4?6 727-35 (referred to Moses in Egypt) 235 
the word occurs in quotations from the LXX. In 
Ro 13? magistrates (and possibly also governors and 
the Emperor) are referred to. In Ac 13” rulers of 
the synagogue are mentioned at Pisidian Antioch. 
In Asia Minor there is evidence that the title was 
one of honour, and therefore could be held by more 
than one person simultaneously ; there is a case 
known of even a woman bearing this title at 
Smyrna. In Corinth, however (1817), the normal 
practice of having one ruler of the synagogue with 
real power appears to have been maintained. In 
14° the leading men among the Jews at Iconium 
are intended, probably including the honorary 
rulers of the synagogue. In 16 Luke first uses 
the general term Gpxovres, and then the specific 
otparyyot for the two leading Roman magistrates 
of the colonia Philippi (see under PRHTOR). In 
178, again, it is the leading magistrates of Thessa- 
lonica, the zodurdpxat, to whom reference is made 
(see under MAGISTRATE). In Eph 6" ‘the rulers 
of the darkness of this world’ (AV) might be more 
exactly rendered ‘the world-rulers of this darkness’ 
(RV). The reference here is to spiritual powers of 
evil to which this world is really in bondage, while 
all the time it falsely asserts its independence of 
the only true God. This world is the realm of 
darkness of these powers. References to such 
a under various names are frequent in the 

T where they are part of the heritage from later 


Judaism. A. SOUTER. 


SABBATH.—1. The Jewish Sabbath in apostolic 
days.—For the whole subject in its most general 
aspect readers are referred to the various Encyclo- 
Leta and Dictionaries wherein the Sabbath is 

iscussed. It is enough if here we briefly set forth 
what were its chief features as a Jewish festival 
in the days of the early Church. 

In common with other ancient institutions of 
a similar kind, the Sabbath had undergone great 
modifications with the passing centuries, although 
preserving the essential character of one day in 
seven, observed mainly by a cessation of daily 
business and work. Shabddth (whatever may be 
said of an Assyrian gabbatum in support of a 
theory ‘which gives a Babylonian origin to the 
institution) is undoubtedly connected with the 
verb shabhath, ‘to cease,’ ‘to desist from’; and 
cessation from labour was its most conspicuous 
and primitive characteristic (Ex 20% =Dt 5¥2-, 
Ex 23! 341), 4 

The Sabbath with which the NT makes us 
familiar is specially the product of post-Exilic 
times. There is a paucity of reference to the 
Sabbath in pre-Exilic days which is most striking. 
Yet the two or three references that occur (2 K 
4%, Am 8°) mention it as a well-established and 
familiar institution, and Amos in particular makes 
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it clear that cessation from business was a special 
feature of the day. But after the Exile greater 
prominence is given to it (Is 5648 58%) Neh 
13 gives us a picture of vigorous Sabbath- 
reform. Its observance is not by any means 
introduced as a new thing. Rather it is the re- 
establishment, avith new rigour, of an institution 
which had been allowed to lapse into a variety of 
abuses or even actual neglect (see La 2°), “We 
must also include in these post-Exilic references 
such passages as Jer 177 and Ezk 20, with their 
glowing promises attached to Sabbath observance 
and solemn warnings against its profanation. 
These utterances indicate that rehabilitation of the 
Sabbath which increasingly characterized Judaism 
as it emerged purified and refined from the fires of 
the Exile. 

It is clear that in the time of our Lord the 
observance of the Sabbath was one direct occa- 
sion of an open breach between Him and the 
religious authorities of His day. The well-known 
and remarkable logion found in cod. D (Lk 6"), 
if it is to be relied upon, particularly illustrates the 
difference in standpoint so far as work was con- 
cerned. As for special religious services associated 
with the Sabbath, the synagogue was the particular 
scene of these devotions. The importance of the 
synagogue asa centre of Jewish life became greater 
and greater as the central sanctuary of the Temple 
declined and ultimately perished. In the Diaspora 
it was inevitable that this should be the course of 
development. So in the Acts of the Apostles the 
synagogue is the main scene of the first appeal of 
Christian preachers to the Jews, and the Sabbath 
was the special day on which they carried on their 
propaganda. How rich the day was, ¢.g., in oppor- 
tunity for St. Paul from the first we see from 
Ac 1314 44 14! 16'3 17? 184, ete. 

Moreover, the observance of the Sabbath by 
cessation from Jabour was one outstanding peculi- 
arity of the Jews which most forcibly struck the 
heathen observer. It is one special mark of the 
Jew as we meet him in the generally unfriendly 
pages of Roman authors. Seneca, ¢.g., is repre- 
sented by St. Augustine as ignorantly condemning 
the Sabbath-keeping of the Jews: ‘quod per illos 
singulos septem interpositos dies septimam fere 
partem etatis suze perdant vacando et multa in 
tempore urgentia non agendo ledantur’ (de Civ. 
Dei, vi. 11). For other references see Tac. Hist. 
v. 4; Hor. Sat. 1. ix. 69; Juv. Sat. xiv. 96-106. 

This shows indubitably how well Sabbath was 
kept by the Jews. Not only so; they suffered 
considerable hardship in adhering to a custom that 
was wholly disregarded by the world in general. 
At an earlier period, indeed, we read of certain 
Jews who perished rather than violate the Sabbath 
by fighting on that day (1 Mac 2%-%8), This led 
in those troublous times to a relaxation of the law, 
so that fighting on the defensive was permissible. 
Ultimately the Romans were obliged to release 
the Jews from military service, and that, among 
other things, on account of the great inconveniences 
attendant on Sabbath observance (Jos. Ant. xiv. 10), 

Beside this we have the enormous importance 
attached to the Sabbath by tradition and instruc- 
tion amongst the Jews themselves. The reference 
to the ‘Sabbath day’s journey’ (660s caBBdrov, Ac 
122) reminds us of the glosses and refinements (and, 
we may also say, absurdities) to which, as time 
went on, the Sabbatic law was subjected at the 
hands of the Rabbis. Even this limit of lawful 
travel was open to various interpretations accord- 
ing as the 2000 ells (the distance allowed) were to 
be reckoned in a straight line in one direction or 
as the radius of a circle. In at least one tractate 
of the Talmud (Shabbath) minute directions were 
treasured up as to what might and what might 


not be done on the Sabbath day. It may seem 
as if the day were thus made burdensome to the 
community, but, if we are to believe the testimony 
of Jewish writers who are worthy of all esteem, it 
was not so in reality. The Sabbath was a joyous 
day of rest from toil and business, of happy social 
intercourse, of assembly in the synagogue for wor- 
ship. Josephus clearly though indirectly makes 
reference to this in ce. Apion. i. 22 (cf. also Ant. 
XVI. ii. 3). But we need not go beyond the very 
definite allusion to the synagogue observance as 
an established practice in Ac 15%. Abstention 
from the thirty-nine kinds of work specified by 
the Talmudists as forbidden (the number is evi- 
dently artificial, and probably not unconnected 
with ‘forty stripes save one,’ 2 Co 11%) was by no 
means the whole of Sabbath observance. 

A passing notice may be taken of the emphasis 
which Philo, in his characteristic way, puts upon 
the Sabbath as a positive season to be devoted to 
ane, to contemplation of the works 
of God, to moral and spiritual examination and 
renewal (de Decalogo, 20). It is also a day speci- 
ally appropriate for instruction. Again, the author 
of the Epistle to the Hebrews, in a vein not unlike 
Philo’s, handles the Sabbath with an extension of 
the idea to the hereafter. How popular and deep- 
rooted this use has become the whole devotional 
language of the Church bears witness. ‘ There 
remaineth therefore a Sabbath rest (a Sabbath- 
keeping, caBBaricuds) to the people of God’ (He 4%). 
But in the Talmud, too, Sabbath is a foretaste 
of the world to come. See also Ep. Barn. 15 for 
further mystical treatment. 

2. The observance of Sabbath in the early 
Church.— As far as we can see, there was no 
thought on the part of the first ‘disciples’ of ever 
discontinuing an observance to which as Jews 
they had been accustomed all their lives. Whilst 
Jesus was in direct conflict with the religious 
authorities as regards their interpretation of the 
Sabbath and its laws, we hear no word of any 
complaint of His primitive followers on that score. 
What mainly marked them off from their fellow- 
Jews was their testimony and declaration that 
‘ Jesus was the Christ’ (Ac 5” 17° 18°). This was 
divisive and revolutionary enough, it is true; but 
they seem to have thought that the old faith could 
live with the new, or at least that old habits and 
customs which did not appear to clash with their 
loyalty to Jesus could still be maintained. 

The inclusion of the Gentiles within the scope of 
the gospel brought with it inevitable complications. 
—this among the rest: How far were the religious 
customs of the Jews to be considered as binding 
upon them? St. Paul, who was certainly revolu- 
tionary and advanced in his teaching in comparison 
with the Church at Jerusalem, was even openly 
taxed with advising Jews who lived amongst Gen- 
tiles to abandon Moses and ‘the customs’ (see Ac 
217), Was that of Sabbath observance one of 
them Probably such teaching as we find in 
Ro 14 might give rise to this charge, though there 
he does not prohibit or even dissuade, but simply 
pleads for liberty of judgment. At the same time 
he certainly disapproved of all attempts to make 
the observance of the Sabbath and other peculiarly 
Jewish customs binding on Gentile converts to the 
faith (Col 2"*). 

Where Jews continued to form the main per- 
sonnel of Christian communities, Sabbath observ- 
ance still lived on. Yet, just as surely the setting 
apart of ‘the first day of the week’ as the Lord’s 
Day grew up alongside as something distinctively 
Christian. ‘Traces of this are clear even in apostolic 
times (see art. LorD’s Day). The two existed side 
by side, alike yet different. In the Apostolic 
Constitutions, which reflect in this as in some other 


424 SABBATH 


SACKCLOTH 





respects the usages of earlier times, we find more 
than one reference to the Sabbath and the Lord’s 
Day together as days equally to be observed (ii. 59, 
vii. 23, viii. 33). A stray pepseaters discovered 
in middle Egypt in 1911, which appears to be a 
ortion of a prayer-book that must have been 
amiliar in Eastern Christian tircles, probably in 
the 2nd cent., bears rea ereie witness to this 
early custom. Itcontains what is called a cafBarinn 
evx4, Whose liturgical peers. is easily and 
closely ‘paralleled in NT and early Christian 
literature, and follows immediately upon what 
appear to be the closing words of a prayer for 

riday (see Neutestamentliche Studien fiir G. 
Heinrici, Leipzig, 1914, no. 6: ‘Zwei altchristliche 
Gebete’). 

As time went on, however, a considerable differ- 
ence showed itself between the Eastern and Western 
Churches in their attitude towards the Sabbath. 
Both continued to keep it; but among the former 
it was accounted a festival, with the sole exception 
of the ‘great Sabbath,’ z.e. that which immedi- 
ately preceded Easter Day (see Apost. Const. vii. 
23), whilst among the latter it was very generally 
observed as a fast. This is unimportant; the 
main point is that the ancient Jewish institution 
was carried over into the Christian Church, and 
lived on in some form or other. Even to this 
day in the liturgical names for the days of the 
week, in both the Roman and the Greek Church, 
Saturday is known by its Jewish name, sabbatum, 
odBfarov. But itis now at most merely a prelude 
and preparation for the dies dominica ; and a faint 
hint at such relation is found in the fact that, 
where liturgical uses are followed, the collect for 
the following day is said on Saturday evening. 

How at length the Sabbath as an institution 
ceased to be maintained and gave place to the 
Lord’s Day as its Christian substitute may be 
briefly conjectured. As Christian became more 
and more distinct from Jew, this and other things 
would naturally follow. The early propagation of 
the faith among Gentiles, as Christianity realized 
its world-wide mission, would necessarily tend in 
the same direction. In Zp. ad Magn., attributed 
to Ignatius, we meet with an ails admonition, 
emphasizing the distinction: ‘Let us, therefore, 
no longer keep Sabbath after the Jewish manner 
(Iovéaixds) and rejoice in days of idleness. . . . But 
let every one of you keep Sabbath after a spiritual 
manner, rejoicing in meditation on the law’ (ch. 9). 
In the nature of things, the two days could not 
continue to be equally observed in the Christian 
Church. The Sabbath must needs give place to 
the Lord’s Day: the seventh day of the week to 
the first. The ‘ islation of Constantine (A.D. 321), 
which recognized Sunday as a feast day, must have 
been no small factor in the case; though, again, 
that would not have been enacted if the custom 
of keeping the Lord’s Day had not already been 
predominant among Christians. As a concession 
to paganism, it may be noticed that the studied 
name given to the day (dies solis) ‘afforded the 
possibility of its universal encouragement, without 
thus Us ates tag enforce directly an ecclesiastical 
celebration’ (W. Moeller, History of the Christian 
Church, Eng. tr., i., London, 1892, p. 298). 

Nevertheless, great confusion has continued to 
exist in the Christian Church as to the keeping of 
the weekly festival. This inevitably resulted from 
transferring the sanctions and some of the features 
of the Jewish Sabbath to the Lord’s Day, and from 
the incorporation of the unaltered Decalogue as 
a norm in Christian ethics. The Fourth Com- 
mandment was still held to be binding; onl 
Sunday was tacitly substituted for ‘the sevent 
day.’ The confusion protiaply still exists, very 
much helped by the long-established custom of 


speaking of the Lord’s Day as ‘the Christian 
Sabbath’ or even mei ‘the Sabbath’ or ‘the 
Sabbath Day.’ But there is a clear distinction 
between the two; and for Christians the Lord’s 
Day is paramount. Great as the authority of the 
Sabbath is, the authority of the Lord’s Day for all 
who accept the resurrection of our Lord is equally 
great or even greater. 

As a matter of fact, the practice of Sabbath- 
keeping among Christians has been made to rest 
on difforent grounds and has been differently inter- 

reted, though the views may peters Pe classi- 
Fed as two, the Sabbatical and the Dominical. 
Some supporters of the former have argued even 
that the seventh day is the true Sabbath and ought 
still to be observed by Christians (see a curious 
work by Francis Bampfield written to show that 
the seventh-day Sabbath is the desirable day and 
according to ‘an unchangeable Law of well- 
establisht Order both in the Revealed Word and 
in Created Nature’ [Judgment for the Observa- 
tion of the Jewish or Seventh-Day Sabbath, London, 
1672]). And representatives of this view still exist : 
e.g. the Seventh Day Adventists, an American sect 
—not, be it noticed, with a desire to return to 

rimitive practice and observe both Sabbath and 
Lords Day, but to observe the seventh day alone. 

The Jews have long suffered special disabilities in 
Christian countries in this respect, but this has 
not availed to cause them to abandon Sabbath- 
keeping. And we have Sunday. We must dis- 
criminate between the day as a day of rest from 
labour (one day in seven) and as a day of joyful 
worship and of religious activities. The sanctions 
for the former are deep-seated in human’nature 
itself. It is simple wisdom to guard such a space 
of liberty from the encroachments of labour, and 
to make it, in George Herbert’s words, ‘The 
eouch of time, care’s balm and bay’ (Sunday, 
line 5). And all enlightened Christians will con- 
tinue to make the worthiest use of the day so set 
apart. 
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SACKCLOTH (cdxxos; from py, which was intro- 
duced, probably through the Pheenicians, into all 
the languages of Europe; the root is perhaps 
Egyptian — Coptic sok).—Sackcloth meant pro- 
perly a coarse black fabric woven from goats’ or 
camels’ hair, and then an article of clothing made 
of that material and worn (1) by prophets; (2) by 
mourners, penitents, and suppliants; and (3) by 
slaves and captives. This garment, which was 
originally, and remained pre-eminently, a sacred 
covering, was a mere loin-cloth, probably resem- 
bling the thram of the Muslim pilgrims to Mecca, of 
whom C. M. Doughty says: ‘they enter the town 
like bathing men—none is excused’ (Wanderings 
in Arabia, 1908, ii. 263). The prophet Elijah is 
described as ‘a man with a garment of hair,’ (2 K 18 
RVm). Isaiah too wore, at least for a time, sack- 
cloth upon his loins (Is 20?) ; and ‘a hairy garment’ 
became the characteristic dress of the prophets 
(Zec 13"), The raiment (évéuua) of the Baptist was 
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made of camel’s hair (Mt 34), i.e. of sackcloth. The 
dark colour and tragic associations of sackcloth 
suggested to the prophet of the Revelation, as it 
had already done to Deutero-Isaiah, a figure for a 
solar eclipse which seeméd to portend a Divine 
judgment—‘ the sun became black as sackcloth of 
hair’ (Rev 6; ef. Is 508). Before the Final J udg- 
ment two witnesses—apparently Enoch and Elijah 
are meant—are to come and prophesy, mepiBeBdnuévor 
sdxxous, ‘clothed in sackcloth’ (Rev 11), a symbol 
of the need of humiliation and repentance. See 
also art. MOURNING. 


LITERATURE.—See artt. ‘Sackcloth’ in HDB (A. R. S. 
Kennedy) and EBi(S. A. Cook). JAMES STRAHAN. 


SACRAMENTS.—Neither in the NT nor in the 
other Christian writings of the lst cent. is there 
any trace of the use of a common name to desig- 
nate those observances which were afterwards 
classified more or less comprehensively as sacra- 
ments. The word sacramentum (see W. Warde 
Fowler, The Religious Experience of the Roman 
People, London, 1911, p. 464f., and notes 28-33), 
as applied to denominate such rites, occurs first in 
the famous letter (x. 97) of the Younger Pliny to 
the Emperor Trajan (c. A.D. 112); but its employ- 
ment in that letter may be merely accidental. In 
Christian usage the term makes its earliest appear- 
ance in the Old Latin version and in Tertullian, 
and there stands as a rendering of pvorjpov, and 
as synonymous with mysteriwm. The word pvo- 
thpiov did not acquire its special reference to the 
Christian sacraments until later than this period. 
In the NT it is never applied to institutions or 
observances, the nearest approach to such a signi- 
ficance being in Eph 5*, where St. Paul asserts 
regarding marriage, rd pvoripiov roiro péya éoriv. 
An approximation to subsequent usage may perhaps 
be detected in Ignatius; tas even of the phrase 
‘deacons of the mysteries of Jesus Christ’ (Trall. 
ii. 3) Lightfoot says that a restriction of its refer- 
ence to the Eucharist ‘ would be an anachronism.’ 

The absence of any common name for the sacra- 
ments indicates the absence in this period of any 
defined sacramental concept. It is true that ideas 
as well as things must be already in existence 
before they receive a name ; but it is also true that 

rior to their designation ideas remain uncrystal- 
ized. The kindsot nature of the ecclesiastical rites 
known as mysteries and sacraments—their kindred 
nature as belonging to the externals of Christian 
practice—must obviously have been perceived from 
the first. Harnack, indeed, places the grouping 
together of Baptism and the Eucharist as among 
“a series of the most important Christian customs 
and ideas’ whose origin is involved in obscurity 
and ‘in all probability will never be cleared up’ 
(History of Dogma, Eng. tr., 7 vols., London, 1894- 
99, i. 132f.). Nevertheless, the affinity of these 
two principal sacraments appears to have been 
recognized from the earliest times. They are 
mentioned in conjunction as of the same order by 
the Didache (vii. 1, ix. 1, 5), and by Ignatius 
(Smyrn. viii. 1, 2, ‘where the ayaa must include 
the eucharist’ [Lightfoot]). Both are referred to 
by implication in a manner exactly analogous in 
the parallel discourses of the Fourth Gospel on the 
New Birth and the Bread of Life (Jn 3 and 6). 
allusion to both may possibly underlie Jn 19%, 
1 Co 1213, He 1072, 1 Jn 5°8, Their connexion in 
the mind of St. Paul, when he conjoins the type of 
Baptism ‘in the cloud and in the sea’ with the 
type of the Eucharist in the ‘spiritual meat’ and 
‘spiritual drink’ of the wilderness (1 Co 10'*), 
scarcely admits of question. And the primal 
picture of the life of the Christian community 
given in the Acts of the Apostles (2% * 4) exhibits 
these sacraments as united together in primitive 


An 


SACRAMENTS 425 


observance. In one of the passages cited above 
(1 Co 10'*) there is evidence, moreover, not only of 
the association of Baptism and the Eucharist in 
the mind of the Apostle himself, but also of the 
existence of a general sacramental idea in the 
minds of those to whom he writes; for the argu- 
ment developed in the succeeding verses (vv.™!2) 
seems to lose point unless it be directed against an 
improper and unethical application of certain views 
then vestne as to the character and virtue pos- 
sessed by these two sacraments in common. 

_ The absence of any defined sacramental concept 
is naturally accompanied by the absence of an 
formulated doctrine of the sacraments in general. 
This does not mean, of course, that instruction as 
to the institution, purpose, and significance of 
individual sacraments was at any time neglected 
in the Apostolic Church. It is inconceivable that 
such instruction did not invariably find a place in 
the elementary teaching (Ac 2 186 194) imparted 
to every believer concerning the first principles of 
the doctrine of Christ (He 6'?). The sacramental 
references in the Didache, Hermas, Barnabas, 
Ignatius, Clement of Rome, all assume that their 
readers are familiar with the doctrine of Baptism 
and the Eucharist. The allusive nature of the 
references to Baptism in St. Paul’s Epistles plainly 
infers that those addressed had been carefully 
grounded in the relative doctrine. The same may 
be said regarding the reference to the Eucharist in 
1 Co 10" 17; while the one example afforded of 
direct instruction upon the subject of the Lord’s 
Supper (1 Co 1127-*4) expressly adverts to instruc- 
tion previously given (v.*) as well as to supplement- 
ary instruction to be administered on a future 
occasion (v.%4), But, in accordance with the educa- 
tive order which rules in the history of the Church 
—truth and life first, explanations afterwards—the 
elaboration of sacramental doctrine belongs to a 
later period than that of the lst century. ‘Cyril 
[Catechetical Lectures] is the first church-teacher 
who treats of baptism, the oil, and the Eucharist, 
in their logical sequence, and in accordance with 
general principles ’ (Harnack, iv. 293). 

In these circumstances any discussion of the 
abstract subject of sacraments in connexion with 
the Apostolic Church has little primary material 
to deal with. It must presuppose the whole special 
study of particular sacramental observances ; and 
it must confine itself almost exclusively to the 
general inferences to be drawn from that study. 
At the outset some definition of the more exact 
significance in which the term ‘sacrament’ is used 
requires to be taken for granted; and for this 
purpose the definition provided by the Shorter Cate- 
chism (Q. 92) of the Westminster Assembly will be 
found to offer certain advantages. It is, distin- 
guished by extreme precision of statement. It 
postulates, as essential to the nature of a Christian 
sacrament, not only (1) the outward and sensible 
sign, and (2) the inward and spiritual grace thereby 
‘represented, sealed, and applied to believers,’ but 
also another constituent, one of great importance 
in differentiating the sacramental from the magical, 
namely, (3) the institution and command of Christ, 
which conjoins the inward and spiritual grace with 
the outward and sensible sign, and imposes upon 
participators the attitude of religious obedience. 
And it concentrates attention upon the two par- 
ticular observances, which, in virtue of their special 
history, sanction, and rank, have always occupied 
a position apart from all others. If not the only 
Christian sacraments, Baptism and the Eucharist 
are at any rate by universal consent the Christian 
sacraments par excellence; and with the witness 
which may be adduced regarding them the apos- 
tolic authority of the whole system of sacramental 
practice and doctrine stands or falls. At the same 
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time it must be borne in mind that there are >ther 
and cognate rites rooted in the soil of this per1od— 
chrism, laying on of hands, benediction, offices of 
common worship—which partake of a sacrmental 
character, and cannot be left altogether out of 
account. (Seeseparate articles, BAPTISM, HUCHA- 
RIST, ANOINTING, ORDINATION, etc.) 

Whatever inferences may be drawn from 1 study 
of the sacraments in this period will be found to 
have an important bearing upon other and larger 
fields. One lesson taught by the science cf eom- 
parative theology is that the ceremonial ass ciated 
with any form of religion furnishes an illuminating 
index to the origins and contents of that religion. 
Our whole view of the neture of Christianity and 
of the history of the C!urch must be affected 
by the conclusions to which we come regarding 
sacramental practice and theory in the Apostolic 
Age; and these conclusions, in consequence, are 
themselves peculiarly liable to be biased by theo- 
logical and ecclesiastical prepossessions. The sub- 
ject, therefore, is one which requires the exercise 
of candid and dispassionate judgment. It may 
be dealt with under two heads: (1) inferences as to 
sacramental observance, and (2) inferences as to 
sacramental doctrine. 

1. Inferences as to sacramental observance.— 
(a) The observance of sacramental rites was primitive 
and universal in the Apostolic Church. All the 
evidence available goes to establish this conclusion. 
There is no trace of a period anterior to the practice 
of sacramental rites ; no record of the subsequent 
introduction of such a practice ; no vestige of any 
controversy, like that concerning circumcision, 
upon the question of obligation or propriety. 
Direct references to sacramental rites may not 
be very numerous in the NT; in the case of the 
Eucharist they are admittedly scanty. But the 
references which do occur are of a sort which may 
be said to otfer their actual infrequency as additional 
constructive proof, and to leave no manner of 
doubt that sacramental rites were from the first 
an integral part of the Christian ‘way,’ that baptism 
was invariably enjoined upon converts to the faith, 
and that the ‘ breaking of bread,’ which at least 
comprised the Eucharist in its germinal form, 
was one (Ac 20%7, 1 Co 11”) if not absolutely the 
chief purpose of Christian gatherings for worship. 
The only questions concerning the origin of Chris- 
tian baptism, as an observance, relate to its con- 
nexion with and differentiation from antecedent 
kindred Jewish rites. Certainty as to the original 
form of the Eucharist is to some extent obscured by 
speculations with regard to the supposed primitive 
custom of the Christian Agape. But the prevalence 
of that custom in the Apostolic Church, a cireum- 
stance too generally taken for granted, is itself 
both hypothetical and supported only by somewhat 
meagre and equivocal evidence (P. Batiffol, Eéudes 
Vhistoire et de théologie positive’, Paris, 1904, pp. 
283-325). The term ‘breaking of bread’ in Ac 2% 46 
207 may refer to the Agape as well as to the Lord’s 
Supper; its reference to the latter, however, is not 
less obvious, but, on the contrary, more obvious, 
than its reference to the former. The attempt 
to maintain that St. Paul or any other teacher 
engrafted a commemorative or sacramental signi- 
ficance upon a custom which before was predomin- 
antly social and but vaguely religious credits 
innovation with a facility, speed, and completeness 
of accomplishment which are to the highest degree 
improbable. 

Recent research has thrown interesting light 
upon the environment of pagan ideas and practice 
amid which the Gentile Churches were planted; 
but its results do not substantiate the hypo- 
thesis that Christian sacraments owe either in- 
ception or character to this source. The lineage 
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of these sacraments is manifestly Jewish. Apos- 
tolic. history exhibits no trace of any real nexus 
between them and the Hellenic mysteries; and 
their subsequent conflict with the mysteries of 
Isis and Mithra belongs to a phase of development. 
posterior to the age of origins. Such general 
resemblances as their comparison with the myster 
rites has discovered may be sufficient to furnis 
what Farnell has called ‘adjacent anthropology’ 
with illustrations of certain laws in the evolution 
of religion from the human side. But these paral- 
lels, while remote and indecisive in themselves, 
are also accompanied by contrasts much too pro- 
nounced and significant to afford solid ground for 
any theories of definite borrowing or suggestion. It 
is true, indeed, that, at a later date, recognized 
analogies led to a deliberate adaptation of the 
mystery terminology ; and the very name sacra- 
mentum, which seems to have been used of initia- 
tion into the third grade—the grade of miles—in 
the Mithraic cult, may itself have found entrance 
into the Church by this avenue (F. Cumont, Textes 
et monuments figurés relatifs aux mystéres de 
Mithra, 2 vols., euelas 1895-99, ii. 318, n. 11). 
It is true also that, still later, there set in a marked 
tendency to imitate or compete with the accessories 
of mystery ceremonial. But the utmost influence 
upon the sacraments with which these pagan rites 
can be credited in the Apostolic Age is that of 
having provided the sacramental vocabulary with 
perhaps one or two convenient words then in 
current use and of having prepared the way, 
through familiarity with symbolic worship and its 
circle of ideas, for the reception of sacramental 
observances and teaching among Gentile Chris- 
tians. To attribute to the mysteries any influence 
more germinal than this is to mistake the soil for 
the seed. Although the conclusion that the observ- 
ance of sacramental rites was primitive and uni- 
versal may appear to be elementary, important 
consequences follow fromit. Ifsuch rites obtained 
from the first, the conception of pri nitive Chris- 
tianity as a formless spiritual impulse, a mere 
community of religious experience which after- 
wards developed its own constitutional order and 
embodied its worship in appropriate ceremonies, is 
not tenable. Primitive Christianity was undov ot- 
edly charismatic. It bore witness to the presence 
and power of the Holy Spirit dividing to every 
man severally as He willed. But the sacraments 
attest that primitive Christianity was ceremonial 
as well as charismatic. And such ceremonies carry 
with them the implication of some measure of 
corporate form, of common regulations, and of recog- 
nized administrative rule. The co-existence, more- 
over, of ceremonial side by side with charismatic 
life, especially with a charismatic life so universal 
and powerful as was manifested at the first, affords 
a proof of the vigour and stability of the ceremonies 
themselves. Such a combination could not have 
been maintained unless these ceremonies had been 
regarded either as of indispensable value, or as 
ordained by incontestable authority, or, which was 
in fact the case, as possessing both of these sanc- 
tions in the fullest measure. 

(6) The observance of sacramental rites was re- 
garded as of indispensable value in the Apostolic 
Church. For the earlier half of the 2nd cent. and 
for the closing years of the Ist this assertion will 
hardly be challenged. Evidence as to the high 
place assigned to Baptism and the Eucharist in 
the Didache, to Baptism in Hermas and Barnabas, 
to the Eucharist in Ignatius, and to the eucharistic 
service in Clement of Rome, is decisive and leaves 
no room fordoubt. For NT times the conclusive- 
ness of the evidence has been disputed. The mere 
prevalence, however, of these sacramental observ- 
ances from the first itself affords strong presump- 
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tion as to the exceptional reverence in which they 
were held. In the case of a religion old enough to 
possess traditional customs one can -imagine rites 
of universal currency which, having become thus 
consuetudinary, are regarded as of but ceremonial 
significance. It is impossible to imagine such 
formalism in the case of a religion still in its 
infancy, of a religion so spiritual, moreover, and 
so intolerant of unreality as that of Christ. These 
rites must have been esteemed as primary, or they 
would not have been universally observed. That 
Baptism, for instance, was treated as indispensable 
is plain. Even one converted by a heavenly vision 
(Ac 9"§ 226), even those upon whem the Holy Ghost 
had already fallen (10*8), were required to receive it, 
while of those whose understanding and experience 
of the faith were discovered to be essentially defec- 
tive (19'7) the crucial question at once asked by 
the Apostle was—‘ Into what then were ye bap- 
tized?’ To Baptism St. Paul habitually appeals as 
to a fact of cardinal religious importance (Ro 6'4, 
1 Co 6" 1215, Gal 3%: 27, Col 24-2, Tit 35); and he 
includes it among a series of solemn witnesses to 
the unity which the Christian calling demands in 
a concatenation of ideas the most exalted conceiv- 
able (Eph 4*- °°), Regarding the Eucharist, again, 
it may be affirmed with confidence that St. Paul 
could never have expressed himself as he did in 
1 Co 117% had he reckoned its value to be 
secondary, or its sacredness to be negligible, or 
its obligation to be anything less than imperative 
upon all members of the Church. Support has 
been claimed upon various grounds for the conten- 
tion that sacramental observance is ‘ not central’ in 
the NT. It has been pointed out that in the Acts 
and writings of the apostles the space devoted to 
sacramental subjects is extremely exiguous, that 
in many whole books neither one sacrament nor 
the other is mentioned, that such references as do 
occur are for the most part incidental. But it 
may be replied that the books of the NT do not 
purport to be comprehensive; that they are 
occasional or specific in their character; that not 
one of them is, or professes to contain, a systematic 
manual of first principles; that all of them assume 
the concurrent operation of evangelistic preaching 
and oral instruction ; that, when read as addressed 
to churches in which sacramental observance was 
invariable and presupposed, they are at once 
perceived to be really interwoven with manifold 
allusions to the sacramental life unobserved before. 
The argument ex silentio is proverbially a perilous 
argument. It becomes convincing only when 
accompanied, as in this case it is not, by inde- 
pendent proof that silence must infer either ignor- 
ance or disregard. It may often with equal, if 
not greater, propriety be used to establish the 
very contrary of that which it has been cited to 
make good. Lake’s remark applies most_perti- 
nently in this connexion: ‘It is impossible to 
over-estimate the importance of realizing that, if 
we want to discover the central points of Christian 
doctrine, we must look not at those to which St. 
Paul devotes pages of argument, but at those 
which he treats as the premises accepted equally 
by all Christians’ (The Earlier Epistles of St. 
Paul, London, 1911, p. 233 n.). It is not really 
paradoxical to maintain that the NT writers say 
little about sacramental observance just because 
sacramental observance was in their eyes a first 
principle. The emphasis laid in the NT upon the 
saving grace of faith is another reason adduced to 
depreciate the primitive importance of the sacra- 
ments. But saving graces and the means of grace 
are never placed in contrast in apostolic doctrine. 
The antithesis is gratuitous and imaginary. The 
relation between faith and sacrament remains 
exactly analogous to that which the Gospels repre- 
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sent as existing between faith and the instrument- 
ality used by our Lord in the performance of His 
miracles. The faith involved in sacramental 
obedience is faith, not in outward rites, but in 
Him by whom these rites were appointed, whose 
instruments they also are. One particular passage 
(1 Co 1") is frequently quoted as an indication 
that St. Paul disparaged Baptism as compared 
with preaching. Careful examination ot the 
purpose of that passage leads to a conclusion 
entirely different. Had St. Paul not recognized 
the primary importance of Baptism as the sacra- 
ment of initiation into the Church, had he not 
supposed that his administration of it was more 
liable than his preaching to encourage the party 
watchword—‘I am of Paul,’ he would not have 
adverted to his apostolic practice in this connexion. 
He thanks God that he baptized few of the 
Corinthians himself, just because he knows the 
supreme incorporating significance of that ordin- 
ance, and perceives the misinterpretation which 
party-spirit might have put upon any special dili- 
gence shown by him as a minister of the actual 
rite of Baptism—‘lest any man should say that ye 
were Pepures into my name’ (1 Co 1), 

(ce) The observance of sacramental rites based 
itself in the Apostolic Church upon the authority of 
Christ’s institution. The question which concerns 
us here is not that as to the origin of these rites. 
The sacraments meet us upon the very threshold 
of the Apostolic Church; and the discussion of 
their institution and of their relation to con- 
temporary Jewish customs belongs to the province 
of Cannel’ study. What we are here concerned 
with is the authority which secured or sanctioned 
their observance in the Church. Only one such 
authority—that of the apostles—can in the first 
instance be imagined. Whether that authority 
was official or not, it must still have been effective. 
The apostles were believed to know the mind of 
Christ. They were the companions of His minis- 
try. They were the witnesses of His resurrection. 
Without their injunction or approval sacramental 
observance could not have been introduced. But 
their authority was not original. It was deriva- 
tive. They were dmrécrodo of Christ (Clem. Rom. 
Ep. ad Cor, i. 42). The things which they taught 
the Church to observe were the things which Christ 
commanded (Mt 287), Hence the sacraments must 
have been supposed to possess the authority of our 
Lord Himself; and this is the belief upon which 
sacramental observance was established. Apart 
altogether from historical criticism of their con- 
tents, the Gospels bear testimony to the convictions 
which held sway in the Apostolic Church. St. 
Matthew’s record (281%), whatever view be taken 
as to the textually unassailable Trinitarian for- 
mula, proves that the Christian observance of 
Baptism was referred directly to the appointment 
of our Lord; and this conclusion is confirmed both 
by the description of baptism as ‘in (él, els, év) 
the name of Jesus Christ’ (Ac 2°8 81° 1048, ete.), and 
by the distinction insisted upon between Christian 
baptism and the baptism of John (Ac 18% 193°, 
He 6?). The combined witness of the Synoptists 
leaves no doubt that our Lord’s own institution 
was believed to be the origin of the Eucharist. 
Lk 221% *0 may be indebted in some way to 1 Co 
11°45; but there is no ground for the conjecture 
that St. Paul’s account diverges at this point from 
the tradition of the Church at Jerusalem ; while 
his own emphatic declaration—‘I received of the 
Lord that which also I delivered unto you’ (v.**)— 
whether referring to a special revelation or not, 
indicates clearly the supreme authority consist- 
ently presupposed as the foundation of sacramental 
observance. More than the bare command of 
Christ was contemplated as investing the sacra- 
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ments with their authority. It was His con mand, 
surrounded in either case with cireumstaices of 
incomparable solemnity. If St. Matthew repre- 
sents the belief of the primitive Church, Baptism 
was conceived of as an ordinance of tne Risen 
Lord, delivered by Him on an occasion of tran- 
scending importance, decreed in the same breath 
with a claim to universal authority in he wen and 
on earth, associated with an imperial caarge to 
make disciples of all the nations, and accompanied 
by a promise of His unfailing presence al] the 
numbered days until the completion of ihe age. 
If the Synoptists and 1 Co 11%-?6 10'* 17 represent 
the belief of the primitive Church, the Eucharist 
was conceived of as an ordinance appointed by the 
Lord upon the eve of His sacrifice and in anticipa- 
tion of it, upon an occ: sion of unique and con- 
summating intimacy of self-revelation to His 
disciples, an occasion overshadowed, indeed, by 
the approaching betrayal and crucifixion, and 
therefore filled to overtlowing with recollections 
inexpressibly moving and poignant, but con- 
secrated also as the inauguration of the present 
communion of His body and blood, and radiant 
with the assurance which it contained of the 
impending triumph of His Kingdom. The sacra- 
ments, thus regarded as ‘holy ordinances insti- 
tuted by Christ,’ afford an indication that the idea 
of positive ordinance, side by side with and counter- 
balancing the idea of individual charismatic free- 
dom, was part of the essence of Christianity from 
the first. For the new ‘ way,’ Christ had appointed 
beforehand certain definite rites which all life 
quickened by the Holy Spirit should observe. 
And the extraordinary solemnity of circumstance 
with which their appointment had been empha- 
sized secured for these observances, even apart 
from discernment of their meaning or experience 
of their virtue, and without the original aid of any 
formulated sacramental theory, the homage of 
unquestioning practice. The sacraments of Christ 
may be said to resemble the words of Christ in 
this, that, while filled by Him with manifold grace 
and truth, the wealth of their contents would not 
be appropriated otherwise than gradually, and at 
the first, in consequence, their reception rested for 
its assurance chiefly upon the strength of that 
sovereign authority to which they owed their 
promulgation. In the apostolic belief that they 
were holy ordinances instituted by the Founder 
and King and Head of the Church we find the one 
sufficient explanation of their earliest prevalence. 
The faith of apostolic times saw the authority of 
our Lord’s Person standing as fountain-head at the 
beginnings of sacramental observance ; and, were 
it not for the demand made upon faith by the 
miracles of Pentecost and the Resurrection, the 
credibility of this historic witness to the actual 
institution of the sacraments by Christ would never 
in all probability have been seriously challenged. 
2. Inferences as to sacramental doctrine. —(q) 
As ritual acts of faith and obedience towards God, 
the sacraments possessed the character of worship 
Srom the first. True sacraments are always 
capable of consideration under two aspects: a 
Godward aspect and a manward aspect. In the 
former they appear as acts of worship; in the 
latter they appear as means of grace. There is, 
indeed, a third aspect in which they are sometimes 
considered—that in which they become cognizable 
as forms of public or mutual self-expression. The 
last, however, is really an incidental accompani- 
ment of the first, and quite subordinate to it. 
Only when the Teele of the Church grows 
cold are the sacraments much thought of in this 
light. In the Apostolic Church they were not 
contemplated as formal means by which either the 
corporate religious consciousness or the decisions 





and experiences of personal religion received ex- 
pression. That they did express such conscious- 
ness—the consciousness of blessings enjoyed, of 
the reality of ‘the re-birth which is ep by 
the Church’s sacrament of initiation’ and of ‘the 
articipation in the Divine Life which is dramatised 
in its sacrament of communion’ (E. Underhill, Lhe 
Mystic Way, London, 1913, p. 33 f.)—may be in a 
sense true; but this was not regarded as their 
purpose. The decisions and experiences of personal 
religion, indeed, could not fail to be shown forth or 
implied in the sacraments. Inasmuch as these 
observances were distinctive and elementary acts 
of Christian faith and love they became at once 
prominent tokens of the Christian profession ; and 
to this circumstance, no doubt, they owe in some 
measure their investment with the designation 
sacramenta. In the case of the initiatory rite, the 
rupture with the past (Ro 6’, Eph 4”, Col 3°, 
etc.) and ‘the good confession in the sight of 
many witnesses’ (1 Ti 6) and the new habit of 
life (Ro 648, Eph 47 74, Col 31°, etc.) were circum- 
stances so arresting that Baptism must always in 
those days have worn the complexion of an open 
avowal. In the case of the Eucharist, that rite 
which postulated devotion to Him whose memorial 
it was, in which also declared fellowship with the 
one Body was time after time renewed, participa- 
tion became not only a badge of continued fidelity 
and an example in perseverance calculated to 
encourage others (He 10% *, where it is surely 
natural to understand as included a reference to 
the eucharistic service), but, at a later date, a 
criterion as well by which adherence to sound 
doctrine (Ignatius, Smyrn. vi.) might be tested. 
Nevertheless, as an observance of personal faith, 
neither Baptism nor the Eucharist was an act of 
self-expression otherwise than incidentally. Both, 
primarily, were solemn acts of worship performed 
towards God. But both did not fulfil this character 
in the same way. The germ of a future classifica- 
tion of rites into sacraments singular and sacra- 
ments capable of repetition is alrvady latent in 
their divergent types. Baptism is worship in the 
form of definitive self-surrender to God in Christ, 
accompanied with repentance and acknowledgment 
of faith. It is the dedication of a living sacrifice, 
the acceptance of office in a holy priesthood, the 
response to a calling of God to become the ‘lively 
stones’ of ‘a spiritual house,’ and, indeed, to be 
a temple bodily through the indwelling presence of 
the Holy Spirit. The Eucharist, on the other hand, 
as the distinctive Christian form of stated common 
worship, was to be taken part in continually. By 
it the worship of the Church was differentiated 
from the worship of the synagogue ; and it became 
at an early date the central act of the whole 
Christian cultus. This aspect of the observance 
connected itself from the first with the offering 
of the thanksgiving in accordance with our Lord’s 
example; and the rapid specialization of the name 
evxapirtia, applied therefore to the sacrament re- 
garded as worship, may be traced from St. Paul 
(1 Co 14?®) through St. Clement of Rome (Ep. ad 
Cor. i. 41 [see Lightfoot]) to its precise and settled 
use in Ignatius (Hph. xi. 1, Philad. iv. 1, Smyrn. 
vi., viii. 1) and in the Didache (ix. 1, 5). The 
Eucharist was the culminating point of Christian 
worship. Elements of service—‘ lections, chants, 
homilies, and prayers’—might be and were bor- 
rowed from the Jewish liturgy (L. Duchesne, 
Christian Worship, Eng. tr.4, London, 1912, p. 
47f.). But ‘the eucharistic celebration . . . was 
the new and vivifying principle, the centre round 
which these adopted elements ranged themselves’ 
(J. B. Lightfoot, Apostolic Fathers, pt. i, ‘St. 
Clement of Rome,’ London, 1890, i. 393). 

(0) In their aspect as means of grace the sacra- 
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ments were regarded as symbolical but not merel 
symbolical, as effectual but not magical, as both 
sealing and applying the spiritual benefits which 
they outwardly represented but in a way not yet 
strictly defined nor yet explained in terms of rela- 
tive doctrine. The sacraments were looked upon 
not only as human acts but also as Divine instru- 
ments. The grace of God wrought through them, 
and wrought by means of symbols. The method 
of instruction by parable habitually employed by 
our Lord on earth had already taught His disciples 
to view external nature as a shadow of the Kingdom 
of Heaven, and had encouraged the conviction that 
‘everything, in being what it is, is symbolic of 
something more’ (R. L. Nettleship, quoted by 
W. R. Inge, Christian Mysticism, London, 1899, 
p. 250). ‘God omnipresent was so much in all 
their [the early Fathers’] thoughts, that what 
to others would have been mere symbols, were to 
them designed expressions of His truth, providen- 
tial intimations of His will. In this sense, the 
whole world, to them, was full of sacraments’ 
(R. Hocker, Works?, ed. J. Keble, Oxford, 1841, 
vol. i. p. xcii). In harmony with our Lord’s 
didactic method, and as a continuation of it, the 
sacraments instituted by Him took their place in 
the Church as permanent and embodied parables 
of the Kingdom. Symbolism was inherent in the 
use made by them of ‘sensible signs.’ Their ele- 
ments and their actions were filled with ideas both 
obvious and more recondite. The water, the bread, 
and the wine, and the whole ritual associated with 
them spoke eloquently of invisible things and 
spiritual processes. Illustrations of a tendency to 
pass even beyond the similitudes primarily sug- 
gested, and to elaborate particular details of the 
imagery for purposes of doctrine, may be found not 
only in the age succeeding the apostles (the Didache, 
Hermas, Barnabas, Ignatius), but already in the 
apostles’ writings themselves (1 P 37°?!, Ro 63, Col 
2 1 Co 10", ete.). Care, however, must be taken 
not to read the modern acceptance of the term 
*symbolical’ into the primitive view of the sacra- 
ments. According to modern habits of thought, 
symbols which speak outwardly to the senses 
operate upon the soul exclusively through the 
association of ideas. They make their address to 
the intellect, and only through the intellect influ- 
ence the affections and the will. They are nothing 
more, in fact, than a language of signs. That this 
was not how the Apostolic Age regarded them, 
that they were always looked upon as having more 
than mere intellectual potency, research into the 
contemporary forms of popular religion claims to 
have established. Harnack, who both in History 
of Dogma and in Expansion of Christianity in the 
First Three Centuries (Eng. tr., 2vols., London, 1904) 
repeatedly emphasizes the assertion that the symbol 
was uniformly contemplated as possessing a vital 
and not only a figurative significance, thus repre- 
sents the primitive view, at least in the field of 
Gentile Christianity : ‘ Although Christian worship 
is to be a worship in spirit and in truth, these sacra- 
ments [Baptism and the Lord’s Supper] are sacred 
transactions which operate on life. . . . No doubt, 
the elements of water, bread, and wine, are symbols, 
and the scene of operations is not laid in externals ; 
still, the symbols do actually convey to the soul all 
that they signify. Each symbol has a mysterious 
but real connection with the fact which it signifies’ 
Expansion of Christianity, i. 286). Lake goes so far 
as to express the opinion that ‘this position [the 
purely symbolical view of the sacraments] has re- 
ceived its death-blow from the modern study of the 
history of religions’ (The Earlier Epistles of St. 
Paul, p. 389). Gentile Christians in contact with 
the pagan mysteries, and habituated to the concep- 
tion that symbols carry with them vital effects, 


would not, unless expressly taught to do so, divest 
the sacraments of that deaper than emblematic 
significance which they naturally assumed them to 
contain; while for Jewish Christians a merely 
emblematic interpretation of the sacramental 
symbols would have appeared to attribute to these 
symbols the very character which stamped the 
legal worship,. now abrogated because fulfilled in 
Christ, with imperfection—the character, namely, 
of ‘a shadow of the good things to come, not the 
very image of the things’ (He 10! 8°, Col 2!”), 
When we find the Didache prescribing careful 
ceremonial in relation to Baptism (vii.) and apply- 
ing to the Eucharist the Dominical word ‘ Give not 
that which is holy to the dogs’ (ix. 5), and Ignatius 
speaking of our Lord purifying the water by His 
suffering (Eph. xviii. 2) and exhorting ‘Let your 
baptism remain as your arms,’ i.e. as your shield 
(Polyc. vi. 2), and describing the Eucharist as ‘ the 
medicine of immortality, the antidote that we 
should not die’ (Hph. xx. 2), we feel that we are in 
a region of sacramental ideas lying quite beyond 
the superficial theory of symbols. But we are 
really in the same region before we leave the 
canonical books. Those who contend that the 
purely symbolical is the only view of the sacra- 
ments entertained by NT writers cannot make 
good their contention except by denying a plain 
sacramental reference to Jn 3 and 6, and by em- 
ploying ingenious exposition to empty one after 
another the entire series of express NT references 
to Baptism and the Lord’s Supper of any other 
than a figurative implication. But there can be 
little doubt that the first readers of the Fourth 
Gospel would perceive in Jn 3 a direct allusion to 
Christian Baptism and in Jn 6 a direct allusion to 
the Eucharist ; and, while all the express NT refer- 
ences to Baptism and the Lord’s Supper are quite 
compatible with higher than figurative conceptions 
of the sacraments, in the case of a number of 
them (6.9. Ro 61-14, 1 Co 101-18 16.17 1117-84 1913. 
Gal 3%, Eph 4°'5*, Col 24-2) Tit 3° 1 P32) 
He 6!-2) the straightforward interpretation is one 
clearly involving that higher sacramental concep- 
tion, to which also the consensus of the whole 
series points and testifies, 

The sacraments, while regarded as more than 
empty symbols, while looked upon as really effec- 
tual, and tending to combine with the nature of 
dramatic mapaBodat the nature also of onueta (in 
the sense of the Fourth Gospel) permanent in the 
Church, were not, however, thought of as having 
any kind of magical affinity. The precise mean- 
ing of the word ‘ magic’ is difficult to define ; and 
in this connexion its elasticity has led to a con- 
troversial use much to be deprecated. The charac- 
terization of sacramental theory as magical too. 
often takes the place of serious argument. But 
the spiritually effectual and the magical are not 
synonymous terms. The really salient feature of 
magic, which ‘has been ingeniously defined as the 
strategy of animism’ (F. Cumont, Les Keligions 
orientales dans le paganisme romain, Paris, 1906, 
p. 224), may be recognized in its claim to possess 
the secret of commanding unseen powers. From 
the sacraments this feature is excluded by the 
institutional authority which they assert. The 
sacraments obey; they do not command. They 
operate not of necessity, but through the uncon- 
strained agency of the Holy Spirit, who chooses. 
them as His instruments. Their virtue resides not 
in material elements or ritual actions, but in the 
covenant of promise attached to their faithful ob- 
servance. To magic, unless the name be stretched 
beyond its legitimate connotation, the sacraments 
of the Apostolic Church have no more substantial 
resemblance than prayer has to incantation. It is: 
beyond doubt that in the world which Christianity 
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entered the practice of magic and the circle of ideas 
associated with it were familiar. But the stories 
of Simon Magus (Ac 8°), of Elymas the sorcerer 
(13*12), of the damsel possessed of a spirit of 
divination (16'*!8), of the magicians of Ephesus 
(1939), as well as the condemnations of i olatr 
and sorcery contained in the Epistles (Gal 5”, 1 
43,1 Co 10*4, Col 3°; ef. Rev 9%?! 18%), illustrate 
the attitude of antagonism which the Church 
assumed towards magic from the first. Nor was 
this antagonism that of rivalry. Christianity was 
in no true sense a mystery-religion. Its sacra- 
mental system differed fundamentally from that 
of the mystery rites (but see J. E. Harrison’s 
derivation of uvcrns, Prolegomena to the Study of 
Greek Religion, Cambridge, 1903, p. 153f.). Ex- 
cept when forced into seclusion as a religio wlicita, 
it worked openly. It -knew of no magical secrets 
to be kept from all but the initiated. It knew 
only of life-giving secrets to be declared. In the 
Apostolic Church no trace exists of the disciplina 
arcani; and even when, at a later date, that 
disciplina was introduced, it was introduced in 
connexion with the institution of the catechumen- 
ate, and was employed as a method of education, 
as a device of rhetoric, as an expedient for the 
promotion of reverence, and not as implying an 
esoteric cult (see Batiffol, Etudes @histowre et de 
théologie positive, pp. 1-41). It is perhaps only 
fair to add that, in the opinion of some competent 
scholars, the mysteries themselves, in their ulti- 
mate forms, and as understood by cultivated 
votaries, seem to have outgrown their original 
magic, and to have approximated, at least, to a 
sacramental character. The Christian polemic 
directed against them in the early centuries implies 
alleged resemblances. ‘In the sacraments of 
Mithra, Tertullian and other Apologists perceived 
a diabolic parody of the usages of the Church’ 
(S. Dill, Roman Society from Nero to Marcus 
Aurelius, London, 1904, p. 613). Modern apology 
will incline rather to interpret such resemblances 
as disclosing in the sacramental system of the 
faith a Divine adaptation to the experienced 
requirements of human nature, a Divine response 
to the longing of the human heart for assured 
cleansing, for help in the pursuit of holiness, and 
for the promise of eternal life. That which the 
more refined mystery conceptions sought after, 
the sacraments actually supplied. It may well be 
that, not only in the syncretistic philosophies of 
the Roman Empire, but also in its ‘conflict of 
religions,’ the Spirit of Truth was secretly at work, 
opening many doors of prepared receptiveness for 
the mysteries of the Kingdom of Heaven. From 
any alliance with magic the Christian sacraments, 
at any rate, were safeguarded from the first 
by the personal relation which they involved as 
between members of the Church and the Person of 
her living and exalted Head, by the predominant 
emphasis laid upon the grace of Christian faith as 
an indispensable condition of every spiritual bless- 
ing, and by the intensely ethical requirements 
which were invariably associated with their 
observance. 

The effect ascribed to the sacraments was partly 
of the nature of Divine assurance and promise. 
They operated so as to establish or confirm a new 
relationship of privilege which contained in posse 
-a dower of future blessings—grace to be realized 
in this age and the hope of the world to come. 
The specific use of the word c@payls to designate 
the initiatory rites—a use common in post-apostolic 
times—does not yet appear as conventional. But 
the idea—more probably connected with Jewish 
revelation than with mystery conceptions — is 
already found in St. Paul’s Epistles (2 Co 12-22, 
Eph 1° 4%), Baptism is the outward sign of the 


Divine calling and election. By it those sealed 
are marked by God as His. They are enrolled in 
‘a nation from the midst of nations.’ They are 
made members of the Body of Christ. And the 
gift of the Holy Spirit accompanying their initia- 
tion is a gift of ‘the Holy Spirit of promise,’ the 
‘earnest’ (dppafmv) of an ‘inheritance.’ The 
Lord’s Supper, again, is a seal of the New Covenant 
in Christ’s blood, an assurance of eternal life now, 
an anticipation of the Parousia, a promise of 
resurrection, a pledge of the Messianic triumph, a 
foretaste of the great Supper of the Kingdom of 
Heaven (Mt 26%”, Mk 14% %, Lk 22%. 16-18, Jn 64, 
1 Co 11%; also Mt 22)3%, Lk 144), But the 
actual bestowal of the blessings represented by the 
sacraments was also regarded as an effect of their 
observance. They operated respectively as verit- 
able means of their own distinctive grace. And 
they accomplished this not through any natural 
psychological process—an explanation which really 
reverts to the theory of empty symbols—but by the 
power of the Holy Ghost. They acted not upon 
intellect only, but upon the person, upon life. 
Baptism was the actual occasion of those effects 
which it represented—of the forgiveness of sin 
(Ac 238 2916 Eph 5%, Tit 3°), of the gift of the Holy 
Spirit (Ac 2%, 1 Co 121%), of the dying and burial 
with Christ (Ro 6* 4, Col 2"), and of regeneration 
(Jn 3°, Tit 3°). The Eucharist was the actual 
oceasion of the communication and communion of 
the body of Christ and of the blood of Christ 
(1 Co 10") and of all that was represented by the 
ministration and reception of the bread and wine 
in the sacrament (see also Jn 6*8, and Ignatius, 
Rom. vii. 3, Philad. iv. 1, Smyrn. vi.). How the 
sacraments become thus effectual; what relation 
exists between the elements and that which is 
bestowed through them; in particular, what the 
body and blood of Christ precisely signify, and 
how such sacred realities ought to be conceived of 
as related to the consecrated bread and wine—these 
are questions which do not expressly emerge in 
this period. But, although no theory of sacra- 
mental grace is formulated as yet, the materials 
for its future construction are already provided. 
Among the prolegomena of eazantbnatal theory, 
the doctrine of the Incarnation must always hold 
the place of supreme importance. That doctrine, 
not so much in its bearing upon the earthly life of 
our Lord as in its bearing upon His heavenly state 
and ministry, and in the conclusions to be drawn 
from it as to the perpetuity of the human nature 
assumed, as to the permanent relation of that 
human nature to His Divinity, as to its glorifica- 
tion, as to its endowment with the power of the 
Holy Spirit in full measure, and as to its potential 
omnipresence, constitutes the very basis of the 
whole sacramental fabric. And not only was that 
doctrine, uncodified as yet in creeds, and waiting 
still to be followed into its consequences, funda- 
mental in the faith and teaching of the Apostolic 
Church, but certain aspects of it, which, as 
challenged by Docetic tendencies, receive marked 
prominence in the Johannine writings (Jn 1%, 
1 Jn 4?, 2 Jn”) and prominence at least not less 
marked in the Epistles of Ignatius, are the very 
aspects which look in the direction of sacramental 
theology, and in the light of which sacramental 
theology was afterwards developed (e.g. see Justin 
Martyr, Apol. i, 66, and J. H. Srawley’s comment, 
The Early History of the Liturgy, Cambridge, 
1913, 35). In one place, indeed, in which 
Ignatius refers to Docetic separatistsin such terms 
as to suggest that the Eucharist implies the reality 
of Christ’s flesh (Smyrn. vi.), the doctrine of the 
Incarnation and the doctrine of the Eucharist are 
brought into a closeness of contact which illus- 
trates the derivation of the sacramental principle 
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from the contents of the truth that ‘the Word 
became Flesh and dwelt among us.’ In the two 
natures wnited in our Lord’s Person, the two parts 
of the sacrament, its outward sign and its invisible 
grace, found their analogy. Our Lord’s bodily 
presence was in fact the compendium of all sacra- 
ments ; and all sacraments were the virtual exten- 
sion of our Lord’s bodily presence and activity. 
Of doctrine such as this the foundation had been 
laid already in the Apostolic Age, and the material 
provided. But it was left to subsequent centuries 
of constructive faith and devout reflexion to rear 
upon that foundation and with that material the 
doctrinal edifice of the sacramental system. 

(c) Although either sacrament was regarded as 
the specific means of its own appropriate grace, both 
had a common reference to the whole way of salva- 
tion in Christ ; and, while the complexity of this 
reference permitted certain aspects of it to receive 
peculiar prominence from time to time, there is no 
sufficient ground for the assumption that all were 
not equally implied in the nature of the institutions 
from the first. Baptism and the Lord’s Supper 
had each its own distinctive purpose in the economy 
of grace. .But they possessed in common similar 
general relations to the entire scheme of redemp- 
tion. Both were means towards the fulfilment of 
the mystical union with Christ. Both had respect 
to the sacrifice offered by Him on the Cross. Both 
were inseparably connected with the cardinal fact of 
the Resurrection. Both looked up to a Prince and 
a Saviour by the right hand of God exalted. Both 
were dependent for their vitality upon the opera- 
tion of the Holy Ghost sent forth from Him. Both 
had in view the constitution and service of the 
body corporate and the communion of saints. Both 
belonged to a new and spiritual order which bore 
witness to the one hope of the coming and kingdom 
of the Christ of God. Their common outlook was 
thus not in one direction only but in many—an 
outlook so comprehensive that it is strictly accurate 
to describe the blessings represented, sealed, and 
applied by them as being nothing less than ‘ Christ 
and the benefits of the New Covenant’ (Shorter 
Catechism,-Q. 92). This manifoldness of the sacra- 
mental outlook is, indeed, made evident in the 
facility with which each succeeding modern hypo- 
thesis as to what was ‘central’ in primitive 
Christianity can claim the witness of the sacra- 
ments for its support. If, e.g., the gospel of the 
Kingdom was mainly eschatological in its contents, 
there is no difficulty in showing that the sacra- 
ments looked forward to a Kingdom yet to come, of 
which they were the seals. If, on the other hand, 
the gospel of the Kingdom was mainly spiritual in 
its contents, it is equally easy to demonstrate that 
the sacraments as means of grace find their purpose 
in a Kingdom of God realizing itself gradually 
here and now. It may quite well be that at 
different periods, in different Churches, and by 
ditferent teachers, particular aspects of the sacra- 
ments — whether the personal aspect or the 
corporate, the commemorative, the mystical, the 
ethical, or the prophetic—may have been given 
superior prominence. The Pauline theology may 
have laid more stress upon their relation to 
Christ’s death, and the Johannine upon their rela- 
tion to Christ’s life; but it is not necessary to 
assume that only one aspect can be primitive, that 
all others were superinduced and represent de- 
flexions from the original ordinance. It seems to 
be more reasonable to attribute the real variety of 
meaning and purpose which may be assigned to 
the sacraments to the intrinsic wealth of the sacra- 
ments themselves. If they were, as the Apostolic 
Church believed, the very institution of Christ 
Himself, it is not surprising to find that they 
exhibit the same many-sidedness of significance 


which characterized all the words which Christ 
spoke and the same many-sidedness of effect which 
characterized all the works which He performed. 
As ‘holy ordinances instituted by Christ’ they 
combine simplicity with mysterious depth; and 
from many sparkling facets, with iridescent doc- 
trine, they reflect the light. 
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SACRIFICE.—1. Sources.—The sacrificial ideas 
found in the teaching of the Apostolic Church cast 
their roots so deeply in the soil of OT ideas and 
practice that careful reference to the sacrificial 
system inherited by apostolic writers from Jewish 
sources is essential. Even more closely than in 
other subjects, the apostolic literature assumes 
the genetic connexion of Christianity with Judaism 
in its doctrine of sacrifice. The OT thought-world 
is everywhere regarded as the basis for expound- 
ing the ultimate and more spiritual exhibitions of 
the sacrificial principle characteristic of apostolic 
interpretation. To make accurately and sympa- 
thetically the fine adjustments necessary between 
these transformed and spiritualized sacrificial 
values and their pre-Christian forms is of first 
importance. This task is the more ditticult be- 
cause the Jewish sources are themselves in turn 
inherited from primitive Semitic usages of which 
the meaning and origin are at present under in- 
vestigation and the subject of keen discussion. 
Possibly reminiscences of each of the main theories 
advocated respecting the origin of sacrifice may be 
traced in the terms that illustrate apostolic teach- 
ing—e.g. the Gift theory (Ph 4'%), the Homage 
theory (Ro 12!), the Common Meal theory (1 Co 
1014-22) ; the Expiatory theory is too obvious to 
need references. The one constant element in 
primitive sacrifice persisting to apostolic times. 
that modern research, both anthropological and 
psychological, seems to warrant is that sacrifice 
appears to have pleased the object of worship and 
secured the favour of the deity—i.e., it was ‘ pro- 
pitiatory’ in the broadest sense. The most reliable 
expert opinion of different schools of anthropo- 
logists regards sacrifice as devised by man as an 
institution by which he might indicate and satisfy 
the instincts of his religious nature, and therefore 
only indirectly Divine in its origin. Sacrifice thus 
originated in primitive childlike ideas of God, and 
developed, through the primary religious instinct 
of pleasing Him by giving or sharing a meal with 
Him, into later rites regarded as of expiatory value 
as the moral consciousness of the race deepened. 
Some such long course of development lies behind 
the appearance of sacrifice in the OT. 

(a) Early Israel.—Here sacrifice is regarded as 
a familiar custom at the beginning of human 
history ; it originated in the first family ; it was 
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patriarchal. It meets us early in the OT as the 
comparatively complete and elaborated cultus 
mirrored in the J document, but no light is thrown 
upon its origin. Its chief occasions were times of 
meeting with God ; it marked the intimate relation- 
ship between the god and his worshippers ; the 
prevailing conception of its significance was that it 
was a present to God in sign of homage, thanks- 
giving, desire for communion or Divine gifts. The 
indications here of the stricter motive of expia- 
tion are very slight, although awe of the} Divine 
Presence finds early and constant expression ; and 
there is little doubt that Israel in all ages believed 
in the effectiveness of sacrifice to preserve or 
restore the favour of Jahweh. In view of apostolic 
teaching the early significance of the Covenant 
Sacrifice should be noted. Its sac object was 
to make a covenant sure and binding by the inter- 
change of blood between the parties to it ; half the 
animal victim’s blood was poured upon the altar 
for God and half oa upon the people (cf. 
Ex 248-8, He 88 915-22), The religious efficacy of 
sacrifice was interpreted according to the degree 
of ethical and spiritual enlightenment of the 
offerers. The popular idea of a union cemented by 
blood in its physical and literal character was be- 
ginning to be challenged in the early monarchy ; 
the higher theology of the age was already exclud- 
ing the idea of God as a fellow-guest, and offerings 
were regarded as worthless without obedience (cf. 
1S 15”). God was disposed favourably by sacri- 
fices, but we are not able to say in what manner 
they were supposed to influence Him. Neither 
these nor the older Semitic sacrifices were strictly 
expiatory, as has often been assumed ; even where 
the animal may have been regarded as the offerer’s 
substitute, it may not necessarily have been as 
expiation for sin. Human sacrifices were unques- 
tionably offered in the earlier stages of the Hebrew 
transition from the prehistoric to the historic de- 
velopment of the doctrine. They were common 
in Palestinian religion. 

(6) Prophetic teaching.—Before touching upon 
the priestly or Levitical sacrificial system, from 
which it is evident apostolic teaching chiefly drew 
its thought-forms and its sacrificial terminology, 
reference must be made to the attitude taken 
towards sacrifice by the OT prophets, especially 
by those of the 8th century. From these the 
primitive Christian Church drew much of the sub- 
stance of its teaching on sacrifice as it came to be 
interpreted in ethical and spiritual values. These 
two types—prophetic and priestly—dominate the 
structure of our OT sources; they existed side by 
side and acted and reacted upon each other. If 
not distinctly rival systems in the religious thought 
and practice of Israel, they represent different 
ideals concerning that which is an acceptable offer- 
ing to the Lord. To recognize that both of them 
deeply influenced apostolic views of sacrifice is 
important. It is not probable that the prophets 
actually proposed the abolition of sacrifice, as 
some scholars have maintained. They assumed 
its legitimacy ; they denied its necessity. Their 
protest was against the exaggerated importance of 
sacrifice (cf. Am 5”, Jer 774) ; it was not essential 
to forgiveness. The Levitical cultus provided 
sacrifice as the chief vehicle of God’s grace; for- 
giveness is mediated through it. The insistent 
iterance of the prophetic word is that sacrifice is 
not essential ; God requires obedience, not sacrifice. 
Because He is a righteous God, He can accept 
nothing in place of righteousness. Righteousness 
is fundamental religion (Mic 6*-*) ; without it sacri- 
fice was an insult to God ; He was weary of it; it 
provoked Him. Whilst they did not demand a 
religion without a cultus, i.e. a purely spiritual 
worship, the prophets denied that sacrifice in itself 


has efficacy with God, and that He has appointed 
it as essential to the ministry of His grace. In 
thus setting character before cultus the Psalmists 
join the prophets, emphasizing at the same time 
the abiding value in the sight of God of penitential 
feeling (cf. Ps 40%9 51"). With the great prophet 
of the Exile there rises also the commanding figure 
of the Suffering Servant of the Lord. Out of His 
personal afflictions for His people grows the vision 
of a voluntary and personal sacrificial offering of 
Himself. This transcends in its perfect ethical 
and spiritual value all lower ideas associated with 
the offering of animal victims (Is 53). The extent 
to which this presentation of the Suffering Servant 
and the prophetic attitude of bare tolerance 
towards the sacrificial system influenced the apos- 
tolic teaching on sacrifice has not been fully 
appreciated. 

(c) Levitical. — Historically this followed the 
prophetic period referred to. It did not precede 
it, as was formerly thought. The elaboration of 
the Levitical Code and the bewildering details of 
the priestly legislation respecting sacrifice led to 
the depreciation of the prophetic criticism of it. 
Levitical conceptions became characteristic of the 
Judaism with which early Christianity had such 
intimate and vital connexion. The transition from 
the ethical ideals of the prophets to the ceremonial 
ritual of the Levitical system carries us into a 
different world of sacrificial ideas; in many re- 
spects the change marks reaction; ethically it is 
on a lower plane, though it may possibly as a hard 
shell have preserved for future generations the 
kernel of the prophetic teaching regarding sacri- 
fice. Its marvellous completeness provided a basis 
for typological analogy. It was almost ineyvit- 
able, in the circumstances in which Christianity 
arose, that the primitive Church should exten- 
sively use this as a vehicle for teaching its doctrine 
of redemption. We need not refuse to see in the 
rich detail of Jewish sacrifices an unconscious 
illustrative preparation for apostolic forms of 
teaching. et it is difficult to hold that this 
whole ceremonial system was instituted with a 
conscious reference to, or binding authority for, 
the spiritual teaching of the sacrificial principle in 
Christianity, in which the Jewish antisera system 
was at once fulfilled and abrogated. The chief 
feature of the Levitical system, as distinguished 
from the sacrifices of the earlier cultus in Israel, 
was the greater importance attached to piacular 
or expiatory sacrifices—the guilt-, sin-, and trespass- 
offerings. This resulted from the deepened sense 
of sin which had developed during the Exile. 
Originally not more important than other offer- 
ings, the sin-offering now becomes the sacrifice 
par excellence. Eventually this type of sacrifice 
appears to have overshadowed the other great type 
represented by the peace-offerings, which assumed 
that the covenant relations with Jahweh were 
undisturbed. It was the expiatory type that 
constituted the daily sacrifice—the continual burnt- 
offeting—up to apostolic times; it was regarded 
as most perfectly embodying, through its vicarious 
character, the sacrificial idea; it was not con- 
nected with any particular transgression, but was 
maintained as the appropriate means of a sinful 
people’s approach to a Holy God. Essential 
features in it were the shedding and sprinkling of 
blood and the conveyance of the sacrifice entire to 
God and His ministers; it was also accompanied 
by the imposition of hands. The utmost import- 
ance was attached in this type of sacrifice to the 
disposition of the victim’s blood: the blood was 
God’s ; it belonged to Him of right; a mysterious 
pee inhered in it; the life was in it (ef. 

v 17"); safety for the individual and the nation 
lay in such sacrifices of blood. It is of great im- 
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portance, however, in view of apostolic conceptions 
to note that such sacrifices—the highest in value 
the Levitical system provided—availed only for 
sins of ignorance, for unwitting transgression of 
holy things and for the removal of physical un- 
cleanness, which was regarded as implying moral 
as well as ceremonial disability in drawing near to 
God (Nu 15°). For wilful sins—‘sins with a high 
hand ’—no reconciling sacrifice was provided in 
Israel ; the penalty of such sins was death—‘ that 
soul was cut off from Israel.’ But even such sins 
were not beyond the reach of forgiveness. That 
such sinners might through confession and true 
penitence approach God, and through His grace, 
apart from sacrifice, meet with His mercy was the 
evangelical proclamation of the prophets. It was 
held, however, by later Jewish interpreters that 
the ‘scapegoat’ on the great Day of Atonement 
expiated the sins of all Israelites who had not 
deliberately put themselves outside its effects by 
forsaking the religion of their people; and this 
expiation was applied so as to include sins the 
penalty of which was ‘to be cut off from his 
people,’ or death (ef. HBi iv. 4219, 4224), 


(ad) Later Jewish.—The whole question of the. 


expiatory value of Jewish sacrifices generally is 
keenly debated amongst modern scholars. The 
theory of the penal substitution of the life of 
the animal victim in place of the life of the 
offerer, which was formerly regarded as almost an 
axiomatic principle of interpretation, now meets 
with cogent criticism. Whilst this theory is still 
held on the ground of evidence direct and indirect 
in biblical and post-biblical ideas or usage, it must 
be said that probably the majority of modern 
scholars Aiea it as no longer tenable. Much 
in the discussion of these opposing positions 
turns upon the confidence which should be placed 
upon the theories of sacrifice prevalent in later 
Judaism. If the date and adequacy of the valu- 
able materials collected from later Jewish sources, 
belonging to the time when the institution of the 
Synagogue was growing up side by side with the 
sacrificial worship of the Temple, could be depended 
upon, they would afford data of the highest import- 
ance in seeking to interpret the ideas of the 
apostolic literature, whose writers had been taught 
in the synagogue or in the Rabbinical schools. 
The present difficulty, however, of gathering the 
old Jewish theory of sacrifice from these sources 
may be illustrated by the contrary judgments of 
two scholars who have had accesstothem. Holtz- 
mann sums up the result thus: ‘Everything 
pressed towards the assumption that the offering 
of a life, substituted for sinners according to God’s 
appointment, cancelled the death penalty which 
they had incurred, and that consequently the 
offered blood of the sacrificial victims expiated sin 
as a surrogate for the life of the guilty’ (Newtest. 
Theol. i. 68, quoted by W. P. Paterson, art. ‘Sacri- 
fice’ in HDB iv. 342°; cf. Stevens, Theol. of the 
NT, p. 409). G. F. Moore holds an opposite 
opinion : ‘The theory that the victim’s life is put 
in place of the owner’s is nowhere hinted at, 
perhaps because the Jewish doctors understood 
better than our theologians what sin offerings and 
trespass offerings were, and what they were for’ 
(Z£Bi iv. 4226). Such a measure of disagreement 
need not, however, lead to the position assumed by 
other scholars that no theory underlay the prac- 
tice of sacrifice in Israel: ‘A precise answer to the 
question how the sacrificial worship influenced 
God men were unable to give. When in the blood 
of the Sin-offering the tie between God and His 
people was renewed, what was felt was the weird 
influence of the incomprehensible’ (Smend, Attest. 
Religionsgesch., p. 324). Apostolic writers held 
that there is a simple answer given in Lv 17" to the 
VOL. 11.—28 


uestion how sacrifice expiates—‘it is the blood 
that maketh atonement.’ ‘ According to the law, 
I may almost say, all things are cleansed with 
blood, and apart from shedding of blood there is 
no remission’ (He 9”). Two other important 
tendencies of the later Jewish period also passed 
as influential principles for sacrificial interpreta- 
tion into the apostolic teaching: (a) the strong 
tendency to recognize the sufferings, and especially 
the death, of righteous men as atoning for the sins. 
of otherymen. For instance, the merits of Abraham 
served to cover the sins of his posterity ; such ex- 
piatory value of suffering is elas applied to the 
sufferings of Moses, Ezekiel, and Jeremiah, and to 
the passion of the martyrs ; it was also pre-eminently 
illustrated in the career of the Suffering Servant of 
Is 53. These sufferings constituted a ground of 
forgiveness of sin in Israel; they are expressly 
compared, in point of efficacy, to the Day of 
Atonement (Pesigta, 1746). These tendencies 
probably influenced profoundly the sacrificial 
theory of the age; for it was a transition easily 
made from the vicarious death of the righteous to. 
the belief in substitution of animal victims, or 
possibly by a fortiori reasoning from the value of 
thesubstitutionary death of theanimal victim to that. 
of the righteous saint (cf. 2 Mac 7°”, 4 Mac 6”). 
(b) Whilst the sacrificial ceremonies were most 
scrupulously observed and with great pomp and 
solemnity, a process was going on which was 
loosening the hold of sacrifice upon the Jewish 
religion. A reluctant admission was beginning to 
be made—which ultimately found its logical and 
historical completion in apostolic Christianity— 
that it was not a full expression of the relation of 
His people to God, and was not wholly essential 
for their communion with Him. Sacrificial worship. 
was being gradually co-ordinated with that of the 
eynegogie. Owing to the renewed authority of 
the teaching of the prophets, and the widening 
distance from the Temple services of the multiplied 
congregations of the Dispersion, knowledge of the 
Law and the ethical value of good deeds became 
recognized forms of religious activity which were 
regarded as directly well-pleasing to God; the 
Rabbi and the scribe became at least comple- 
mentary authorities, often indeed competitors 
with the priest and the Levite. The destruction 
of the Second Temple within the Apostolic Age so 
quickened the rapidity with which traditional 
authority became superior to sacrificial that it 
was Officially taught that the study of the Law was 
more Watashi in the sight of God than the con- 
tinual burnt-offering (Megilla, 3b, 16b, Pesigta, 
606). The fact that within the Apostolic Age the 
abolition of sacrifice as a national mode of worship 
in Jewish religion had become, through the destruc- 
tion of Jerusalem, a necessity may well be helpful 
in defining the attitude of apostolic writers to- 
wards sacrifice. 

For careful information on the origin and theory of sacrifice 
the reader should consult the very full article ‘ Sacrifice’ by W. 
P. Paterson in HDB, which favours the substitutionary theory, 
and that in HBi by G. F. Moore, which opposes it; also 
Smend’s discussion of the development of the sacrificial system 
in Israel in his Alttest. Religionsgeschichte ; G. B. Stevens out- 
lines the sacrificial system in Christian Doctrine of Salvation, 
pt. i. ch. i. 

2. Modifications of the inherited sacrificial 
system presented in apostolic teaching and in the 
practice of the Apostolic Church.—The best method 
of expounding the apostolic views of sacrifice is to 
notice in what directions and to what extent the 
writers in the primitive Church modified the sacri- 
ficial ideas they carried with them in their passage 
from Judaism to Christianity. These were the 
ideas from which controversies and party divisions 
in the Apostolic Church largely sprang. Jewish 
and Gentile Christians possessed a different herit- 
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age of sacrificial practices ; the apostolic literature 
has reference to both, but the references to the 
Jewish immeasurably preponderate. The starting- 

oint for the apostolic modifications is found in the 
Synoptic account of the attitude of Jesus towards 
the current sacrificial system. (a) He recognized 
the authority of the sacrificial law as practised in 
His time by observing it, keeping the Passover and 
other feasts, worshipping in the Temple, where 
sacrifice was the central act; by commending its 
observance to others, e.g. the law of the leper in 
the day of his cleansing (Mt 84; cf. Mk 1“). (8) 
He constantly favoured the prophetic rather than 
the priestly view of sacrifice. He quoted Hos 68 
‘T desire mercy and not sacrifice’ (Mt 9° 12”), and 
commended the judgment that love is more than 
all burnt-offering (Mk 12%); He declared that 
sacrifice is worthless with unrepented sin (Mt 5”). 
(c) He referred to His own death as sacrificial, 
comparing it especially with the Covenant sacrifice 
with which the Mosaic system was instituted, ‘My 
blood of the new covenant, which is shed for many 
unto remission of sins’ (Mt 2673, Lk 22”; cf. 1 Co 
11%). If we may take the ‘new’ of the Lucan and 
Pauline versions as our Lord’s, we may draw the 
inference that in the establishing of the ‘new’ the 
‘old’ Covenant was abrogated, and with it the 
sacrifices that had initiated it and given it historical 
continuity in Israel. How long it was after the 
institution of the New Covenant before the Apos- 
tolic Church appreciated all its implications it 
is not easy to determine. The Petrine attitude, 
which favoured a policy of continuity or at least 
compromise towards important parts of the Jewish 
sacrificial cultus, is exhibited in early, strenu- 
ous conflicts of judgment recorded in the Apostolic 
Church. St. Paul quickly seized the central prin- 
ciple in the changed situation which was to mark 
the development of Christian thought and usage in 
reference to the Jewish sacrificial system, but he 
succeeded only gradually in applying it. The full 
inferences of the abrogation of the ancient sacri- 
fices are first drawn by the writer of the Epistle to 
the Hebrews. The use made by the apostolic wit- 
nesses of the elaborate and technical terminology 
of the Jewish sacrificial system must be briefly 
reviewed. The ‘proof-text’ method of working 
over this material in fragmentary textual corre- 
spondences and coincidences between the old and 
new is not satisfactory, and has yielded place to 
the co-ordinated testimonies of typical apostolic 
teachers. The differences and signs of developing 
doctrine in this group of writers must be separately 
considered as constituting together— 

3. The apostolic teaching.—The records of the 
apostolic preaching in the Acts reveal the primary 
fact that ‘Christ died for our sins according to the 
scriptures’ (1 Co 15%) was an article of common 
tradition in the Apostolic Church. The death of 
Christ appears to have been regarded at a very 
early period as expiatory; the idea of expiation 
was closely associated with that of sacrifice; it 
was natural, therefore, that the death of Christ 
should be looked upon as a sacrifice and spoken of 
under sacrificial figures. This sacrificial interpreta- 
tion of His death is embedded in subsequent types 
of apostolic teaching (A. Ritschl, Rechtfertigung 
und Verséhnung, Bonn, 1870-74, ii. 161; A. Cave, 
Scriptural Doctrine of Sacrifice, p. 280ff.). No 
direct mention of the sacrifice of Christ is made 
by James or Jude; but their silence may be ac- 
counted for by the fact that the subject was 
foreign to the purpose for which they ‘vrote. 

(a) Petrine.—In the Epistles of Peter the sacri- 
ficial references are clear and interesting ; ‘sprink- 
ling of the blood of Jesus’ (1 P 1°; cf. Ex 248); 
‘ye were redeemed . . . with precious blood, as of 
a lamb without blemish and without spot, even the 





blood of Christ’ (118); cf. also Is 537% with its 
clear echo in 1 P 2?!-25, where the sacrificial idea of 
vicarious suffering is too obvious to need comment. 
The characteristic feature of the Petrine references 
is their close sympathy with OT ideas and usage. 

(6) Pauline.—In the Pauline references the con- 
trast between the Jewish and Christian aspects 
of sacrifice is more pronounced. St. Paul’s direct 
references to Levitical sacrifice are not numerous. 
Their scarcity, however, does not warrant Bruce’s 
suggestion that his ideas were coloured more by 
the analogy of human sacrifice, with which Greek 
and Roman story makes us familiar, than by that 
of the Levitical system (cf. St. Paul’s Conception 
of Christianity, Edinburgh, 1894, p. 169). Whilst 
St. Paul does allude to pagan ideas of communion 
through sacrifice (1 Co 101% 8), he was intimately 
acquainted with the minutiz of the Levitical system 
and even definitely associated himself with its ob- 
servance (Ac 2176 241.17f)" though some find it 
difficult to believe that his action in the Temple 
could have been so contrary to his clearly expressed 
precept (cf. Gal 4°). It should also be noted that 
St. Paul, unlike the writer to the Hebrews, does 
not explicitly declare that the sacrifices of the Law 
came to an end with the death of Christ. Whilst 
it cannot be denied that St. Paul clearly regards 
the death of Christ as substitutionary, he expounds 
this conception so much less in terms of the sacrifi- 
cial system than might have been expected from 
him that it has been possible for some expositors 
to maintain with some plausibility that he did not 
regard Christ’s death as a sacrifice (cf. Pfleiderer, 
Der Paulinismus*, Leipzig, 1890, p. 144). This is 
an exaggerated position ; for in addition to many 
traces of sacrificial ideas which he used as sugges- 
tive illustrations of the meaning of Christ’s death, 
he speaks definitely of the Death as a sacrifice, 
‘He gave himself up for us, an offering and a sacrifice 
to God for an odour of a sweet smell’ (Eph 5%); 
‘Our passover also hath been sacrificed, even 
Christ’ (1 Co 57). References to the blood of 
Christ as the ground of the benefits conferred by 
His death (Ro 3% 5°, 1 Co 10!8, Eph 23%) are not 
satisfied by regarding the ‘blood’ as merely an 
allusion to His violent death ; it seems clear from 
the tenor of St. Paul’s teaching that he means 
‘sacrificial blood’ (cf. Ro 87, Gal 27°, Col 12, 
Eph 1’). It may be maintained, however, that if 
he ‘has not especially brought out this idea [the 
interpretation of Christ’s death] in connection 
with his allusions to sacrifice, he has done so in 
other ways, and the inference that this was his 
conception of Christ’s death, viewed as a sacrifice, 
is quite inevitable’ (Stevens, Christian Doctrine of 
Salvation, p. 63). 

(c) Epistle to the Hebrews.—Unlike St. Paul the 
writer to the Hebrews presents his doctrine of salva- 
tion wholly in terms of sacrifice, and thus provides 
the classical treatment of the significance of sacrifice 
for apostolic thought. His argument is developed 
in a running comparison between the sacrifices of 
the Levitical ritual and the perfect offering pre- 
sented by Christ in the sacrifice of Himself. The 
sacrificial institutions associated with the Old 
Covenant are set forth as types and shadows of the 
heavenly and eternal reality in which the New 
Covenant is established in the blood of Christ. 
The key-word of the Epistle and of the comparison 
it elaborates is ‘better.’ The Son whose humanity 
is perfect, the Mediator of the new and better 
covenant, is the true High Priest (see art. PRIEST) 
(cf. 8°18 91%), His constitutive function is to 
offer sacrifice (8%). Christ. offers Himself; the 
nature and effect of this perfect sacrifice-are con- 
trasted with the sacrifices of the Law (8-108); the 
contrast culminates in the parallel between the 
action of the high priest in the Holy of Holies on 
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the Day of Atonement (Ex 24*) and Christ enter- 
ing the heavenly places ‘through his own blood’ 
(94%), The superiority of Christ’s sacrifice is 
everywhere impressively developed. It was also 
an offering in close a mee eS upon the love of 
God: by the grace of God Christ tasted death for 
every man (2°); it was never spoken of as ‘ recon- 
ceiling God.’ 

Three main truths emerge from the comparison. 
(i.) The Levitical sacrifices cannot take away sin ; 
they serve rather to bring to mind the sin they 
cannot expiate (10°). At its best the Levitical 
system contemplated the removal of ceremonial 
faults only, sins of ignorance and infirmity (10%) ; 
it effected a purification of the body only. The 
pathetic failure of the whole sacrificial . system 
touches all the writer’s thought ; it was morally 
ineffective because it belonged to the lower, sensible 
world (9% 115), ‘the visible order’ of Philo and 
the Alexandrian thinkers. The absoluteness and 
finality of Christ’s sacrifice is demonstrated by 
relating it to the heavenly and eternal realm of 
- reality (87+ 91-24 10')—the realm which Philo, in 
the spirit of Plato’s doctrine of archetypal ideas, 
calls ‘ the intelligible world.’ Christ has entered 
with His sacrifice into heaven itself (9%) and 
obtained eternal salvation for us (777 912-15 10}, 
having ‘through the eternal Spirit offered himself 
without blemish unto God’ (9). It was an offer- 
ing, on our behalf and as our representative, of a 
pure and spotless life. The solidarity of Christ 
with mankind is confidently stated: ‘Both he that 
sanctifieth and they that are sanctified are all of 
one; for which cause he is not ashamed to call 
them brethren’ (2"). The Levitical sacrifices were 
ad meee repeated, just because they had no 
real efficacy either objective or subjective (9° 10**) ; 
Christ’s sacrifice is made once for all, ‘ perfecting 
for ever them that are sanctified’ (7?/ 91? 25f 28 
10!-14), Christ’s sacrifice purged the conscience to 
serve the living God (9% 10”), thus dealing with 
sin ethically and in its deepest seat instead of with 
its accidental expressions which marked the limits 
of efficacy in ceremonial sacrifices (9° 10%). The 
sacrifices of the Law opened no way of spiritual 
access to the holy presence of God (9°); by the 
blood of Jesus a new and living way was dedicated 
by which men could draw near to Him with 
spiritual confidence (10'%). Everywhere the 
writer insists upon the truth that only by better 
sacrifices than those of the Levitical system could 
the heavenly places and the spiritual realities be 
cleansed and consecrated (7% 9121-24); insuffi- 
ciency marks all material elements and outward 
aspects of sacrifice ; indeed, the whole point of the 
exposition turns upon contrast, not upon congruity. 
The interpretation of the Epistle which is fre- 

uently met with, that because its author expounds 
the Christian salvation in the terminology of sacri- 
fice its meaning is therefore to be determined 
throughout by reading it in the light of the 
Levitical system, misses entirely the main motive 
of the writer, which is to mark the radical differ- 
ence between the Christian and the Levitical con- 
ception of sacrifice. The most important fact to 
be observed is that the author, constrained by the 
estimate of the Christian values of sacrifice, 
ethicizes the whole meaning of sacrifice, and 
ascribes to Christ’s offering of Himself a wholly 
different nature from that which belongs to the 
Levitical oblations. d : 

This is specially seen in the way in which the 
writer deals with (ii.) the value of the material of 
Christ’s sacrifice—His blood. In the Levitical 
system the manipulation of the blood was. of 
supreme importance. Nothing was cleansed with- 
out its use (97), The vital moment in the cul- 
mination of the sacrifices of the Day of Atonement 


was the entering of the Holy of Holies by the 
high priest, bearing with him sacrificial blood (97). 
Christ’s sacrificial act was accomplished also when 
He entered into the heavenly place ‘ through his 
own blood’ (9!*:) ‘to make propitiation for the 
sins of the people’ (21”); ‘he offered a sacrifice for 
sins once for all, when he offered up himself’ 
(777; cf. 975 28), It is clear that the writer makes 
distinct use of the conception of substitution. But 
it is important to notice the evidence that some- 
thing deeper than the literal substitution and the 
idea of legal transfer of sin which had gained 
currency in the later Jewish period was in the 
writer’s mind. The value of Ghrist’s offering is 
ethical ; it resides in His will; His blood is pre- 
sented not simply as the evidence of His death, 
but as the offering of His life. It is life, not death, 
which is the essence of all true sacrifice. Even in 
the Levitical system the blood constitutes the 
sacrifice, because ‘the blood is the life’ (Lv 174). 
Christ’s offering of Himself includes more than His 
dying ; it is the willing offering of His life in the 
perfection of ceaseless filial obedience to the will 
of God. The writer of this Epistle emphasizes 
this: ‘Sacrifices and offerings and whole burnt 
offerings and sacrifices for sin' thou wouldest not, 
neither hadst pleasure therein (the which are 
offered according to the law), then hath he said, 
Lo, I am come to do thy will. He taketh away 
the first, that he may establish the second. By 
which will we have isan sanctified through the 
offering of the body of Jesus Christ once for all’ 
(10°), This offering with which God was well 
pleased brought humanity into a new relation to 
God. It was a positive ethical and religious 
valuation of Christ’s sacrifice that went beyond its 
value as merely legal substitution. 

(lii.) The doctrine of the New Covenant. The first 
Covenant was not dedicated without blood (9}8; ef. 
Ex 24% 8); sacrificial blood was for Israel essenti- 
ally ‘the blood of the covenant’ (97°; cf. Mt 26%). 
The sacrifices of the Mosaic Covenant were the sign 
of the establishment of the Law; the New Cove- 
nant in Christ’s blood was the sign of its fulfilment, 
and therefore ‘unto remission of sins’ (Mt 26%; 
ef. Jn 6-7}, 1 Jn 1’). The blood divided by 
sprinkling between the parties to the covenant 
was the seal of the friendship it established or 
restored. It was under the shelter of this covenant 
relation that the whole system of Levitical sacrifices 
was instituted ; they availed only for those within 
its bonds. This conditioned its permanence; it 
could not abide. It was the prophetic attitude 
towards sacrifice that initiated the conception of 
the necessity of a New Covenant which should be 
ethical and spiritual and therefore permanent and 
universal. Jeremiah’s prophecy of the New Cove- 
nant (Jer 3151) is the principal link between the 
sacrifices of the Law and Christ’s fulfilment and 
consequent abolition of them. This is a covenant 
under which God lays His laws upon the hearts of 
men and inscribes them upon their minds, and 
undertakes no longer to remember their sins and 
iniquities (1015 8), ‘Now where remission of 
these is, there is no more offering for sin’ (1018). 
A real remission makes all other sacrifices useless. 
The sacrifice of Christ, ‘the mediator of a new 
covenant’ (9°) by which such a new covenant is 
established, is the ‘one offering by which he hath 
perfected for ever them that are sanctified’ (10"). 
The prophetic idea of the value of the sacrificial 
sufferings of the Righteous Servant is thus restored 
in close association with the use of sacrificial ideas 
which were the current coin of Jewish thought. 
Henceforth there was no longer room for the sacri- 
fices of the Law (10%8). The only sacrifice that 
retained its permanence for the future was ‘a 
sacrifice of praise to God continually, that is, the 
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fruit of lips which make confession to his name’ 
(13%). 

(d) Johannine.—These writings probably repre- 
sent apostolic views on sacrifice towards the close 
of the Apostolic Age and therefore later than the 
sources hitherto considered. It is a question for 
discussion, however, whether the ideas they suggest 
represent a development of the apostolic thought 
upon this subject or whether they simply reproduce 
the common positions to which the Church had be- 
come accustomed as traditional interpretations. 
That so little is said of sacrifice itself and so much 
of the abiding ethical and spiritual results that 
Christian thought had learned to connect with the 
sacrificial death of Christ seems to favour the 
opinion that the apostolic conception had by this 
time become more completely separated from the 
Jewish and more perfectly expressed in purely 
ethical applications ; the mystical rather than the 
legal aspect of sacrifices prevails. But direct sacri- 
ficial terms appear at times in the Gospels, Epistles, 
and Apocalypse, and probably quite as frequently, 

roportionately, as in the Pauline writings. (1.) 

he references to ‘the Lamb of God’ (Jn 1”) pre- 
dominate. The great saying of John the Baptist, 
whether critically valid or not, is a good illustration 
of the Johannine type of reference. This sacrificial 
ave is definitely applied to Jesus. Whether 
the reference is to the Paschal Lamb or to the 
prophetic sacrificial ideal of the Suffering Servant 
(Is 53") is not certain. -But there is no doubt of 
the expiatory value attached to the symbol; for 
the Lamb ‘ taketh away the sin of the world’ (1”; 
cef.1 P 1%), Jesus takes away sin by the sacrificial 
method. Symbol and expiatory idea occur again 
several times in the Apocalypse, where ‘the Lamb’ 
is combined with references to the sacrificial blood ; 
‘a Lamb standing, as though it had been slain’ 
(Rev 5%: 12); those who have ‘ washed their robes, 
and made them white in the blood of the Lamb’ 
(774) ; ‘they overcame because of the blood of the 
Lamb’ (12"). Salvation is ascribed unto ‘ our God 
which sitteth on the throne, and unto the Lamb’ 
(71°). These references indicate how easily and 
naturally sacrificial ideas were associated with the 
work of Christ and especially with its results. 
Although textual difficulties attach to ‘the Lamb 
that hath been slain from the foundation of the 
world’ (13°), it may illustrate how influentially the 
sacrificial idea applied to Christ persisted in apos- 
tolicthought. (ii.) The references of Jesus to ‘ eat- 
ing my flesh, and drinking my blood,’ in Jn 6 are 
sacrificial ; they are interesting as references in 
apostolic times to sacrifice as the sharing in a 
common meal with a view to enriching human life 
by communion. Here such ideas, though presented 
in sacrificial symbolism, are intensely ethical and 
spiritualin value. (iii.) lustrationsof the elevation 
of the sacrificial idea to the sublime acts of ethical 
self-sacrifice by which Christ accomplished His re- 
demptive mission may be traced in the references 
to the laying down of His life in vicarious surrender ; 
‘the lifting up’ (Jn 31 12%), «the good shepherd’ 
(Jn 10"), ‘the prophecy of Caiaphas’ (11%), ‘the 
corn of wheat’ (1278-). (iv.) Andin Jn 17!9 the work 
of Christ is paralleled, as in Hebrews, by that of the 
high priest on the Day of Atonement by the use of 
a word of sacrificial associations. (v.) In the First 
Epistle of John words and ideas with direct sacri- 
ficial implications are frequently observed; ‘the 
blood of Jesus his Son cleanseth us from all sin’ 
(1"); ‘heis the propitiation for our sins’ (2? 316 41%) ; 
‘he was manifested to take away sins’ (3°); with 
these may be read the distinctive saying of the 
Apocalypse, ‘ Unto him that loveth us, and loosed 
us from our sins by his blood’ (Rev 15). The con- 
tribution these sayings make to the interpretation 
of the apostolic thought respecting sacrifice is that 


they everywhere appear as familiar Christian 
phrases, et ie suggest how surely the transition 
had been accomplished in the early Church from 
the legal and preparatory conception of sacrifice to 
the permanent Christian view which was ethical 
and spiritual. é vi. 

(e) Sub-apostolic.—In this period the sacrificial 
ideas met with in the Apostolic Age continued 
with but little change ; the tendency, judging from 
post-apostolic development, was, if anything, to- 
wards more ceremonial and material views of sacri- 
fice as applied to illustrate or interpret the death 
of Christ. The Epistle ascribed to Barnabas deals 
with the subject in its relation to the sacrifices of 
the Jewish Temple, which are considered to have 
been abolished in order that ‘the new law of our 
Lord Jesus Christ, which is without the yoke of 
necessity, might have a human oblation’ (i1.). 

4. Conclusions.—Sacrifice was taken over by the 
Apostolic Church as a living institution in Judaism ; 
the value of it as a fundamental principle of re- 
ligious worship was recognized ; the retrospect of 
its history given by the apostolic writers is reverent 
and appreciative; it was educative. lor a time 
there appears to have been hesitation as to how 
far its practice should continue in the Christian en- 
vironment; the primitive Jewish Christians made 
use of it by worshipping in the Temple at Jeru- 
salem, and in the observance of ritual associated 
with the sacrificial system elsewhere within the 
Christian communities. Others with a quicker 
spiritual instinct reached the conviction that as 
Christ was the only perfect sacrifice, the material 
and historical sacrifices were of relative value only, 
and transient. Vehement controversy arose when 
the Judaizing party in the Church sought to lay 
upon Gentile believers the burden of the ceremonial 
law of Israel. The sharp contentions of the Petrine 
and Pauline schools (Ac 15%°), the Council at Jeru- 
salem (Ac 15), the teaching of the Pauline Epistles, 
particularly Galatians, and ultimately the masterly 
argument of the writer of the Epistle to the Hebrews 
are witnesses to hesitations and tendencies of 
thought in apostolic times. Sympathy with the 
ancient ritual of sacrifice and sanction for its 
practice appear to have accompanied the emergence 
of Christianity as a separate institution from the 
Judaism in which it had its rise. Whilst the great 
principle that in Christ all preparatory sacrificial 
institutions were fulfilled found early acceptance, 
it was only slowly that its many-sided implications 
were fully acknowledged. 

(a) Retention of the Jewish sacrificial system as 
symbolic.—Even when the sacrificial system as a 
living institution had passed into a condition of 
obsolescence in the Apostolic Church, it remained 
permanently influential as an organized system of 
illustrations for interpreting the spiritual realities 
of the work of Christ ; it became a system of types 
and symbols which were of service for the teacher 
and preacher. Whilst the apostles deliberately 
set aside the belief in the efficacy of Jewish sacri- 
fices, it is evident not only that ae could express 
the work of Christ in no better terms than those 
associated with sacrificial ritual, but that they 
found in these terms some real meaning when 
applied to the shedding of His blood for the re- 
mission of sins. Consequently sacrificial termino- 
logy came into easy and common usage, and became 
in fact the most comprehensible and almost neces- 
sary medium for the thought-forms which set forth 
the inward and abiding realities of the Christian 
redemption. The evidence for this abounds, as we 
have seen, in the apostolic literature. How close 
the symbol moved towards the reality in the apos- 
tolic teaching respecting the significance of the 
death of Christ, how far, that is, His death was 
truly a sacrifice, involves questions that run up 
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into the problems of the grounds on which the 
etficacy of His death was ultimately based (see 
ATONEMENT). So far, however, as its efficacy is 
based on the meaning of sacrifice in the OT, the 
divergent positions held as satisfying the terms of 
apostolic teaching may be broadly represented on 
the one hand by writers who hold that sacrifice in 
the OT was substitutionary in the sense of pro- 
viding satisfaction for sin, and, on the other hand, 
by writers who maintain that such a view ‘rests 
upon profound misunderstandings of the nature of 
the OT sacrifices, and entirely ignores Jewish con- 
ceptions of the effect and operation of sacrifice’ 
(Bz iv, 4232). The kindred question arising from 
the apostolic use of sacrificial symbols, as to how 
far Christ’s death was truly a sacrifice, or merely 
illustrated by sacrificial language, also leads to 
‘opposing replies. On the one hand, it is held that 
‘Old Testament conceptions will always be sugges- 
tive and historically instructive for the study of 
Christian teaching, but a direct source of such 
teaching they cannot be. Christianity rises high 
above that national and ritualistic religion on whose 
soil it took its rise’ (Stevens, Christian Doctrine of 
Salvation, p. 2; cf. W. R. Smith, Prophets of 
Israel, Edinburgh, 1882, p. 6). On the other hand, 
W. P. Paterson writes: ‘ Nor for the apostolic age 
was the description of Christ’s death as a sacrifice 
of the nature of a mere illustration. The apostles 
held it to be a sacrifice in the most literal sense of 
the word’ (HDBiv. 343f.). One fact stands clearly 
out. The thought-forms of the Apostolic Church 
have survived, and are living and apparently neces- 
sary thought-forms for modern Christian thinkers. 
The whole problem of symbolism or typology in 
Christian teaching will probably receive greater 
attention in the near future. This will be necessary 
in order to show how far the detailed correspond- 
ences between the precise elements of Jewish ritual 
and Christian ideas of sacrifice so freely set forth 
in the apostolic writings afford justification or 
otherwise for the exegetical methods subsequently 
adopted by Christian expositors. It is in effect 
the question whether the minutie of sacrificial 
ritual in the ancient economy should be elaborated 
by them with increasing ingenuity as providentially 
supplied for literal application as a means of legiti- 
mately interpreting the-sacrificial work of Christ, 
or whether the whole Levitical system should be 
broadly expounded as preparatory because illus- 
trating the sacrificial principle, itself eternal in all 
true religion, as generally predictive of its final 
and highest expression in Christ. The latter alter- 
native would have the advantage of co-ordinating 
the predictive element in sactificial typology with 
the same element in prophecy, and applying to it 
the methods of interpretation which modern critical 
scholarship has used with success in exhibiting the 
preparatio evangelica in Messianic prophecies as 
‘Christ fulfils them. (These positions are discussed 
in Cave, Scriptural Doctrine of Sacrifice, pp. 131- 
173; HDB iy. 348; Stevens, Christian Doctrine of 
Salvation, p. 2tf.; A. S. Peake, The Bible, London, 
1913, pp. 347-361.) Another feature of the reten- 
tion by the apostolic writers of the sacrificial 
symbols is their effective application to the beautiful 
ethical ritual that was to become characteristic of 
the worship and service of the Christian life. 
Everything in Christianity, in both its Godward 
and its manward activities, is regarded as essentially 
sacrificial in spirit. Christ’s sacrifice of Himself 
was not only the fulfilment of all preceding types ; 
it was itself a type; it was typical of the presenta- 
tion to God as an offering well pleasing to Him, 
‘an odour of a sweet smell,’ of the whole body, 
soul, and spirit of Christian manhood (Ro 15’%, 
Jude). The heart of apostolic teaching was that 
every Christian was crucified with Christ ; he died 





with Him (Ro 6#*-), But he had also his own cross 
upon which, as upon an altar, the oblation of his 
own life was offered; he also was a ‘priest unto 
God,’ and it was essential that he should have 
somewhat to offer. Hence the offering of his body 
(Ro 12!), his prayers and his thanksgivings (He 
13"), his good deeds (131°), his gifts of charity (Ph 
418), his entire service for others (Ph 2”), were 
spoken of as sacrifices after the manner of Christ’s 
offering of Himself. Such sacrifices were acceptable 
to God and were a means of blessing for men. St. 
Paul is bold enough to say that his sufferings on 
behalf of others were means whereby he could ‘ fill 
up what is lacking of the afflictions of Christ in 
my flesh on behalf of his body, which is the church’ 
(Col 1%). This saying probably reflects in the 
Christian atmosphere the later Jewish idea of the 
value of ‘the sufferings of the saints.’ Its applica- 
tions in subsequent Christian thought are too subtle 
and historically too far-reaching for reference here. 
These and the association of the Eucharist with 
sacrificial values lie far beyond the limits of apos- 
tolic thought both exegetically and historically (cf. 
T. M. Lindsay, The Church and the Ministry in 
the Early Centuries, London, 1902, p. 307; J. B. 
Lightfoot, ‘The Christian Ministry,’ in Philip- 
pians®, London, 1881, pp. 261, 264 f. 

(6) Fulfilment in the death of Christ. —The 
dominant and, with the slight exception of the 
secondary applications referred to, the sole concern 
of the apostolic mind was to relate the sacrificial 
ideas of the past to the supreme fulfilment of their 
meaning in the death of Christ. There can be no 
doubt that the death of Christ was very early 
regarded in this light; it-corresponded to these 
ideas as antitype to type. Not only was the whole 
sacrificial worship thought of as in a general sense 
typical of Christ’s perfect offering of Himself, but 
the correspondence between His death and the 
different elements of the Levitical system is indi- 
cated ; ¢.g. covenant sacrifice (He 9°); Passover 
sacrifice (1 Co 5’); peace offering (Eph 52); sin 
offering (Ro 8°, He 13", 1 P 318); sacrifices of the 
Day of Atonement (He 9*-), The ritual acts of 
the Jewish system are also regarded as having 
been repeated in the history of Christ’s dying; 
e.g. the slaying of the spotless lamb (Rev 5° 138), 
the sprinkling of blood in the sin offering (He 9"), 
and in the covenant sacrifice (1 P 1°); the destruc- 
tion of the victim without the gate (He 13%). 
Moreover, spiritual results are attributed so 
definitely to the fulfilment in Christ’s death of all 
the suggestions conveyed historically and typically 
by the ineffective offering continually of animal 
sacrifices that this event must inevitably issue in— 

(c) The abrogation of sacrifice.—In their pre- 
Christian days the apostolic writers had believed in 
the efficiency of the Jewish sacrificial system ; now 
they regarded its oblations as of value-chiefly be- 
cause of the witness of these to their own inade- 
quacy. The reality of the inward experience that 
they had ‘ acid tea in his blood,’ access in wor- 
ship into ‘the holiest of all’ through the blood of 
Jesus, reduced their need of the older sacrifices to a 
vanishing point. Whilstit may be an open ques- 
tion whether the sacrificial systems of either the 
Jewish or the Greeco-Roman religion could have 
maintained their place as permanent institutions 
in presence of the growing refinement of taste and 
the more elevated ideas of God, made familiar in 
the Platonic or Stoic systems of thought current 
in the Apostolic Age, yet the sure joys of forgive- 
ness of sin, the newness of life and the privileges 
of direct communion with God in Christ ultimatel 
made it axiomatic for apostolic teaching that all 
other sacrifices, Jewish or pagan, were abolished 
in Christ. His sacrifice was effective because it be- 
longed to a different world—the world of heavenly 
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and eternal realities—from that of the temporary, 
carnal, and ineffectual offering of material gifts. 
This transition to ethical and final values in sacri- 
fice was accompanied in apostolic thought by a— 
(d) Return to prophetic ideas of swcrifice.—These 
made the real value of sacrifice to depend upon 
personal relations between God and man, and upon 
its voluntary quality. This return was, as we 
have seen, mediated chiefly by means of the in- 
fluence of the great prophetic figure of the Suffering 
Servant) of [s-53) (ef, Acc) 922318 26.427 80.) Fie 1928, 
1 P 24-25), Tt cannot be without significance 
for the modern mind that sacrificial categories 
derived from the Levitical order were unable to 
express fully for the apostolic mind the signifi- 
cance of the sacrificial death of Christ. These were 
obsolescent and needed the complement and inter- 
pretation of the prophetic ideas whose value was 
permanent. In the recognition of sacrifice as 
essentially ethical and spiritual the apostolic 
writers so far anticipated the findings of modern 
criticism that prophecy, not ceremonial legalism, 
represented the high-water mark of the religious 
ideas of Israel. Without implying its priority in 
time they assumed its priority in value; it was 
the decline of prophetism and the ascendancy of 
ritualism which had brought on that night of 
legalism in later Jewish religion in which the 
formalism of priest, Pharisee, and scribe, to which 
apostolic teaching was antithetical, had developed. 
The exposition of the apostolic meaning of sacrifice 
has suffered many things, even at the hands of 
Christian teachers, because the animal victims and 
not the human servant, law and not prophecy, 
have given it significance; the OT system of 
ritual sacrifice has been so fully discussed that the 
figures of Jeremiah, the suffering Remnant, and 
the Servant of the Lord, the human forerunners 
of Christ in sacrificial obedience, have failed in 
emphasis (cf. G. A. Smith, Modern Criticism and 
the Preaching of the OT, London, 1901, p. 170 ff.). 


LirgRATURE.—A. A. Sykes, Essay on the Nature of Sacrifice, 
London, 1748; W. Magee, Scriptural Doctrines of Atonement 
and Sacrifice, do., 1812; J. Davison, Origin and Intent of 
Primitive Sacrifice, do., 1825; P. Fairbairn, The Typology of 
Scripture, Edinburgh, 1845-47 ; A. Cave, Scriptural Doctrine 
of Sacrifice and Atonement, new and revised ed., do., 1890; 
J. F. D. Maurice, Doctrine of Sacrijsice, new ed., London, 
1879; H. C. Trumbull, The Blood Covenant and its Bear- 
ings on Scripture, New York, 1885; A. Scott, Sacrisice: 
its Prophecy and Fulfilment, London, 1894; W. Sanday, 
Different Conceptions of Priesthood and Sacrifice, do., 1900; 
G. B. Stevens, The Christian Doctrine of Salvation, Edinburgh, 
1905, pt.i., chs. i., ii., v., vii., Theology of the NT’, do., 1899, pts. 
lii., v.; G, Milligan, Theology of the Epistle to the Hebrews, do., 
1899; T. V. Tymms, Christian Idea of Atonement, London, 
1904, lects. v., vii. ; C. von Weizsacker, The Apostolic Age2, 
do., 1897; W. H. Ward, ‘The NT Doctrine of the Relation of 
Christ’s Death to the OT Sacrificial System,’ in Bibl. Sac. Ixiv. 
{1894] 246 ff. ; art. ‘Sacrifice’ in EBi by G. F. Moore, and in 
HDB by W. P. Paterson (both valuable); Comm. on Hebrews 
by B. F. Westcott, London, 1889, F. Delitzsch, Eng. tr., 
Edinburgh, 1878-80, A. B. Davidson, do., 1882, A. B. Bruce, 
do., 1899; R. W. Dale, The Jewish Temple and the Christian 
Church’, London, 1880; H. J. Holtzmann, Lehrbuch der 
neutest. Theologie, Freiburg i. B., 1896-97. For more general 
reference to sacrifice: J. H. Kurtz, Der alttest. Opfercultus, 
Mitau, 1862, Eng. tr., Edinburgh, 1863; J. Weilhausen, 
Prolegomena zur Geschichte Israels, Berlin, 1883, Eng. tr. with 
additions, Edinburgh, 1885 ; W. R. Smith, Rei. Sem., new ed., 
London, 1894, pp. 213-440; R. Smend, Lehrbuch der alttest. 
Religionsgeschichte2, Freiburg i. B., 1899; H. Schultz, Alétest, 
Theologie4, Gottingen, 1888, Eng. tr.2, Edinburgh, 1898, ‘The 
Significance of Sacrifice in the Old Testament,’ in AJTh iv. 
{1900} 257 ff.; E. B. Tylor, Primitive Culture, London, 1891 ; 
F. B. Jevons, An Introduction to the History of Religion’, do., 
1904, chs. xi., xii.; D. G. Brinton, Religions of Prinvitive 
Peoples, New York, 1897; J. G. Frazer, T'he Golden Bough, 
London, 1900; J. Donaldson, Expiatory and Substitutionary 
Sacrifices of the Greeks, Edinburgh, 1875. 

FREDERIC PLATT. 

SACRILEGE.—See Roppers. or CHURCHES. 


SADDUCEES.—The Sadducees were a Jewish 
sect or party best known by their opposition to the 
Pharisees. 


4. Sources.—Our knowledge of the Sadducees, 
such as it is, is derived from the following sources : 
(a) Gospels and Acts ; (5) Josephus ; (c) Rabbinical 
writings, mainly Mishna, Tosefta, Sifre, Sifra, and 
Mechilta (these are all of comparatively late date, 
but their value is unquestionable as embodying 
earlier traditions. They record various disputes 
that took place between Pharisees and Sadducees) ; 
(d) Zadokite fragments (these are two fragments 
discovered quite recently in the Cairo Genizah. 
They deal with the beliefs and practices of a sect 
that lived in Damascus probably two centuries B.C., 
and was clearly Sadducean). Some references to 
Sadducees are found in various Church Fathers, but 
they have no independent value. It has to be 
remarked of the evidence of Josephus that it almost 
seems that part of what he had to say regarding 
Pharisees and Sadducees has been lost. In Ant. 
XIII. v. 9, XVIII. i. 2, he refers to BJ ii., but there 
we find only a scanty reference to Pharisees and 
Sadducees, while his notice of the Essenes is full. 
Further, the tendency of Josephus to bring Jewish 
parties into line with Greek schools of philosophy 
detracts somewhat from the value of his account. 

2. The name.—The explanation of the name 
‘Sadducee’ has long been a puzzle. Only two 
views need to be mentioned. (a) It has long been 
held that the name is derived from a certain priest 
Zadok. The difficulty has been to identify the 
Zadok in question. A linguistic difficulty has also 
been urged, to account for the form Zaddikim from 
Zadok. This, however, disappears when we find 
that in the LXX and in Josephus the name is spelt 
Zaddok. (6) The view in EBi supported by LE Br 
(see art. ‘Sadducees’) is that the word represents 
the Persian zandik. In modern Persian zandik 
means a Zoroastrian, hence aninfidel. Itis argued 
that, just as the Greek ém:xofpos was used by Jews 
as= ‘infidel,’ the Persian zandik was probably 
applied to this sect, who, from the standpoint of the 
Pharisees were little better than infidels, and who 
further supported the introduction of foreign cus- 
toms. Further, in the Arabic NT ‘Sadducee’ is 
translated zandakiya. It must be admitted that 
this view is ingenious. Its difficulties are obvious, 
a chief one being that we cannot argue safely from 
modern Persian to an ante-Christian usage. Be- 
sides, if we are to admit that the Zadokite frag- 
ments are Sadducean in character and origin—and 
this cannot easily be denied—it is beyond doubt 
that in this case the old and widely held opinion 
is correct. (For full discussion see W. O. E. 
Oesterley, The Books of the Apocrypha, their Origin, 
Teaching, and Contents, London, 1914, p. 132 f.) 

3. Opposition to the Pharisees.—That the two 
parties were hostile is known to all. How precisely 
and concisely the difference is to be defined is a 
problem of great difficulty. Our knowledge of the 
Sadducees in ona is not extensive, and a 
large portion of it comes from sources that certainly 
were not sympathetic. Geiger’s view that the 
Sadducees were aristocratic while the Pharisees 
were democratic is true so far, but does not bring 
out the fact that their differences were notably 
theological or give any explanation of those di- 
vergences. J. R, Hanne’s view that Pharisees and 
Sadducees carried on the old conflict of prophetism 
and priestism is attractive, but according to the 
NT it is the Pharisees who are blinded and en- 
slaved by that ceremonialism and externalism 
against which prophetism protested. Wellhausen’s 
view that the Pharisees were essentially those de- 
voted to the Law on religious grounds while the 
Sadducees were essentially a political party has 
really little evidence in its favour, and all our 
authorities agree in representing the differences 
between the two parties as to a great extent doc- 
trinal. (For reference to those views see A. Hil- 
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genfeld, Die Ketzergeschichte des Urchristentums, 
Leipzig, 1884, p. 86f.) Instead of attempting the 
ambitious task of expressing the differences in any 
one phrase, we shall do better simply to set down 
what is known of them as they existed. 

(a) Standard of faith and practice.—The funda- 
mental difference between Pharisees and Sadducees 
was that relating to the supreme arbiter of all dis- 
putes. Whatisthestandard? What the final court 
of appeal? The Sadducees held that it was con- 
tained only in the written Law. The Pharisees 
held that the oral traditions were as authoritative 
at least as the written Law. 

_ ‘The Pharisees have delivered to the people from the tradi- 
tion of the fathers all manner of ordinances not contained in the 
laws of Moses ; for which reason the sect of the Sadducees 
reject these ordinances; for they affirm that only such laws 
ought to be observed as are written, while those which are 
orally delivered from the tradition of the fathers are not bind- 
ing. And concerning these things great questionings have 
arisen among them’ (Jos. Ant. XIII. x. 6). 

All other sources fully bear out the accuracy of 
this statement, which in a sense is the most im- 
portant that wehave. In its light everything else 
must be read and where necessary corrected. It 
explains the negations or Agnosticism of the Sad- 
ducean creed: no doctrine that was not clearly 
taught in the written Law possessed for them valid- 
ity or certainty. It explains why they were more 
rigid than the Pharisees in enforcing the penal law 
(Ant. XIv. iv. 2f.). It would be misleading to call 
the Sadducees the Protestants of Judaism, but 
there is some similarity between their divergence 
from the Pharisees and the divergence of Protest- 
ants from Roman Catholics on the question of 
authority. In both cases we have an appeal to the 
written Word alone, as against an appeal to the 
Word plus traditions, precedents, and ecclesiastical 
judgments. For the latter the Pharisees claimed 
the same sort of infallibility as the Roman Church 
attaches to ex cathedra pronouncements by the 
Co eee 

How did this conflict eventuate? In reality 
there was a clear victory for neither. Pharisaism 
and Sadduceeism in their long discussions affected 
each other. On the one hand, the complexities of 
life convinced the Sadducees that cases had to be 
met for which there was no definite guidance in the 
written Word, and popular feeling compelled them 
to fall in with the procedure of the Pharisees (Ant. 
xvii. i. 4). Still, we may take it, they strove to 
make all new regulations in harmony with the 
Word. On the other hand, their imsistence on the 
supreme authority of the Word led to an intensive 
study of the Word by the Pharisees, who were 
concerned to show, just as a Roman Catholic is, 
that the oral tradition was really based upon the 
Word. Hence the Pharisees won, but only by 
doing full justice to the Sadducean position. 

‘The Pharisees won the day ultimately, for they were able to 
show by subtle exegesis that the oral tradition was based upon 
the written Law. But, and this is the great point, ‘the Sad- 
ducean principle was thus victorious; as a party they. went 
under; but the Pharisees, by adopting the Sadducean prin- 
ciple that nothing is binding that cannot be shown to be in ac- 
cordance with the written Law, implicitly acknowledged that the 
Sadducees had been right all along’ (Oesterley, op. cit., p. 143). 

(b) Providence. — According to Josephus, the 
Sadducees did not believe in Providence. 

While the Pharisees, he tells us, hold that some things in the 
world happen by the will of Providence, and that other things 
lie in the power of men, ‘ the Sadducees take away Providence, 
and say there is no such thing, and that the events of human 
affairs are not at its disposal; but they suppose that all our 
actions are in our own power’(Ant. xml. v. 9). ‘The Sadducees 
take away Providence entirely, and suppose that God is not 
concerned in our doing or not doing what is evil; and they say 
that to act what is good, or what is evil, is at men’s own choice, 
and that the one or the other belongs so to every one, that they 
may act as they please’ (B,J 11. viii. 14). 

We cannot admit that this is an accurate ac- 
count of Sadducean belief. Josephus is here 


straining the position of the Sadducees into corre- 
spondence with the Epicureans and sceptical indi- 
vidualists of Greece. If the Sadducees were the 
stalwart supporters of the written Word, they 
could not have held such a view of God and the 
world. Further, if Josephus is accurate here, 
passages such as Mt 37 161, Ac 5% become unin- 
telligible. There it is implied that Sadducees be- 
lieve in wrath to come, in signs from heaven, in 
the danger of fighting against God. Again, while 
Rabbinical writings contain no evidence of any 
dispute with the Pharisees on this topic—a silence 
which is very significant—the Zadokite fragments 
show the Sadducean doctrine of God to be in har- 
mony with OT teaching (see Oesterley, op. cit., 
p. 145f.). We conclude that on this topic there 
was no essential ditference between Pharisees and 
Sadducees. It follows that the popular idea of 
Sadducees as irreligious and rationalist is as base- 
less as the idea that all Pharisees were whited 
sepulchres. 

(c) The future life.—It is clear that the Sadducees 
did not believe in the resurrection of the body 


(Ac 23°). Did they believe in the immortality 
of the soul? According to Josephus, they did 
not. 


‘They take away the belief of the immortal duration of the 
9 and the punishments and rewards in Hades’ (BJ «1. viii. 

Oesterley tries to show that in this point also 
Josephus is untrustworthy. Josephus, he holds 
rightly enough, does not separate the questions of 
resurrection and immortality, and represents for 
his Greek readers, to whom resurrection was an 
unfamiliar idea, the denial of the one as a denial of 
the other. This is not improbable in itself, but it 
is difficult to explain away the agreement on this 
point between Josephus and Ac 238, ‘The Sadducees 
say that there is no resurrection, neither angel, nor 
spirit.’ Oesterley very properly connects this usage 
of ‘angel’ with Ac 12”, ‘Itis his angel.’ And he 
argues that what is meant is that Sadducees did 
not believe that the departed become angels or 
spirits (op. cit., p. 147f.). It is not obvious how he 
can conclude that probably the Sadducees believed 
in the immortality of the soul, after admitting 
that they did not believe in resurrection or in 
the departed becoming spirits. Probably on this 
point the Sadducees took Agnostic ground. Their 
supreme standard being the written Law, it is diff- 
cult to see what else they could have done. 

(d) Attitude to foreign influences. —In strong 
contrast to the Pharisees (see art. PHARISEES), the 
Sadducees were sympathetic to foreign, especially 
Hellenistic, culture. This contrast between the 
two parties is surprising. The Sadducees stood 
for the old truth against the innovations of the 
Pharisees. The latter were the party of progress. 
Yet it was the conservative Sadducee who embraced 
foreign culture with enthusiasm, and the progres- 
sive Pharisee who bitterly opposed it. In the 
history of the conflicts of political and ecclesiastical 
parties it is no unusual thing to find the opponents 
apparently exchanging réles. Often no better 
explanation can be given than that suggested by 
Oesterley in this case, ‘the innate illogic of human 
nature’ (op. cit., p. 155). 

(e) The Messiah. —The Sadducees held that 
Aaron and his family were the chosen of God from 
whom Messiah should proceed. : 

(f) The calendar.—Into this complicated subject 
we have no occasion to enter. It is sufficient to 
say that endless disputes were carried on between 
the two parties as to the correct dates of the feasts, 
arising from the fact that while the Pharisees 
reckoned by a lunar year, the Sadducees computed 
a solar year (see Oesterley, op. cit., p. 150 f.). 

4 Position and influence.—In our period the 
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Sadducees were in the position of an aristocracy. 
‘This doctrine is received but by a few, yet by 
those still of the greatest dignity’ (Jos. Ant. XVIII. 
i. 4). Practically they may be identified with the 
Temple high-priestly caste, though there were 
priests who were not Sadducees, and no doubt 
Sadducees who were not priests. The majority of 
the Temple officials and their felatives constituted 
the main portion of the sect of the Sadducees (cf. 
W. Bousset, Die Religion des Judentwms vm neu- 
testamentlichen Zeitalter, Berlin, 1903, p. 164 f, i 
The high priest and the whole Temple cultus still 
possessed considerable influence. But their power 
was waning. Various movements tended to diminish 
it. Essenes rejected the Temple rites almost 
entirely. Several late Jewish works speak depre- 
catingly of the present Temple compared with the 
former. The real religious leader was no longer 
the priest but the scribe. The facts that the 
Sadducees were harsh in punishing, and that the 
upkeep of the Temple was so expensive, tended to 
make the people favour the party who opposed the 
Sadducees (cf. Bousset, op. cit., p. 87f.). With 
the destruction of the Temple Sadduceeism dis- 
appeared. 

As to the character of the sect our knowledge is 
too limited to enable any just estimate to be made. 
According to Josephus, they did not agree too well 
among themselves. 

‘The behaviour of the Sadducees one towards another is in 
some degree wild, and their conversation with those that are of 
their own party is as barbarous as if they were strangers to 
them’ (BJ i, viii. 14). 

Their unpatriotic conduct in Maccabeean times 
cannot be palliated, and there is reason to fear 
that worldliness and an eye to the main chance 
dulled the purity of their devotion to the Law. 
On the other hand, it is important to remember 
that the common notion that they were mere 
politicians and irreligious has absolutely no founda- 
tion in the authentic evidence we possess. 

5. Attitude to Christianity.—Jesus Himself re- 
ferred very seldom to the Sadducees; His polemic 
was directed against the Pharisees. In His protest 
against their making void the Law by their tradi- 
tions He was at one with the Sadducees. Yet it 
was from the Sadducees that the most bitter per- 
secution of Judean Christianity arose. We know 
the part played by the Sadducean Sanhedrin in 
the trial of Jesus. They continued to persecute 
His disciples (Ac 4!* 517 23!f-). Josephus informs 
us that they were responsible for the death of 
James, the brother of the Lord (Ant. xx. ix. 1). 
There can be little doubt as to the reason for this 
persecution. It began when Jesus interfered with 
the prerogatives of the Sanhedrin by expelling the 
money-changers from the Temple-court. Signifi- 
cant also is the stress laid upon His alleged threat 
to destroy the Temple. In the rise of a party 
adhering to Jesus they feared political consequences 
(Jn 114"), They were in power, and they meant 
to keep it, and anything that threatened to be a 
danger to their power or to the Temple cultus with 
which their power was bound up they strove to 
destroy. That any Sadducees became Christian 
we are not told. Many of the priests believed 
(Ac 6"), but that is indecisive, as many priests 
were not Sadducees. But one of the disciples was 
‘known unto the high priest’ (Jn 18!5) ; a consider- 
able degree of intimacy is implied in this state- 
ment, and it is very improbable that a friend of 
the high priest would be anything but a Sadducee. 
There is a possibility, then, that the author of the 
Fourth Gospel was once a Sadducee. One would 
like to think that the two greatest of NT writers 
were of Pharisee and Sadducee origin respectively. 
Both sects had their good points, and both their 
grave errors. Christianity conserved what was 


good in both, and offered a higher unity in which 
their differences were transcended. 
LITERATURE.—See under PHARISEES. 
W. D. NIVEN. 


SAIL, SAILOR.—See SHIP. 


SAINT. — ‘Saint’ in the NT is the English 
equivalent of ays, ‘holy,’ as applied to the indi- 
vidual. It is important to recall the fundamental 
idea of ‘holy,’ which is primarily a religious and 
not an ethical idea (see art. HOLINESS). The man, 
thing, or place that is holy belongs to God, and 
is therefore ‘separate’ from what is profane or 
common property. What belongs to God partakes 
of the Divine character ; therefore the ethical con- 
tent of ‘saint’ is determined by the character 
attributed to the Divinity to whom the ‘saint’ 
belongs, and by the nature of the existing bond. 
Everywhere in the NT God is One whose heart, 
purpose, and power towards men are revealed as 
redeeming love in Jesus Christ. The ‘saint’ is a 
‘believer (aic7és) in Christ Jesus’ (Eph 11, Col 1%), 
i.e. one who has accepted the gospel of love which 
constitutes the essential significance of His life, 
death, and resurrection, along with its correspond- 
ing ethical obligations. In other words, ‘saint’ 
is the NT equivalent of ‘ Christian.’ 

4. The saint is one on whose whole life God has 
an irresistible claim, which is humbly acknew- 
ledged by the individual concerned. This claim 
receives its most striking admission in such utter- 
ances as ‘the Son of God, who loved me, and gave 
himself up for me’ (Gal 2”); ‘ye are not your 
own; for ye were bought with a price’ (1 Co 6”); 
‘beloved of God, called to be saints’ (Ro 1’), 
Under various metaphors, this new and compelling 
relationship of the ‘saint’ to God is expressed. 
Regarded as a criminal on trial, he is ‘justified’ 
or ‘acquitted’ (yet as an act of grace, and not with 
a verdict of ‘not guilty,’ Ro 5°); as an enemy he 
is ‘reconciled’; as a debtor he is ‘forgiven’; asa 
slave he is either ‘redeemed’ or admitted to the 
status of ‘son’ in the household of God (cf. A. 
Deissmann, St. Paul, Eng. tr., London, 1913, p. 
145). In other words, the saint is ‘called’ by God, 
in the sense of receiving not an invitation, but 
rather a royal summons, expressed in the free gift 
of an overwhelming love. The NT does not look 
on ‘sainthood’ as an adventure which may be 
presumption, a kind of life for which volunteers 
are asked, a warfare at our own charges, for which 
some are constitutionally or temperamentally or 
by virtue of circumstances unfitted. It is not 
what we are, or feel ourselves to be, or what we 
have been, that determines our right to call our- 
selves ‘saints.’ Our ‘calling’ rests on the truth of 
the character and purpose of God revealed in Jesus 
Christ. The ethical bearings of this claim upon 
men properly belong to the art. SANCTIFICATION. 
It is sufficient to say here that the ‘saint’ is one 
who is immediately and obediently responsive to 
the Spirit of God, the spirit of sonship (Ro 8"). 
He is one who is, from the ideal point of view, 
no longer subject to any external rule or ‘law’; 
from whom no tracts of the world’s life are fenced 
off by any arbitrary or conventional requirement ; 
whose only ‘constraint’ is the ‘love of Christ,’ 
pre as revealed in His Cross (2 Co 514); in 
other words, one who‘ possesses the kingdom’ (Dn 
7”), accepts the rule of God, and suffers it to bring 
forth its own fruits in character and moral attitude. 
The Holy Spirit is the immanent principle of the 
new life (Ro 84), 

2. It should be noted that in the Bible the term 
‘saint’ is never applied to individuals as such. 
The word is always ‘saints.’ Only twice is it used 
in the singular, as applied to persons (Ph 42, 
Rev 22"), where, however, the ‘saint’ is regarded 
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as a member of a community. Jesus alone in the 
NT is called 6 dyos rod cod (e.g. Mk 1%). This is 
important as establishing a link between the OT 
and the NT conceptions. In the OT ‘saints’ are 
members of the true Israel, at first of the nation, 
and latterly of the pious remnant. In the NT 
‘church’ and ‘saints’ are used interchangeably in 
the greetings of letters: the former in Thessa- 
lonians, Corinthians, Galatians, Philemon; the 
latter in Ephesians, Philippians, and Colossians. 
Just as in the OT the covenant is made with the 
nation, or with Abraham as representing the 
nation yet to be, so with the NT the Church or 
community of believers is the recipient of the 
“new covenant in my blood.’ This is not equiva- 
lent to putting the Church first, and the individual 
experiences of its members last. It simply means 
that the present experience and future realization 
of ‘salvation’ by the individual was to the first 
Christians or ‘saints’ inconceivable, except in so 
far as it involved a mutual relationship with others 
in the sight of God. Saintliness is an impossibility 
unless it contains as its essence an experience of 
God’s love common to all which finds expression in 
common worship, and certain corresponding mutual 
obligations of loving thought and ministry towards 
others. The members of the Church have been 
individually justified, reconciled, forgiven, and 
have entered upon a new relationship of trust and 
freedom with God; but the spirit that has accom- 
plished this can have no free course in the develop- 
ment of individual life and character, except inso far 
as it expresses itself in a community where Christ 
is head of every man (1 Co 113). ‘We, who are 
many, are one body in Christ, and severally 
members one of another’ (Ro 12°). The saints in 
the NT as in the OT receive a ‘kingdom’ (Dn 7”), 
a social gift too great for one pair of hands to 
hold, or for one single mind to conceive. We must 
comprehend ‘with all saints’ (Eph 3!8) the dimen- 
sions of the love of God. No Christian apart from 
others can perfectly fulfil the moral and spiritual 
ideal, or attain to ‘eternal life.’ A more common 
description in the NT of the kingdom which is 
the possession of the saints is ‘inheritance’ (see 
art. HEIR). Christians are ‘heirs’ of eternal life 
(Tit 3’), and also of the ‘kingdom’ (1 Co 6% 1° 
15°). The mutual relationship that exists as 
binding the members of the Church together is 
increasingly based in the NT on the response to cer- 
tain moral obligations, which are directly involved 
in the experience of salvation (Eph 5°, Col 17). 

It will thus become readily apparent that with 
the new conception of God revealed in the Cross of 
Christ these two aspects of NT sainthood issue in 
the result that moral obligation in the Christian 
life is not merely reinforced, but deepened and 
enriched. The enervating sense of impossibility, 
and the facile acceptance of a two-fold standard of 
living, so interwoven with the popular use of the 
word ‘saint,’ are really the still persistent product 
of the monastic ideal, and are seen to be, what 
they really are, a fundamental denial of the 
Christian faith, which is essentially the acceptance 
of a filial relationship to God. The moral activi- 
ties of the saint are rooted in a ‘ patience’ which 
obeys the voice of illumined conscience, and 
humbly believes in Jesus at all costs (Rev 14”; cf. 
Col 1°). 
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(Selection), do., 1868, pp. 260 ff., 277 ff. 

R. H. STRACHAN. 


SALAMIS (Zadayis).—Salamis, the most import- 
ant city of ancient Cyprus, was the first place 
visited by St. Paul and Barnabas in their first 
missionary journey (Ac 13°). Situated at the 
eastern extremity of the island, about equidistant 
from Cilicia in the north and Syria in the east, it 
was the emporium of the wide and fertile plain of 
Salaminia, which stretched inward between two 
mountain ranges as far as Nicosia, the present capi- 
talof Cyprus. Once acentre of Mycenzan civiliza- 
tion, and afterwards colonized by the Greeks, 
Salamis became the arena of a long conflict between 
an Eastern and a Western culture, Pheenicia and 
Hellas here contending with and profoundly in- 
fluencing one another. 

The city possessed a fine harbour, near which 
the Athenians defeated the Pheenicians, the allies 
of Persia, in 449 B.c. The same waters witnessed 
the greatest sea-fight of ancient times, in which 
Demetrius the son of Antigonus achieved in 306 B.C. 
a brilliant victory over Ptolemy Soter and thus 
wrested the island from him. But after a few years 
Cyprus was again in the possession of the Egyptian 
king, and it was probably during his reign that 
Jews began to settle in the island, to which a 
letter is said to have been sent by the Roman Senate 
on behalf of this people about 139 B.c. (1 Mac 153). 
Their numbers were doubtless greatly increased in 
the time of Herod the Great, when ‘Cesar made 
him a present of half the copper mines in Cyprus, 
and committed the care of the other half to him’ 
(Jos. Ant. XVI. iv. 5). Many Jews must have made 
their home in Salamis, where Barnabas (himself a 
Cypriote, Ac 4°*) and St. Paul found synagogues, 
in which they ‘ proclaimed theword of God’ (Ac 13°). 
The historian has recorded no incidents or results 
of this visit. After the ‘sharp contention’ of St. 
Paul and Barnabas at the beginning of the second 
missionary tour, the latter went back to labour in 
his native island, taking his cousin Mark with him 
(15°). During a widespread insurrection in the 
reign of Hadrian (A.D. 117), the Jews of Salamis, 
grown numerous and wealthy, rose and massacred 
their fellow-citizens, and the once populous city 
became almost a desert. ‘Hadrian, afterwards 
Emperor, landed on the island, and marched to the 
assistance of the few inhabitants who had been 
able to act on the defensive. He defeated the Jews, 
expelled them from the island, to whose beautiful 
coasts no Jew was ever after permitted to approach. 
If one were accidentally wrecked on the inhospit- 
able shore, he was instantly put to death’ (H. H. 
Milman, Hist. of the Jews’, London, 1866, ii. 421). 
Devastated by earthquakes in the time of Con- 
stantius and Constantine, Salamis was restored by 
Constantius II. and named Constantia. Epiphanius, 
the writer on the heretical sects, was its archbishop 
A.D. 367-402. The story that Barnabas suffered 
martyrdom there is a late legend. His relics, with 
a copy of the First Gospel, were ‘discovered’ in 
A.D. 477, and the Emperor Zeno consequently made 
the Cyprian Church independent of the patriarchate 
of Antioch. The site of the ancient city is now 
covered by sandhills, its place being taken by 
Famagusta, 24 miles §., where there is a good 
natural harbour. 


LiteratTuRE.—Conybeare-Howson, The Life and Epistles of 
St. Paul, new ed., 1877, i. 169ff.; T. Lewin, The Life and 
Epistles of St. Paul’, 1875; J. A. R. Munro and H. A. Tubbs, 
in JHS xii. [1891] 59 ff., 298 ff. JAMES STRAHAN. 


SALEM.—See JERUSALEM, MELCHIZEDEK. 


SALMONE (ZaA\pucbv7; Strabo usually writes Zapui- 
vioy, sometimes Ladrudviov ; Pliny, Sammonium).— 
Salmone is a promontory in the east of Crete (Ac 
277). It is uncertain whether the modern Cape 
Sidero, in the extreme N.E., or Cape Plaka, about 
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7 miles farther S., was so named. The map of 
Crete in HBr" gives the latter. It has been sur- 
mised that the ancient usage itself varied. On 
passing Cnidos, the S.E. corner of Asia Minor, St. 
Paul’s Alexandrian ship was beaten out of her 
course, which would have taken her straight to 
Cythera, north of Crete, and obliged to bear 8. W. 
by S. till she came over against (kara) Salmone, 
from which point she could work slowly westward 
under the lee of the island. The season was 
autumn, during which the Etesian (north-west) 
winds blow in the Aigean for forty days, beginning 
at the rise of the dog-star (Herodotus, vi. 140, vii. 
168); ‘perflant his diebus, quos Etesias vocant’ 
(Pliny, HN ii. 47). Aristotle describes them as 
piéw éxovres Tv Te ard THs ApKrov Pepowévwv Kal 
feptpwy (de Mundo, iv. 15). 


LITERATURE.—J. Smith, The Voyage and Shipwreck of St. 
Paul4, 1880, pp. 74-81; W. M. Ramsay, St. Paul the Traveller 
and the Roman Citizen, 1895, p. 320f.; Conybeare-Howson, 
St. Paul, new ed., 1877, ii. 392 f. JAMES STRAHAN. 


SALT (d\s ; also ddas, a form which is rare except 
in LXX and NT; adj. aduxés).—This condiment of 
food was in general use among the civilized nations 
ofantiquity. From the religious significance which 
it had for the primitive mind, and especially its 
association with sacrificial meals, it became—and 
still is throughout the East—a symbol of guest- 
friendship and fidelity; from its purifying and 
antiseptic properties, an image of the power of 
good men to preserve the moral soundness of society 
(Mt 5}*) ; and from its piquancy, a suggestion of the 
relish which wit and wisdom give to talk which 
would otherwise be insipid. St. Paul exhorts the 
Colossians to let their speech be ‘seasoned with 
salt’ (dare Aprupevos, Col 4°), and the salt which he 
had in mind possessed finer properties than the Aes 
and sal of Greek and Latin writers. 


Attic ‘salt’ was Attic wit. 
higher enjoyments of life could not exist without the use of 
salt: indeed, so highly necessary is this condiment to mankind, 
that the pleasures of the mind can be expressed by no better 
term than the word salt (sales), such being the name given to 
all effusions of wit.’ The meaning of the word is usually in- 
dicated by the context in which it occurs: ‘Sale vero et facetiis 
Cesar... vicitomnes’ (Cic. de Offic. 1. xxxvii. 133) ; ‘ facetiarum 
quidam lepos quo, tanquain sale, perspergatur omnis oratio’ 
(Cic. de Orat. i. 34); ‘sal niger,’ 7.e. biting wit, sarcasm (Hor. 
Ep. U. ii. 60). 


St. Paul was of course familiar with this classical 
‘salt,’ which at its best was intellectual acuteness 
and sparkling wit, but which easily degenerated 
into evrpamedia (Eph 54). There was no lack of it 
in his university town of Tarsus. But as a Chris- 
tian he takes the word—like xdpis, d-yéary and many 
another term—and gives it a new and better con- 
notation. He eliminates from it the bitterness of 
sarcasin and adds to it the essential ¢race of Chris- 
tianity. Without making it less intellectual, he 
makes it more spiritual. As a lover of good talk, 
he is far from deprecating what is stimulating and 
pungent. He desiderates all the old readiness ‘ to 
answer each one’ (Col 4°), but the answer will 
no longer be the repartee which seeks a brilliant 
personal victory; it will be the response of the 
heart that loves still more than of the mind that 
slitters. If the new meaning of the metaphor is 
to be determined by the context in which it is 
employed—‘ walk in wisdom,’ ‘let your speech be 
alvays with grace ’—salt becomes the symbol of a 
vare combination of virtues, A spiritual wisdom 
and Christian grace, at once quickening the gifts 
of Nature and hallowing the charms of culture, 
are to replace pagan wit as the savour of that 
human intercourse which is the feast of reason and 
the flow of souls. 


LiteRATURE.—Grimm-Thayer, Greek-English Lexicon of the 
NT?, 1890, 8.v. ddas; artt. ‘Salt’ in HDB and EB; J. B. 


Pliny (HN xxxi. 7) says: ‘The. 


Lightfoot, St. Paul’s Epistles to the Colossians and to 
Philemon’, 1879. JAMES STRAHAN. 


SALUTATIONS.—Salutations are friendly greet- 
ings, literary and otherwise, which Christianity 
took over from the social life of antiquity, but 
filled with a new content of Divine love and made 
a symbol of a common brotherhood in Christ. Of 
literary greetings those in Ro 16°" are the most 
striking and the most puzzling. Here are twenty- 
five persons and four house-societies, each et a 
ently well known to St. Paul, and characterized by 
him with a particularity as brief as it is discrimin- 
ating. This by one who had never been in Rome 
is quite impossible, it issaid. Jiilicher says: ‘One 
must presuppose a kind of popular emigration from 
the Pauline congregations in the East to Rome, in 
order to find so many friends of the apostle in 
Rome.’* But there was a constant movement to 
Rome from all over the Empire, as well as a return- 
ing tide, and the Apostle with his rare knowledge 
of societies in Asia and Europe could easily have 
a score of personal friends in the capital, as well 
as an intimate knowledge of the Church there. 
David Schulz sought the solution in Ephesus, to 
which Church these words were directed.t Spitta 
claims that the Epistle to Rome is really two 
Epistles, the second being written from Spain iater, 
after St. Paul knew the Romans from residence.t 
But this presupposes a second imprisonment—a 
point in dispute—and it is not wise to assume it 
unlessnecessary. The Acta Pauli (ed. C. Schmidt, 
Heidelberg, 1905) connects the death of St. Paul 
with the imprisonment of which we know. But 
in every city in which St. Paul worked there were 
Jews and Christians personally known to him who 
were now in Rome; cf. Juv. Sat. iii. 62ff., and 
Strabo, xiv. p. 675 (ed. Amsterdam, 1707,-p. 993), 
where he speaks of the city ‘full of Tarseans and 
Alexandrians.’ 


K. Erbes, in a suggestive article, thinks that, as St. Paul’s 
journey to Rome was well known in the city, many disciples 
met him at Forum Appii or Tres Tabernez, and gave him full 
particulars concerning the Roman congregation. Even before, 
brethren in Rome in deep sympathy had written to him, so 
that he was familiar with disciples there. In the Peter-Paul 
Acts (ed. R. A. Lipsius, Leipzig, 1891, p. 180f.), it is said that 
St. Paul received in Malta a friendly letter from Rome by two 
messengers, and this occurs in the oldest part of these Acts. 
The greetings in Ro 16 may be a historical reminder of this 
letter. Christians also may have gone ahead to Rome from St. 
Paul’s various Churches to help and plead forhim. How much 
Christians did in this way for lesser men we know from Lucian, 
de Morte Peregrini, 13, and Ignatius, ad Smyrn. 10, and Erbes 
gives interesting parallels between the Epistles of Ignatius and 
St. Paul. The Greek names in these greetings—there are also 
Latin—confirm what we know from other sources, that most of 
the members in Rome were Greek. In the Budletino dell’ Insti- 
tuto dt Corrispondenza archeologica, Rome, 1881, p. 134d, 
Dessau gives eighty-one names in families in Ostia in which NT 
ones often recur. It can easily be proved by inscriptions in the 
time of Claudius and Nero that all the names in Ro 16 were 
Roman names. Erbes thinks that these were actual salutations. 
sent to Rome by the Apostle, occasioned perhaps by these 
embassies and letters ; and that this beautiful message covering 
with renown these humble and faithful workers might not be 
lost, they inserted it in the most appropriate place in the 
Epistle to the Romans.$ 


The religious interest, however, so predominates 
in the NT that salutations like those in Ro 16 are 
rare. They are swallowed up in the ever-recurring 
prayer (in which, perhaps, greeting also is not 
wanting) that the grace of God or of Christ may 
be with the Christians. And the community or 
brotherhood seems to supersede the personal 
element. ‘The churches of Asia salute you’ 


* Hinleitung in das NT7, Tiibingen, 1906, p. 95, Eng. 

An Introduction to the Rd, honda: 1904, p. ibot ; “iin 

} SK, 1829, p. 6098. 

i Untersuchungen tiber den Brief des Paulus an die Rimer 
(=Zur Geschichte und Litteratur des Urehristentums, vol. iii. 
pt. i.), Gottingen, 1901, esp. pp. 76, 82-91. 
hoe Poke und Ziele der Grtisse Rom. 163-15, in ZNTW x. [1909} 
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(1 Co 16"); ‘All the brethren salute you’ (v.%), 
If Aquila and Prisca salute, ‘the church that is in 
their house,’ the society usually meeting in their 
triclinium or dining-room is immediately brought 
in (y.?%). Again, ‘All the saints salute you’ (2 
Co 133%), where the word ‘saints’ is to be inter- 
preted as equivalent—without losing its religious 
significance—to our word ‘members.’ This uni- 
versality of Christian interest, or inclusiveness of 
brotherhood, Bppeaks often: ‘Salute every saint in 
Christ Jesus’ (Ph 474); ‘The brethren which are 
with me salute you’(v.”), where all the Christians 
who were wont to assemble in prison or in his hired 
rooms (Ac 28) to console St. Paul, or were actually 
present when he dictated this letter, join in his 
salutation ; ‘ All the saints salute you, especially 
they that are of Czesar’s household’ (Ph 422), where 
we are reminded of what recent research in inscrip- 
tions has shown, not to speak of the literary 
evidence—that converts, and some of them of 
high rank, were in the Imperial Court, besides many 
in the city of the highest circles.* Sometimes St. 
Paul is so anxious to bring home to the societies 
his loving greetings that he takes the pen from the 
amanuensis and adds these in his own hand (1 Co 
1674, Col 438). In the form ‘ All that are with me 
salute thee’ (Tit 3!) there is nothing unusual, as 
the same appears in the papyri.t The Christian 
note, of course, is peculiar: ‘Salute them that 
love us in faith’ (2d.). In the midst of other 
associations, in and for Christian society alone St. 
Paul lived and worked. On account of a danger 
of a false Judaizing, the author of the Epistle to 
the Hebrews brings in the Christian leaders in a 
unique way. The democracy of Christianity is 
seen both in the inscriptions or opening words of 
the Epistles and in the greetings at the close, 
where mention of ministers or officers is generally 
absent, in a way impossible after A.D. 80 or later. 
But in Hebrews we have: ‘Salute all them that 
have the rule over you [better, ‘all your leaders,’ 
jryoupévous], and all the saints’ (13%). The author 
is determined, as in desperation over theological 
and other (v.*) dangers (cf. the Epistles of Ignatius), 
to refer the believers again (see v.”) to their guides 
and other helpers, of whose correctness he is con- 
vineed. Even their salutations must first be given 
to them. The personal touch is in 2 Jn” and 
more remotely in 3 Jn. James, 2 Peter, 1 John, 
and Jude omit greetings at the end. 

Of greetings in practice, the kiss, well known in 
Oriental lands, is urged five times, besides being 
mentioned in Ac 20°’—‘Salute one another with a 
holy iiss? {1 Co 16%, 2. Co 13"; Ko 1615, 1. Th 5 
[‘all the brethren’], and 1 P. 54 [‘Salute one 
another with a kiss of love’]). The thought at the 
back of it in ancient folklore was the communion 
of soul with soul, or the forming of a covenant, for 
the soul flows out of the nose or mouth. This 
significance held long in magic. When the sorcerer 
attempts to awaken the dead by a kiss, he will 
pour his own soul into him (cf. 2 K 4%), as 
Jahweh makes man a living soul by breathing 
(Gn 27).t In ancient Rome the kiss was a sign of 
family relationship, so that there developed a 
formal law of the kiss (iws osculi) between relatives, 
going as far as those between whom marriage was 
forbidden. It was also a sign of peace or agree- 
ment. The salutation by the kiss was taken over 
under Christianity as a matter of course, but, like 
everything else, purified and sanctified. Refer- 
ences in the NT presuppose an assembly for wor- 
ship, where the Epistles are read, the kiss being 


*See A. Harnack, The Mission and Expansion of Christi- 
anity in the First Three Centuries, Eng. tr.?, 2 vols., London, 
1908, Index, s.v. ‘Rome.’ : ; 

+J. A. Robinson, St. Paul’s Epistle to the Ephesians, 
London, 1903, p. 280. Pe: fe 

{ H. Gressmann, in AGG iii. [Tuibingen, 1911] 1908. 
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not yet perhaps a formal part of the service, but 
a general practice on the ground of brotherly love 
in religious communion. Whether in NT times 
the kiss was promiscuous between the sexes can- 
not be answered certainly, though it is risky to 
argue from later custom that it was.* The separa- 
tion of the sexes in the assemblies, the strict sub- 
ordination of women amounting to a depreciation 
on the part of St. Paul (1 Ti 2°15), and general 
customs among both Jews and Greeks, make it 
exceedingly unlikely that the kiss was given 
promiscuously. If so, it was, as Cabrol says, a 
sign of the purity of morals among Christians. 
But later, in the 2nd and 3rd centuries, with the 
growth of larger freedom and self-confidence, the 
kiss became more general. It has been argued, 
though on slight grounds, that it was a custom in 
the Jewish synagogues. + 

R. Seeberg thinks, from the ancient custom of the kiss in the 
Lord’s Supper service, and from the passages on the kiss in the 
Epistles, that the Epistles especially (not so much the Gospels) 
were read in the evening service, to which in the early Church 
the Supper was limited, and that the kiss as a part of the 
worship took place after that reading. ‘So the writer of the 
Epistles reckons that his Epistle will be read in that evening 
service, in which worship and sociability flow together, so that 
he tries to prepare hearts for the reception of the Lord, whom 
they await in the Supper.’ Besides, in 1 Co 1622, after the kiss 
of v.20 comes the Marana tha (‘The Lord is coming’ [not, 
Maran atha, ‘The Lord has come’]) and the benediction, and 
we know from the Didache that the Marana tha was an element 
of the oldest liturgy of the Supper; consequently St. Paul in 
this passage connects an exhortation to the kiss with the 
Supper liturgy. He therefore expects that his Epistle will be 
read immediately before the Supper. The Lord’s Supper kiss 
at the end of different NT Epistles proves that these Epistles 
are intended to be read in the evening public worship.t This is 
an ingenious and suggestive interpretation. Unfortunately, we 
have not sufficient light to estimate it. 

As we go into the post-Apostolic Age, we find 
the kiss a secure part of public worship. ‘When 
we have ceased from prayer, we salute one another 
with a kiss. There is then brought to the pre- 
siding brother bread and a cup of wine’ (Justin 
Martyr, Apol. i. 65). Athenagoras quotes an 
extra-canonical Scripture warning against an abuse 
of the kiss, saying that ‘the kiss, or rather the 
salutation, should be given with the greatest care ; 
since, if there be mixed with it the least defilement 
of thought, it excludes us from eternal life’ (Legat. 
32). Clement of Alexandria also recognizes abuses 
which crept in, and refers to the resounding kisses 
in church which made suspicions and evil reports 
among the heathen, and claims that the kiss must 
be ‘mystic’ (Ped. ili. 11). Tertullian presupposes 
omission of the kiss when fasting, but declaims 
against the omission (except on Good Friday), 
believing that the kiss of brotherhood is a part of 
every true prayer (de Orat. 18). On the other 
hand, he refers to the embarrassment the custom 
causes in the case of an unbelieving husband who 
is unwilling for his wife ‘to meet any one of the 
brethren to exchange a kiss’ (ad Uzor. ii. 4). 
Origen refers the custom of the kiss after prayer 
to Ro 16** and other Scripture, and says that the 
kiss must be holy, chaste, and sincere, an expres- 
sion of peace and simplicity (ad om. x. 33 [Migne, 
PG xiv. 1283]). The Apostolic Constitutions (viii. 
11) insisted on order in this part of the service; 
the clergy to kiss the bishop, the laity the men, 
the women the women, going back in this last 
particular to the probable use of the Apostolic 
Church. 

LITERATURE.—Besides the books mentioned in the footnotes 
see J. E. Frame, /CC, ‘ Thessalonians,’ Edinburgh, 1912, p. 216 ; 


A. Robertson and A. Plummer, 7b. ‘ 1 Corinthians,’ do., 1911, 
p. 899; G. Wohlenberg, Der erste und zweite Thessalonicher- 





* Asdo E. Venables in DCA ii. 902f., F. Cabrolin Dictionnaire 
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brief, Leipzig, 1908, p. 122; K. Leimbach, in Zeitschrift fiir 
die hist. Theol. xli. (Gotha, 1871] 430-435; V. Schultze, art. 
‘Friedenskuss’ in PRE3 vi. 274f.; C. Krieg, in F. X. Kraus, 
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T. K. Cheyne, in Bi, s.v. ‘Salutations.’ 
J. ALFRED FAULKNER. 


SALVATION, SAVE, SAVIOUR.—1. Words refer- 
ring to salvationi n the NT outside the Gospels 
(for Gospels see DCG ii. 552-557, 571-573).—owfew 
(‘to save’) is generally used for spiritual deliver- 
ance. The exceptions in the Acts are 4° 14°, where 
it is used for healing from bodily infirmity, and 
27. 81, where it is used for deliverance from ship- 
wreck. Inthe other passages in the Acts (2% 4 
412 ]]14 15}. 11 160. 31) it is used to denote spiritual 
deliverance. The link between the two meanings 
may be seen in the quotation from Jl 3° (Heb.; 
282 Eng.) cited in Ac 2”); cf. Ro 10%. odgew refers 
to the deliverance from Egypt in Jude®; to de- 
liverance from death in He 5’; to spiritual deliver- 
ance in Ro 5% 1° §24 927 109% 18 111426 1) Co [8 21 31 
ee Oe onl gen ator, Eph PRD ILS Monge 40 iY 
Pane ALA Wy is Ones CUA Si ICR Ain Bie aie OE) 
121 914 412 529) P 37418 Jude®, In Ja 5 (‘the 
prayer of faith shall save him that is sick’) cdfew 
is interpreted of bodily healing by many commen- 
tators ; but the general context of a chapter which 
as a whole relates to what is spiritual, the im- 
mediate context associating forgiveness of sins 
with the particular command (‘and, if he have 
committed sins, it shall be forgiven him’), and 
the use of the word ‘healed’ in the next verse to 
denote healing from sin, concur to indicate that 
here also the word, as usually in the Epistles, 
means spiritual deliverance. Any difficulty in 
understanding éyelpw in ‘the Lord shall raise him 
up’ of spiritual succour is less than that of ex- 
plaining ‘the prayer of faith shall save’ of bodily 
healing in this context. 

cwrnp (‘saviour’), used in the Gospels for God 
{Lk 14’) and Christ (Lk 2", Jn 4"), similarly in the 
Acts and the Epistles refers to God in 1 Ti 1) 23 
4, Tit 132% 34 Jude®; and to Christ in Ac5*! 
13%, Eph 5% (‘the saviour of the body’), Ph 3”, 
ZUR ey ih, Latte 3 ey Eh 20 aol pass 

owrnpia (‘salvation’), used in the Gospels for 
spiritual deliverance in general, but connected 
with the idea of salvation through the Messiah 
(Lk 1%: 7. 77 199, Jn 422), occurs for the deliverance 
from Egypt in Ac 7”, for deliverance from death 
in shipwreck in Ac 27*4, for the deliverance of 
Noah in Hell’. It is used for spiritual deliverance 
in Ac 4! 13%6- 47 1617, Ro 16 10% 1° 114 131, 2 Co 16 
6 7°, Eph 18, Ph 1% 921 Th 5&9, 2’ Th 213, 
2 Ti23", He 114 93. 10 59 69 9%] P 15.9.1092 9 p gis 
Jude*. Eleven (Ro 10!13", Ph 19 212) Th 5&9 
2 Ti 2, He 14 5® 9%, 1 P 15 2?) of these instances 
refer to the future and ultimate salvation; the 
other instances refer, at any rate partly, to the 
salvation in this life. In Rev 7! (‘Salvation unto 
our God which sitteth on the throne, and unto 
the Lamb’) 127° (‘ Now is come the salvation, and 
the power, and the kingdom of our God, and the 
authority of his Christ’) 191 (‘Salvation, and glory, 
and power, belong to our God’), there is a special 
way of using the word. 

cwrnpov (‘salvation’), used in the Gospels for 
spiritual deliverance through the Incarnation (Lk 
230 35), occurs in St. Paul’s speech in Ac 28% for 
spiritual deliverance through the Incarnation, and 
in Eph 6” for spiritual deliverance, the future 
being largely in view. In Lk 2° 3% Ac 28% it is 
from Is 40° 52 (LXX); in Eph 6" it is from Is 
5917 (LXX), 

cwrhpios (‘ bringing salvation’) occurs in Tit 2U 
for spiritual deliverance through the Incarnation. 

2. Connexion of NT words with OT words.— 


The analogous words in the OT are used for ex- 
ternal deliverance, for a combination of external 
and spiritual deliverance, and very rarely for 
spiritual deliverance simply. The new feature in 
the NT is the frequent application to spiritual 
deliverance simply and to the supreme spiritual 
deliverance through the Incarnation. In the OT 
the verb yw: (ydsha’), meaning etymologically 
‘width,’ ‘spaciousness,’ ‘freedom from constraint,’ 
usually denotes external deliverance ; see, e.g., Dt 
204, Jg 37, 1 S 107, Ps 28°, Hos 17; it denotes 
spiritual deliverance in Ezk 36” 37%. The noun 
ayw (y’shi@ah) is used for external deliverance in, 
e.g., Ex 143, 1S 14%, Ps 38, Jon 2°, for the cognate 
sense of welfare or prosperity in Job 30%, and for 
a combination of external and spiritual deliverance 
in; 2.935 Us 12% 2454 d98 HIl RY bo t0s 5G ew bi- 
982, though possibly some of these are instances 
of spiritual deliverance simply. The noun a7ywn 
(t*sha'ah) is used for external deliverance in, ¢.g., 
Jg 15,1 S$ 11% 18, Ps 37%, and for a combination 
of external and spiritual deliverance in Is 45" 46", 
Ps 401 16 5114, though possibly in some of these 
instances for spiritual deliverance simply. The 
noun yv: (yésha) is used for external deliverance 
in, ¢.g., Hab 33, Ps 12° 18? %- 4, for the cognate 
sense of preserved security in Job 5*", and fora 
combination of external and spiritual deliverance 
in, ¢.g., Mic 77, Hab 31%, Ps 24° 25° 51%, though 
possibly Ps 512 may refer to spiritual deliverance 
simply. The noun ayyin (mdsh@ah) occurs in Ps 
68” only ; it there denotes, at any rate chiefly, 
external deliverance. (For the.use of the Hebrew 
words see 8. R. Driver, Notes on the Hebrew Text 
of the Books of Samuel, 1890, pp. 90, 91 [71913, pp. 
118, 119]; The Parallel Psalter?, 1904, pp. 455, 
456.) 

3. Idea of salvation.—A characteristic thought 
of the NT is that salvation is past, present, and 
future. This may be seen with regard both to the 
actual words relating to salvation and to different 
expressions of the idea, Christians are spoken 
of as those who have been saved, and who are in 
possession of a salvation which they can use or 
neglect: ‘By grace have ye been saved,’ ‘ By grace 
have ye been saved through faith’ (Eph 2* 8); 
‘According to his mercy he saved us’ (Tit 3°); 
‘ How shall we escape, if we neglect so great salva- 
tion?’ (He 28). Yet salvation is also future. As 
a helmet ‘the hope of salvation’ is to be ‘ put on’ 
(1 Th 58). ‘Now is salvation nearer to us than 
when we first believed’ (Ro 13"). Those who now 
have been justified by Christ’s blood have yet to 
be saved through Him from the wrath (5°); and 
those who have been reconciled to God through 
Christ’s death have yet to be saved by His life 
(5). Christians are bidden to work out their 
salvation with fear and trembling (Ph 2"); salva- 
tion is said to be ready to be revealed in the last 
time (1 P 1°), although it is now received by a 
foretaste (19). Christians are at some future time 
to inherit salvation (He 114). While Christ has 
been once for all offered to bear the sins of many, 
He has yet to appear for salvation to those who 
wait for Him (9%), The same three aspects—a 
past gift, a present possession, a future inheritance 
—are to be traced also in regard to eternal life, 
redemption, the gift of the Holy Ghost, and the 
Kingdom of Heaven, phrases which afford different 
expressions of the idea of salvation. In the Fourth 
Gospel eternal life is the present possession of the 
believer (3°5 5*4 647 654 1259 172), This is indicated 
not only by the use of the present tense, but also 
by that which is asserted about eternal life. To 
believe, to hear the word, to eat the flesh of the 
Son of Man, to drink His blood, to be rowing in 
the knowledge of God and of Jesus hrist, are 
all acts and conditions possible and realized in the 
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present life. But the present possession is also a 
step towards future attainment. This is hinted 
at in 6%: 4, and more distinctly shown in 414: 36 
67 12%, Similarly in 1 Jn. the present character 
of eternal life is indicated in 315 51. 12.13. 20. the 
futurity of it is suggested in 2%, and a link be- 
tween the two is hinted at in 1%. In the rest of 
the NT the idea of what is future preponderates. 
Ac 13% 48, Ro 622-33, 1 Ti 16 62 are ambiguous; in 
Mt 19% (Mk 10", Lk 1838), Mt 19° 2546 Mk ioe 
Lk 10% 18°, Ro 27, Tit 1? 37, Jude?! the phrase 
refers to the future. ‘Redemption’ is used in Lk 
18° 255 and ‘redeem’ in Lk 24! for the redemption 
to be accomplished by the Messiah, and ‘redemp- 
tion’ is used in Lk 21° for that which is to ac- 
company the coming of the Son of Man after our 
Lord’s earthly ministry ‘with power and great 
glory.’ In the Epistles redemption denotes a past 
work in Ro 3%, He 9% %,1 P 18; a present pos- 
session in 1 Co 1°, Eph 17, Col 1; a future gift in 
Ro 8%, Eph 14 4°. In Tit 2)4 the word is ambig- 
uous. He 11]*isirrelevant. The gift of the Holy 
Ghost is spoken of as past, present, and to come. 
It has already been received in 1 Co 12), Gal 48, 
Ja 4°,1Jn3*. It is a present possession in 1 Co 
316 6, Eph 28. It is a future inheritance in Ro 
85, 2 Co 1” 5°, Eph 14. Similarly, the Kingdom 
of Heaven or of God, which is the sphere in which 
salvation and redemption and the gift of the Holy 
Ghost are received, is spoken of sometimes as now 
existing, sometimes as to be established in the 
future. In Ro 14'* 1”, 1Co 41%, Col 1 4 it is 
viewed as present ; in 1 Co 6% ! 15°, Gal 52, Eph 
5°,2 Th 15, 2 P 1, Rev 11% 12” it is regarded as 
future. In the Gospels the present character is 
indicated in Mt 3? 417 107111. 22 125 13, Mk 14, Lk 
92. 27. 60. 62 191; sions of its future character are in 
Ede a do 1925 PGE, Mic 948-47, 1. 4208 Lk 
13° 29 1911 2]31 2918. 29. 30. There is thus a consist- 
ent view throughout the NT in accordance with 
which salvation is regarded sometimes as already 
accomplished, sometimes as a present state, some- 
times as an inheritance to be received in the future. 
In regard to the salvation thus represented in 
the NT as an abiding and growing possession the 
following points may be noticed. 

(a) The deliverance which gives admission to the 
state of salvation is everywhere regarded as ac- 
complished by Christ. In Ac 27-6 ‘the Lord’ of 
whom Joel (3° Heb. ; 2° Eng.) declared that through 
calling on His name there should be salvation is 
identified with Christ. In St. Peter’s speech in 
Ac 4 it is said that ‘in none other’ than ‘Jesus 
Christ of Nazareth’ ‘is theresalvation ; for neither 
is there any other name under heaven that is given 
among men whereby we must be saved.’ In the 
speech of St. Peter and the apostles in 5*1 it is said 
that Jesus ‘did God exalt with his right hand to 
be a Prince and a Saviour, for to give repentance 
to Israel, and remission of sins.’ In St. Peter’s 
speech at the Council of Jerusalem in 15” belief 
is expressed ‘that through the grace of the Lord 
Jesus Christ we [Jews] shall be saved, even as 
they [Gentiles].’ ‘Our Lord Jesus Christ gave 
himself for our sins, that he might deliver us out 
of this present evil world’ (Gal 14). ‘In Christ 
Jesus’ the Gentiles ‘that once were far off are made 
nigh by the blood of Christ’; and His work of 
peace was such as to ‘reconcile them both [Jews and 
Gentiles] in one body unto God through the cross’ 
(Eph 2-18), ‘The Lord Jesus Christ, who shall 
fashion anew the body of our humiliation, that it 
may be conformed to the body of his glory’ is ‘a 
saviour’ (Ph 37), ‘Our Saviour Christ Jesus... 
abolished death, and brought life and incorruption 
to light through the gospel’ (2 Ti 1”). He is de- 
scribed as ‘our Saviour’ (Tit 1* 2! 3%), as ‘the 
author of’ ‘salvation’ (He 2"), and ‘Saviour’ 


(2 P 1:4) 220 32-18), and as ‘the Saviour of the 
world’ (1 Jn 4"), 

(6) The means of the deliverance was notably 
Christ’s passion and death. According to St. 
Peter’s speech in Ac 2” it was ‘by the determinate 
counsel and foreknowledge of God’ that Christ 
was ‘delivered up,’ a fact implying the purpose 
accomplished by His death. According to St. 
Paul’s speech at Ephesus (Ac 208) Christ ‘ purchased 
with his own blood’ ‘the church of God.’ ‘The 
word of the cross is’ ‘ the power of God’ ‘ unto us 
which are being saved’ (1 Co 118), ‘Christ cruci- 
fied’ is ‘unto them that are called, both Jews and 
Greeks,’ ‘the power of God, and the wisdom of 
God’ (1% 4), It was part of His work that ‘by 
the grace of God he should taste death for every 
man’ (He 29), That ‘he became unto all them 
that obey him the author of eternal salvation’ is 
mentioned in close connexion with His sufferings 
(5% °). ‘With precious blood, as of a lamb with- 
out blemish and without spot, even the blood of 
Christ,’ were men ‘redeemed’ (1 P 1819), He 
‘loosed us from our sins by his blood’ (Rev 1). 
To Him described as the Lamb it is said, ‘Thou 
wast slain, and didst purchase unto God with thy 
blood men of every tribe, and tongue, and people, 
and nation’ (5°), ‘They which come out of the 
great tribulation ... washed their robes, and 
made them white in the blood of the Lamb’ (714). 

(c) The delwerance thus accomplished was from 
sin. In the speeches of St. Peter and St. Paul in 
the Acts, and in the words addressed to St. Paul 
at his conversion by Christ, the work of Christ is 
constantly associated with remission of sins (Ac 
288 319 58! 104 13% 2618; cf. Rev 1°). 

(d) The deliverance was also from the penalties of 
sin. ‘ Being now justified by his blood, we shall be 
saved from the wrath of God through him’ (Ro 5°). 
He ‘abolished death’ (2 Til’). It was a purpose 
of His incarnation that ‘through death he might 
bring to nought him that had the power of death, 
that is, the devil; and might deliver all them who 
through fear of death were all their lifetime subject 
to bondage’ (He 21% 15), 

(e) The reception of the deliverance is made pos- 
sible by faith. ‘A man is justified by faith apart 
from the works of the law’ (Ro 3%; cf. 51). ‘A 
man is not justified by the works of the law save 
through faith in Jesus Christ’ (Gal 2"). ‘By 
grace have ye been saved through faith’ (Eph 2°). 

(f) The faith which enables the Christian to lay 
hold on the deliverance includes life and action. 
In the teaching of St. Paul that which ‘ availeth’ 
is ‘faith working through love’ (Gal 5°), and ‘faith’ 
in St. Paul’s writings habitually means more than 
mere intellectual belief and includes the moral 
attitude of surrender to God. St. James differen- 
tiates the faith which has not works, and doth not 
profit, and is dead, and is like the belief of the 
demons, and is barren (2!4-2), from the faith which 
is needed in prayer that is to be effectual and which 
makes those who have it rich (16 2° 5"), 

(g) The salvation is far more than deliverance. 
It affords not only escape from the penalties of sin 
and from sin itself, but also admission to union 
with Christ, so that the saved are enabled to parti- 
cipate in His risen and ascended life. ‘ All we 
who were baptized into Christ Jesus were baptized 
into his death. We were buried therefore with 
him through baptism into death: that like as 
Christ was raised from the dead through the glory 
of the Father, so we also might walk in newness 
of life’; ‘If we died with Christ, we believe that 
we shall also live with him’; ‘Reckon ye also 
yourselves to be dead unto sin, but alive unto God 
in Christ Jesus’ (Ro 6% 8 1), ‘The cup of bless- 
ing which we bless, is it not a communion of the 
blood of Christ? The bread which we break, is it 
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not a communion of the body of Christ?’ (1 Co 
10'*) ; ‘In one Spirit were we all baptized into one 
body’; ‘Ye are the body of Christ, and severally 
members thereof’ (12! 2), ‘Ye are all sons of 
God, through faith, in Christ Jesus. For as many of 
you as were baptized into Christ did put on Christ. 
~ .. Ye all are one man dn Christ Jesus’ (Gal 
377-8), *That Christ may dwell in your hearts 
through faith’ (Eph 3"). ‘Having been buried 
with him in baptism, wherein ye were also raised 
with him through faith in the working of God’ 
(Col 212), ‘If then ye were raised together with 
Christ’; ‘ye died, and your life is hid with Christ 
in God’ (38). Thus the life of salvation which 
the Christian lives is a life in which he has been 
brought into Christ, is alive in Christ, partakes of 
Christ’s body and blood, is united in Christ to 
other Christians, and has Christ dwelling in his 
heart. 

(h) So far as the possibility of receiving 1s con- 
cerned the life of salvation is open to all men, since 
‘the living God . . . is the Saviour of all men, speci- 
ally of them that believe’ (1 Ti 4'°), though this 
must not be pushed to a denial of the correlative 
NT truth that there are possibilities of rejection 
and that there is eternal punishment as well as 
eternal life. 

(i) The power of the salvation in some sense 
eatends beyond man so as to affect the unwerse. 
‘ All things’ are eventually to be ‘ subjected unto’ 
‘the Son’ (1 Co 15%); it is the purpose of the 
Father ‘to sum up all things in Christ, the things 
in the heavens, and the things upon the earth’ 
(Eph 1°), and that ‘in him should all the fulness 
dwell; and. through him to reconcile all things 
unto himself, having made peace through the 
blood of his cross ; through him. . . whether things 
upon the earth, or things in the heavens’ (Col 
19. 20), 

4, First-century writers outside the NT.—The 
documents to be considered are the Teaching of the 
Twelve Apostles, the Epistle of Barnabas, and the 
Epistle to the Corinthians of St. Clement of Rome. 
The general features of teaching about salvation 
expressed in these books are the same as those 
found in the NT. 

(a) The Teaching of the Twelve Apostles contains 
remarkably little on the subject. The NT doctrine 
that good works are a necessary part of the life of 
salvation receives the particular expression, remi- 
niscent of the deutero-canonical books of the OT 
(Sir 1722 23 2912-18 4924 To 47-11 198-9 1410-11), that 
almsgiving affords a ransom for sin: ‘Be not thou 
found holding out thy hands to receive, but draw- 
ing them in as to giving [cf. Sir 4%]. If thou hast 
ought passing through thy hands, thou shalt give a 
ransom for thy sins. Thou shalt not hesitate to. 
give, neither shalt thou murmur when giving ; for 
thou shalt know who is the good paymaster of thy 
reward’ (iv. 5-7). The description of the Eucharist 
as a ‘sacrifice’ (xiv. 1, 3) may imply that it was 
regarded by the writer of the Teaching as a means 
8 appropriating the redemption accomplished by 

rist. 

(6) The Epistle of Barnabas supplies more. 
Salvation is possessed by Christians in the present 
time as being a mark of that life which has been 
bestowed and can be lost (ii. 10). It is also future, 
since it is hoped for (i. 3) and desired (xvi. 10) and 
the complete hallowing has yet to come (xv. 7). 
It is the work of God as being ‘ He who redeemed’ 
(xix. 2). It includes deliverance ‘from death’ 
(ib. 2). It could not have been if the Son of God 
‘had not come in the flesh’ (v. 10). The remission 
of sins and sanctification needed for it are through 
the blood of Christ (v. 1); His sufferings were ‘for 
our sake,’ and ‘He suffered in order that His 
wound might give us life’ (vii. 2); ‘He offered the 
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vessel of his spirit as a sacrifice on behalf of our 
sins’ (vii. 3), ‘His flesh on behalf of the sins of’ 
His ‘new people’ (vii. 5); ‘the cross’ has ‘grace’ 
(ix. 8). Remission is applied by means of baptism 
(xi. 1,8, 11). Salvation is gained through hope on 
Christ (xii. 3, 7). Souls may be saved by words 
spoken by Christians (xix. 10). For the possession 
of salvation there is need of righteousness and 
endurance (iv. 9-14, vii. 11, viii. 6, xix. 10); and 
in a phrase resembling that in the Teaching quoted 
above it is said, ‘thou shalt work with thy hands 
for a ransom for thy sins’ (xix. 10). Through the 
remission of sins are gained renewal and regenera- 
tion, re-creation and Divine indwelling : ‘Since then 
He renewed us in the remission of sins, He made 
us another type so as to have the soul of children, 
as if He were re-creating us’ (vi. 11); ‘ Receiving 
the remission of sins and hoping on the-Name we 
became new, being created afresh from the begin- 
ning. Wherefore God really dwells in our habita- 
tion within us. How? The word of His faith, 
the calling of His promise, the wisdom of the 
ordinances, the commandments of the teaching, 
He Himself prophesying in us, He Himself dwell- 
ing in us, opening to those who had been in 
bondage to death the door of the shrine, which is 
the mouth, giving us repentance leads to the in- 
corruptible shrine. For he who desires to be saved 
looks not to the man but to Him who dwells and 
speaks in him’ (xvi. 8-10). 

(c) The Epistle of St. Clement of Rome emphasizes 
strongly the work of our Lord as the Saviour. 
Christians are described as having been ‘called 
and sanctified by the will of God through our Lord 
Jesus Christ’ (pref.); and blessedness is said to 
be ‘upon those who have been chosen by God 
through Jesus Christ our Lord’ (1. 7). Christians 
have ‘taken refuge in’ God’s ‘ mercies through our 
Lord Jesus Christ’ (xx. 11). Those who are saved 
are ‘saved through Jesus Christ’ (lviii. 2). Jesus 
Christ is ‘the High-priest of our offerings, the 
Guardian and Helper of our weakness,’ ‘the Way 
in which we found our salvation’ (xxxvi. 1, 2), the 
‘Gate of the Lord,’ through which ‘the righteous 
shall enter’ (xlviii. 3; ef. Ps 118°). ‘The blood 
of Christ’ ‘is precious to his Father because it 
was poured out for the sake of our salvation and 
won for the whole world the grace of repentance’ 
(vii. 4). ‘Through the blood of the Lord’ is ‘re- 
demption for all those who believe and hope in 
God’ (xii. 7). His ‘ blood was given on our behalf’ 
(xxi. 6). ‘Jesus Christ our Lord gave His blood 
on our behalf by the will of God, and His flesh on 
behalf of our flesh, and His soul on behalf of our 
souls’ (xlix. 6). Christians are said to be ‘ justified 
by works and not by words’ (xxx. 3). Preserving 
the other side of the NT antithesis, the writer 
says also: ‘ We, having been called in Christ Jesus 
through His will, are justified not through our- 
selves nor through our wisdom or understanding 
or piety or works which we wrought in holiness 
of heart, but through faith, through which the 
Almighty God justified all men who have been 
from the beginning’ (xxxii. 4). The work of salva- 
tion includes the body (xxxvii. 5, xxxviii. 1). God 
is the Saviour of those who are in despair (lix. 3; 
cf. Jth 9"), and of those who are in tribulation (lix. 
4). Faithful Christians have ‘conflict day and 
night for all the brotherhood, that the number of 
the elect may be saved’ (ii. 4). 

5. Relation of Christian teaching to the pagan 
mysteries.—The theories underlying the pagan 
mysteries bear some resemblance to Christian 
teaching, since they contain the idea of deliverance 
through a process of regeneration, and through 
participation in a Divine life which is operative for 
the future as well as for the present. They differ 
greatly because Christian teaching represents our 
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Lord as a historical Person who accomplishes and 


gives salvation, while the great figures in the 
agan mysteries, e.g. Osiris and Attis, are mytho- 
ogical personifications, and also because the ethical 

element, always prominent in Christianity, has no 

real counterpart in the religion of the mysteries. 
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DARWELL STONE. 

SAMARIA (Zaydpera [T WH -a], from jn9v).—4. 
The kingdom or district.—Samaria originally de- 
noted the capital of the kingdom of Israel, but the 
term was early applied to the kingdom itself, and 
in this sense ‘the king of Samaria,’ ‘the cities of 
Samaria,’ ‘the mountains of Samaria’ are familiar 
expressions in the OT writings. After the over- 
throw of the monarchy, the name was still attached 
to the old territory, whether under the government 
of Assyrians, Persians, Greeks, Hasmonzeans, or 
Romans. The boundary of Samaria on the N. was 
the southern edge of the Plain of Esdraelon, on the 
W. the eastern fringe of Sharon, and on the E. the 
Jordan. On the S. the frontier was very mutable: 
Josephus names ‘ the Acrabbene toparchy’ and ‘the 
village Anuath, which is also named Borceos,’ as 
the boundaries in his time, and these terms have 
been identified with Akrabbeh and Burkit, about 
6 miles S. of Shechem. The Wady Farah on the 
E. of the watershed, and the Wady Ishar, called 
lower down Wady Deir Ballut and Wady Awa, on 
the western side, may be regarded as the dividing 
lines, which in our Lord’s time were religious rather 
than political. Ginea (the modern Jenin) is given 
as the most northerly town (BJ It. iii. 4), and 
Antipatris was just beyond the 8. W. border (Talm. 
Bab. Gittin, 76a). . bai 4 

Josephus’ statement (loc. cit.) that Samaria faa 
entirely of the same nature with Juda’ is inac- 
curate; for, while Judzea was a single massive 
table-land, with natural barriers which rendered 
it austerely solitary and inaccessible, Samaria con- 
sisted of groups of mountains separated by fertile 
valleys, meadows, and plains, while it was so ex- 
posed on its frontiers that neither could artificial 
fortresses protect it from hostile invasions nor 
spiritual barriers defend it from the subtler in- 
fluences of environment. The physical difference 
between the two countries, however, does not ex- 
plain that most bitter quarrel in history which 
came to a head some time before the Christian era 
began. It was after alla quarrel between brethren, 
the old tribal and national feud of Judah and 
Ephraim being accentuated and perpetuated as a 
religious controversy. The Jewish contention that 
the Samaritans were at once foreigners and heretics 
was on both counts an exaggeration, The Assyrian 
conqueror Shalmaneser (2 K 17), or, according to 
the inscriptions, his successor Sargon, deported 
from Samaria only the most influential families, 
which would have been those most likely to give 
trouble—27,000 persons in all—leaving the humbler 
classes in the cities, as well as whole minor towns 
and villages, undisturbed. The number of Assyrian 


colonists then and afterwards (Ezr 4?) introduced 
into the country was no doubt small in proportion 
to the entire population. Only the most rigid 
Jewish exclusiveness could refuse tothe Samaritans 
as a whole the right to the sacred name and tradi- 
tions of Israel, and so to an equal share in the 
worship of Jahweh. Josephus, whose Jewish bias 
is obvious, presents the case against the Samaritans, 
or, as he frequently calls them, from the Assyrian 
origin of a fraction of them, the Cutheans (2 Kk 
17). He alleges that the rival worship on Mt. 
Gerizim was begun by a renegade Jewish priest 
—Manasseh the high priest’s brother—who had 
married a Cuthean satrap’s daughter (Ant. XI. vil. 
2, viii. 2); and that when Antiochus Epiphanes de- 
secrated the Temple in Jerusalem, the Samaritans 
denied ‘that the temple on Mt. Gerizim belonged 
to Almighty God,’ and petitioned ‘ Antiochus, the 
god Epiphanes,’ to permit them to name it ‘the 
temple of Jupiter Hellenius’ (2d. x11. v. 5). Josephus 
therefore glories in the Maccabeean zeal which ‘ sub- 
dued the nation of the Cuthzans, who dwelt round 
about that temple which was built in imitation of 
the Temple at Jerusalem,’ ‘demolished the city 
[of Samaria] and made slaves of its inhabitants’ 
(BJ 1. ii. 6,7). He asserts that in his own time the 
Samaritans still continued to distress the Jews, 
‘cutting off parts of their land and carrying off 
slaves’ (Ané. XII. iv. 1); that on one occasion they 
‘came privately into Jerusalem and threw about 
dead bodies in the cloisters’ (2b. XVIII. ii. 2); that 
they harassed the Galilzans on their way to Jeru- 
salem and ‘killed a great many of them’ (id. Xx. 
vi. 1); that in the days of Jewish prosperity they 
called themselves ‘kindred,’ but at other times 
declared that they were ‘no way related to them, 
and that the Jews had ‘no right to expect any 
kindness or marks of kindred from them,’ who 
were ‘sojourners that came from other countries’ 
(ib. IX. xiv. 3). That there is some measure of 
truth in these allegations is quite probable, but 
there has unfortunately been no advocate for the 
defence, no historian who has eloquently presented 
the facts from the Samaritan point of view. ‘The 
despised heretics have, however, found one Defender 
who has adjusted the balance. Jesus not only re- 
buked the fiery zeal of His disciples—in this respect 
thorough Jews—against the hated race (Lk 9°-*), 
but made one Samaritan a pattern to all the world 
of neighbourly love (10°) and another — ‘this 
alien’ (4\dovev7js)—of gratitude to God (174*!), 
The Pentecostal Church, thrilled by the Spirit of 
the Risen Christ, is said to have awakened early 
to her duty to Samaria. The dispersion which 
followed the death of Stephen brought many 
preachers ‘to the regions of . .. Samaria’ (Ac 8! 4). 
While Philip, and afterwards Peter and Jolin, prob- 
ably laboured in the city of Samaria—now called 
Sebaste—itself (8°), others evangelized in ‘many 
villages of the Samaritans’ (8%), and their efforts 
were not without success. The church in Samaria, 
enjoying, like those in Juda and Galilee, a time 
of peace, was built up and multiplied (9%). St. 
Paul and Barnabas, going up to Jerusalem at the 
end of their first missionary tour, gave a com- 
plete account (€xdinyovuera) of the conversion of the 
Gentiles as they went through Samaria (15%). But 
from this moment Samaria passes out of view. 
After Christ's own work there—if Jn 4°° is a 
reflexion of facts—and the primitive mission of His 
apostles, history has nothing more to say of the 
evangelization of Samaria. In the Roman wars 
the Samaritans made common cause with the Jews 
and endured great sufferings. Gathered on the 
top of Gerizim, a company of them preferred death 
to surrender, and 11,600 are said to have been cut 
to pieces by Vespasian’s fifth legion (BJ Ul. vil. 
32). In later times they seem to have become as 
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fanatical as the Jews, and under the Byzantine 
Emperors Zeno and Justinian they were punished 
for their cruelty to the Christian Church. In the 
Middle Ages there were colonies of them in Nablus, 
Ceesarea, Damascus, and Cairo. They are now 
reduced to a little community—‘ forty families,’ it 
is always said—who still sacrifice on Mt. Gerizim, 
‘the oldest and the smallest sect in the world’ 
(A. P. Stanley, Sinai and Palestine, p. 240). 

2. The city.—The city of Samaria, rather than 
the territory, appears to be meant in Ac 8° %14, 
the best MSS having the article before ré\w ris 
Zapaplas in 85, and the genitive being probably that 
of apposition. This is the view of Weiss, Wendt, 
Blass, Knowling, and others, and, if they are right, 
the character of the city chosen by Philip for a 
Christian mission is a matter of interest. The 
royal city of Omri occupied a strong position on a 
round and isolated hill in a broad and fertile vale, 
about 6 miles N.W. of Shechem, commanding a 
splendid view (as its name Shdmron, 7.e. ‘ Wart- 
burg’ or ‘Watch Tower,’ would indicate) across 
the Plain of Sharon to the Western Sea, 23 miles 
distant. Already partly paganized (2 K 17) after 
its capture by the Assyrians (722 B.C.), it began 
to be Hellenized by Alexander the Great (331). 
He avenged the cruel death of Andromachus, his 
governor in Ceele-Syria, by killing many of the in- 
habitants of Samaria, deporting others to Shechem, 
and substituting Macedonian colonists, who con- 
tinued to occupy the city till the time of John 
Hyrcanus. It was ‘a very strong city’ (Jos. Ant. 
XIII. x. 2) in the time of this victorious Maccabzean 
prince and high priest, whose sons destroyed it 
after a year’s siege, and took possession of the 
whole district for the Jews (BJ I. ii. 7). Being 
afterwards separated from Judzea by Pompey, and 
made a free city (Ant. XIV. iv. 4,4BJ I. vii. 7), 
it was rebuilt by Gabinius (Ant. xIv. v. 3, BJ I. 
viii. 4). Its second period of royal splendour began 
when Augustus presented it to Herod the Great, 
who made it an impregnable fortress with a wall 
24 miles in circumference, built in it a magnificent 
temple to Divus Cesar, adorned it with public 
buildings, colonnades and gateways, settled in it 
thousands of his veterans along with people from 
the neighbourhood, and renamed it ‘Sebaste’ 
(=Augusta) in honour of his Imperial patron (Ant. 
XV. vii. 3, viii. 5, BJ I. xx. 3, xxi. 2; Strabo, Xvi. 
ii. 34). That the populace was now non-Jewish— 
‘chiefly heathen’ (Schiirer, HJP 11. i. 126), ‘half 
Greek, half Samaritan’ (G. A. Smith, HGHL’, 

. 348)—is proved by their taking the side of the 

omans, first in the conflicts that followed the 
death of Herod, and again in the great war which 
sealed the fate of the Jewish nation. 

If this was the city which Philip went to evan- 
gelize, and in which he was joined by Peter and 
John (Ac 84), it is probable that their gospel was 
heard chiefly, if not solely, by members of the 
Samaritan race, whose faith did not essentially 
differ from that of the Jews by whom they were 
counted heretical. The time was not yet come for 
‘turning unto the Gentiles’; that was first done 
in the purely Gentile city of Antioch. But the 
apostles obeyed their marching orders: beginnin 
at Jerusalem, they went to Judea, Samaria, an 
the ends of the earth (Ac 18). 

Herod’s Hellenistic city, which he stained with 
the blood of his own family (Jos. BJ 1. xxvii. 6), 
was re-created as a Roman colony under Septimius 
Severus ; but when the need for a fortified ‘ Watch- 
tower’ was past, the tide of prosperity returned to 
the ancient town of Shechem (re-named Neapolis, 
now N&blus), and Samaria fell into decay. 

Eusebius, in the 4th cent., describes it as SeBaonjv, ryy viv 


moAixyny trys Iladaurrivns (Onom. 292). A bishop of Samaria 
attended the Council of Nicwa (A.D. 325), and another that of 


Jerusalem (A.D. 536). A baseless tradition made it the scene of 
the death of John the Baptist, and a church of the 12th cent. 
stands over his supposed tomb. A small village retains the 
Imperial name—Sebustiyeh—and some of Herod’s pillars are still 
standing. Excavations carried on by Harvard University since 
1908 have resulted in many remarkable discoveries. 


Literature. —W. M. Thomson, The Land and the Book, 
1910, p. 462f.; A. P. Stanley, Sinai and Palestine, new ed., 
1887, pp. 240-246; E. Schiirer, HJ P, 1886-91, 11. i. 123-127 ; G. 
A. Smith, HGHL7, 1900, pp. 345-350; D. G. Lyon, ‘Hebrew 
Ostraca from Samaria,’ in Harvard Theological Review, iv. [1911] 
136 ff.; S. R. Driver, ‘The Discoveries at Samaria,’ in PE F'St 
xliii. [1911] 79 ff. JAMES STRAHAN. 


SAMOS (Zdyuos).—Samos is one of the fairest and 
most fertile islands of the A‘gean, 27 miles long 
from E. to W. and 14 miles at its greatest breadth, 
separated from the mainland by the strait of Mycale 
(the Little Boghaz), seven stadia in width, in which 
the Greek fleet gained a great victory over the 
Persiansin 479 B.c. Theisland attained its highest 
prosperity in the days of Polycrates, and held for 
a time the naval supremacy of the #gean. It 
was the birthplace of Pythagoras, and a Samian 
mariner, ‘not without divine direction’ (Herod. iv. 
152), was the first to sail beyond the Pillars of Her- 
cules. Its chief city, also called Samos, was a libera 
civitas in St. Paul’s time. Situated in the S.E. of 
the island, it had the largest temple Herodotus 
ever saw (iii. 60), and disputed with Smyrna and 
Ephesus the title ‘ first city of Ionia.” There were 
many Jews in the island (1 Mac 15%), which was 
visited by Herod in A.D. 14 (Jos. Ant. XVI. ii. 2). 

In a voyage down the #gean the ship in which 
St. Paul was sailing left Chios on a Wednesday 
morning, ‘struck across to Sanios’—here probably 
the island is meant—and rounded either the west 
ortheeastextremity. The RV rendering, ‘touched 
at Samos,’ conveys the idea of a stoppage, which 
is not implied in the Greek (rapeBddoper els Zdmor, 
Ac 204). Probably the attempt was made to 
get as far as Miletus the same day, but when 
Trogyllium, a promontory 5 miles E. of the city of 
Samos, was reached, the Aigean N. wind appa- 
rently died away, as it generally does in the late 
afternoon throughout the summer months, and the 
passage had to be completed next day with the aid 
of the fresh breeze that springs up in the early 
morning. The clause in the Bezan text regarding 
Trogyllium, which is found in the AV but relegated 
to the margin of the RY, was in all probability 
omitted by the scribes of the great uncials under 
the mistaken notion that a night had been spent at 
the city of Samos, and that a second anchorage 
only 5 miles farther east was out of the question. 


LITERATURE.—Strabo, xiv. i. 12-18 ; H. F. Tozer, The Islands 
of the Aigean, 1890; W. M. Ramsay, St. Paul the Traveller 
and the Roman Citizen, 1895, p. 293. 

JAMES STRAHAN, 

SAMOTHRACE (Zapodpaxn, the ‘Thracian Samos,’ 
in Homer duos Gpnixin; still called Samothraki).— 
Samothrace is an island about 30 miles S. of the 
coast of Thrace, 8 miles in length and 6 miles in 
breadth, rising to a height of 5240 ft. above the sea. 
Next to Pharos, it is the most conspicuous natural 
feature in the northern Algean. According to 
Homer, Poseidon took his stand on its summit to 
survey ‘all Ida, the city of Priam, and the ships 
of the Greeks’ (J2. xiii. 12f.). Samos is probably 
a Semitic (Phoenician) word, from the root shamah, 
‘to be high’ (see W. Leaf, Jdiad, 1902, ii. 4). The 
island, which always enjoyed autonomy on account 
of its sacred traditions, was celebrated for the 
mysterious worship of the Cabeiri (Herod. ii. 51), 
which was still in full vogue when St. Paul passed 
and repassed the island. 

The Apostle and his companions, sailing from 
Troas, ‘made a straight course,’ running before 
the wind (ev@vdpoujoauer, Ac 164), to Samothrace, 
where they cast anchor, and next day reached 
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Neapolis. In less favourable conditions, when 
tacking was required, the passage in the opposite 
direction took five days (Ac 20°). Samothrace was 
quite harbourless— Pliny, in enumerating the 
ghee islands, calls it zmportuosissima omnium 
(HN iv. 23)—but it had several good anchorages. 
See, further, H. F. Tozer, The Islands of the 
4igean, 1890, pp. 310-354. JAMES STRAHAN. 


SAMSON (Zapydv).—Samson was the popular 
hero of the tribe of Dan who began to deliver 
Israel from the Philistines, the Nazirite whose 
secret of strength lay in his hair, the blinded giant 
who prayed for power to avenge himself and his 
country in the hour of his death (J g 13-16). He 
finds a place in the great Roll of Faith contained 
in Hell. Much has been written in recent years 
regarding the legendary elements of the story of 
Samson and the possibility of its being a solar myth, 
but such ideas were naturally far from the mind 
of the anonymous writer of the Epistle to the 
Hebrews. 


LiITERATURE.—For solar myth theory see Commentaries on 
Judges by G. F. Moore (ICC, 1895) and K. Budde (Das Buch 
der Richier, 1897); J. G. Frazer, The Golden Bough2, 1900, iii. 
390 ff. ; A. Jeremias, The OT in the Light of the Anctent East, 
Eng. tr., 2 vols., 1911, ii. 169 ff. 4 AMES STRAHAN. 


SAMUEL (Zapov7d\). —Samuel is named in the 


roll of the OT heroes who lived and died in faith. 


(He 11°). His unique position in the history of 
Israel is indicated by two phrases in Acts—‘all the 
rophets from Samuel’ (3%), and God ‘gave them 
judges until Samuel the prophet’ (13), He is 
regarded as the last of the Judges and the first of 
the Prophets. In one stratum—the earliest — of 
the two books which bear his name he is the ‘seer’ 
of a small town; in another he is the ‘ judge’ who 
tules over the whole people; in a third he is the 
‘prophet’ who speaks like an Amos or a Hosea. 
But the difficult critical problems raised by the 
composite story of his life and achievements (see 
artt. ‘Samuel’ in HDB and E£Bi) have no bearing 
upon the NT passages in which he is mentioned. 
at he played a highly important réle, religious 
and political, as representative of Jahweh and as 
king-maker, at a turning-point in Hebrew history 
is a fact which criticism leaves unshaken. 
JAMES STRAHAN. 
SANCTIFICATION.—The meaning of ayacuds in 
the NT is in conflict with its etymological form. 
The word (as also the verb dyidfw) etymologically 
suggests a process, a gradual advance in moral 
attainment, an ethical emphasis. In the NT 
generally, however, the word expresses a state, a 
position of religious attainment, a_ religious 
emphasis. To ‘sanctify’ is to ‘make holy,’ and 
the word ‘holy’ essentially implies a certain 
relationship to God (see artt. SAINT, HOLINESS). 
Perfection of moral character is a derivative but 
necessary result of holiness, and not, strictly 
speaking, holiness itself. The ‘saint’ develops a 
certain type of character in accordance with certain 
inward moral demands that are essential to the 
reservation of the ‘holy’ relation to God. In the 
T this God is the God and Father of Jesus 
Christ. dys being ‘that which belongs to God,’ 
‘sanctify’ means ‘to make to belong to God,’ ‘to 
dedicate’ to God. The precise kind of relation- 
ship between God and the object ‘sanctified’ is 
determined by the nature and situation of the 
object. Thus in Hebrews, where the religious 
problem is focused in the question of providing a 
valid worship for those debarred from the Temple 
services, the ‘ people’ are ‘sanctified’ through the 
blood of Christ, and thereby enabled to become a 
‘worshipping’ people, standing in the relation of 
‘ worshippers’ to God, inasmuch as the sacrifice of 
VOL. II.—29 


Jesus was offered ‘outside the gate,’ ze. outside 
the sacred enclosure of the Holy City (He 131). 
On the other hand, the barrier to the holy relation- 
ship may be a moral one, as in 1 Co 6°". It is 
the removal of this barrier of guilt, or alienation 
from God, through the death of Jesus, that is 
emphasized in the striking words, kal radrd rwes 
Hire’ GNNG dreNovoaade, dAAG HryidoOnre, GANG EdiKauOnTE 
év 7@ dvduare Tod Kuplov "Inood Xpirod wal ev re 
mvevpatt TOU Oeod hudv. dmedov’cacbe refers to Chris- 
tian baptism, as implying penitence and faith on 
the part of the worshipper. The conjunction of 
WyedoOnre and edcxawOnre, and above all the order 
in which they are mentioned, show that in Chris- 
tian experience no real distinction in time can be 
drawn between justification and sanctification (cf. 
He 10”, where jyiacuévo clearly has affinity with 
Pauline justification). When the NT—St. Paul in 
particular—speaks of justification and sanctifica- 
tion, it really Jane of justified and sanctified men 
and women, and has little concern with the theologi- 
calabstraction. Justification and sanctification are 
both ‘ works of God’s free grace’ (Shorter Catechism, 
1648). In both, God is the determining agent. 
The man who is ‘justified’ knows that God is not 
an enemy, but a friend. The ‘sanctified’ man 
knows also that he is now in a new relationship to 
God as son or child, and that in answer to the par- 
doning grace in justification a certain subjective 
attitude on his part must bring forth fruit in moral 
life. He must walk worthily of his vocation or 
standing before God. A good analogy with sancti- 
fication is patriotism, which isa social and political 
condition of individual life, in whose creation the 
individual has, strictly speaking, no part; which 
also carries withit certain practical duties that can 
be refused only at the cost of disloyalty to the 
State. Thus we are called on to ‘render unto God 
the things that are God’s,’ as to ‘ Cesar the things. 
that are Cesar’s.’ In other words, just as we are 
born members of a certain family, and citizens of 
a particular State, so as Christians we are ‘born 
again’ in Christian baptism into an obedience to 
the rule or Kingdom of God, and a responsibility 
for all the corresponding social duties that ought 
to be maintained as between man andman. The 
Christian is ‘a new creation in Christ’ (2 Co 5). 
He lives in a new world, where there stands out 
sharply a distinction between things permanent 
and things transient, things seen and things 
unseen ; where a new moral valuation is at work; 
where the humbiest and most despised individual 
claims a new, loving interest as one for whom 
Christ died. In the experience of ‘ conversion’ or 
‘regeneration,’ symbolized in Christian baptism, 
lies the root-idea of sanctification. The ‘saint’ 
belongs to God, and therefore thinks of things 
and men as God thinks of them. The determining 
agent in sanctification everywhere, both in experi- 
ence and in the conduct that follows from it, is 
God, as revealed in the Cross and resurrection of 
Jesus Christ. It is quite true that, as we shall 
see later, sanctification is not incompatible with 
moral effort and daily renewal; indeed it implies 
them (2 Co 4!°, Col 3%", Eph 4%), Yet in the act ot 
sanctification, God has already exerted all His 
power, and the development of the Christian 
character is but the development of power already 
present in the individual ‘saint.’ God gives man 
a part in His own holiness, taking him out of the 
sphere of ungodliness, ‘the authority of darkness,’ 
and translating him into the sphere of His own 
purity, ‘the kingdom of the son of his love’ 
(Col i”). ; 

For the sake of convenience, the NT doctrine of 
sanctification may be treated under two aspects: 
(1) sanctification as a correlate of justification ; 
(2) sanctification and the Christian ethic. It is 
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to be noted that these are but two aspects of the 
doctrine. Essentially, and especially in the minds 
of the NT writers, they are the same. Neither 
the question of a non-ethical religion nor that of a 
non-religious ethic would have entered into the 
minds of NT writers, save to be set aside. Re- 
conciliation to God and love to men, which con- 
stitute the perfected experience of sanctification, 
in the two directions of religion and practical con- 
duct, are both regarded as issuing from the same 
source, viz. the redemptive work of Jesus Christ, 
and the human response to it of faith which 
worketh by love (d¢ dydans évepyounévn, Gal 5°). 
Sanctification on the human side is faith at work. 

1. Sanctification as a correlate of justification. 
—Faith is a judgment of the whole personality 
that God means what He said and did in the life, 
death, and resurrection of Jesus Christ. This is 
justification in the Pauline sense. Faith is also 
unswerving daily fidelity to such a judgment, to 
believe that God equally means us to become what 
we are when He raised Jesus from the dead. 
This ‘is the will of God, even your sanctification’ 
(1 Th 48). Justified by faith, we have peace with 
God. Our life is to be lived in the sphere of this 
gracious act of God; we are reconciled to God 
through the death of His Son, and, being reconciled, 
are saved by the life of Christ (Ro 5"). Too much 
stress cannot be laid on the fact that in the NT 
doctrines both of justification and of sanctifica- 
tion the relationship is between living persons, 
and not between moral forces that germinate in a 
dead past. The Christian message is a gospel 
from a living Christ to living men. It requires to 
be daily uttered, and daily received. 

The experience of gwi/¢ enters into the conception 
both of sanctification and of justification. Justifi- 
cation includes the idea of the willingness of God to 
remove it, and of its actual removal in an objective 
sense. It is the faith that God has, at infinite 
cost to Himself, taken back His erring child to 
His heart. There is always, however, a certain 
barrier to a complete response to this gracious act 
of God. Justification must be experienced not 
only as a sense of sonship, but as an actual force 
at work in our lives. As such, it is sanctification. 
The sense of guilt is the result not only of a 
judgment of God, but of an answering judgment 
ofman. Guilt may be a barrier not only to the 
faith that God can justify us, but also to the faith 
that He can effect any change in us. In the OT 
all sin was ultimately regarded as an offence 
against God (Ps 514), even when it meant only 
failure to comply with national custom, which 
was practically religion, associated as it was with 
Divine sanction. With the enrichment of the 
moral sense, the increasing moralization of the 
idea of God, and the growth of individual responsi- 
bility which culminated in the teaching of Seas 
guilt became in the NT that condition of heart and 
life produced by offences, conscious or unconscious, 
against the love of God. It is a burden which 
must be removed, a barrier to be broken down, if 
sanctification is to be realized in the individual 
experience, and man is to be at peace with God. 
All the NT writers are agreed in this, that they 
attribute the removal of guilt to the atoning death 
of Jesus, who is our ‘sanctification’ (1 Co 1%), 
They are agreed that the agent in sanctification is 
the Holy Spirit, but present certain differences in 
their application and statement of the doctrine. 

(1) The Epistle to the Hebrews.—We may take 
the writer of this Epistle first, as his forms of 
thought have a closer connexion with the OT than 
either the Pauline or the Johannine. In Hebrews 
the ideas of purification, sanctification, and per- 
fection (redeiwois) are in close affinity to one 
another. Through the death of Christ the wor- 





shipper has the individual experiences of forgive- 
ness, freedom from guilt, purification of conscience. 
Thus.the ‘new api living way’ to God is open, 
and the believer’s will is bound to serve the living 
God (He 10”). While St. Paul develops his doctrine 
of sanctification in opposition on the one hand to 
antinomian teaching, and on the other to Jewish 
legalism, the doctrine of Hebrews is rather de- 
velooed in opposition to a ritualistic spirit of 
dependence on the ancient rites of cleansing from 
sin. His readers have difficulty in emancipating 
themselves, in their condition of excommunication, 
from the local and ceremonial associations of the 
ancient worship which mingled with their former 
religious habits. It is the business of this writer 
to exhibit the ineffectiveness of the ancient sacri- 
fices to take away sin. His God is ‘a consuming 
fire’ (12°); the word of God is ‘sharper than any 
two-edged sword,’ penetrating to the inmost re- 
cesses of the human conscience (41%). Such a far- 
reaching and comprehensive burden of guilt can 
be removed only through a perfect sacrifice, the 
sacrifice of Him who is both priest and victim. 
His death is the new and living way. He is the 
great High Priest who alone has passed ‘ through 
the heavens,’ the tractless regions that intervene 
between man and God. He and His worshippers 
are united, through their faith, in the bond of 
perfect human sympathy. Hesanctifies them, and 
presents them to God. The sanctifier and the 
sanctified are sons of the one Father (2"). The 
sacrifice of Jesus, therefore, in virtue of this 
essential unity, realized in the Incarnation, is 
effective for the purification of ‘the human con- 
science,. and in making men fit to stand in the 
presence of the Holy God. How the sacrifice of 
Jesus is thus effective does not enter into the mind 
of the writer. He simply applies the principle, 
accepted and experienced in the case of the OT 
sacrifices, to the death of Christ. For him, as for St. 
Paul, Jesus is alive in this particular relationship, 
in the midst of His Church, leader of their praise, 
prototype of their faith, united to them by ties of 
flesh and blood. According to the demands of the 
Old Covenant, the relationship with God implied 
in ‘holiness’ was restored by the blood of bulls 
and goats, but the demands of the New Covenant 
are infinitely more exacting. The sphere in which 
the new relationship of sanctity is realized is no 
longer the earthly tabernacle or temple, but a 
sphere in which the worship is spiritual, and the 
relationship real. The OT worship took place 
amid the ‘patterns’ of heavenly things. The NT 
worshipper is introduced to the ‘heavenly things 
themselves’ (9%), The Incarnate Son, by His 
eternal sacrifice, has lifted humanity into the very 
presence of God Himself ; and in the white light of 
that environment, with all its moral demands, the 
Christian life must be lived. The thought is 
nearly akin to Jn 4%. We must pursue this holi- 
ness or sanctification (dycacuds), Without which no 
man shall see the Lord (He 124), These words 
indicate the direct passage of the writer’s thought 
from the religious to the ethical, which will be 
dealt with later. 

(2) The Pauline writings. —The doctrine of 
sanctification in St. Paul represents a somewhat 
earlier stage in apostolic thought. Both in St. 
Paul and in Hebrews the death of Jesus is that 
which establishes the new relationship between 
God and man (Eph 2®-15), The unsanctified man 
is in a state of enmity towards God, and sanctifica- 
tion means peace with God. The mind of St. Paul 
always tends to isolate the Cross as an act of 
redemption. Both Hebrews and St. Pavl teach 
that God sent His pre-existent Son in the flesh 
(Ro 8%, He 10°), but in St. Paul the Incarnation 
took place in order that on the Cross a curse might 
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be pronounced upon sin. In both, Jesus is our 
representative, but in St. Paul He is regarded as 
dying the death that we deserved to die. Sin 
exhausted its power in His crucifixion, and was set 
aside as a beaten enemy in the supreme demonstra- 
tion of the power of God in the resurrection of 
Jesus. God ‘highly exalted’ Him, and raised 
Him to His right hand. The epithet ‘Lord’ 
({xdpios) is Paul’s most characteristic description of 
the Risen Jesus. It carries with it the notion of 
authority rather than af sympathy, although the 
latter is by no means absent. The barrier of guilt 
is constituted for Paul by inability to keep the law 
of God, understood as a moral demand quite as 
penetrating and comprehensive as in Hebrews. 
This moral inability presupposes a certain ‘law’ 
warring in his members against the ‘law’ of God. 
If we substitute ‘authority’ for ‘law’ in St. Paul, 
much of the difficulty constituted by his apparently 
ambiguous use of the term véuos disappears. 
Through the death of Jesus Paul is delivered from 
the ‘authority’ of sin, which is broken, and is 
made subject to the ‘constraint’ or ‘ authority’ of 
the love of God manifested in Jesus Christ, the 
Kvpios. Theacceptance by faith of this‘ authority’ 
of Jesus Christ, in response to His grace and love, 
is the condition of being ‘in Christ,’ which is the 
characteristic Pauline phrase for the state of 
sanctification. It is a relationship to God of ‘son- 
ship,’ of perfect freedom. ‘The authority of the 
Spirit of life in Christ Jesus made me free from 
the authority of sin and of death’ (Ro 87). The 
Spirit that sanctifies is shed abroad in our hearts, 
and we cry, ‘Abba, Father.’ This authority that 
so speaks in Jesus Christ is the authority and the 
power of the Creator. Even Nature shall yet be 
on our side. Ro 8'**- is not mere poetry. It is the 
utterance of a heart that looks out on a world both 
of men and of things that is in its misery far from 
God, and can yet see in it all the birth-pangs of 
a new creation (vv.”-24). Amid the worst that 
men or things can accomplish, it is impossible to 
annul God’s loving choice of the believer in Christ 
Jesus (vy.*-89), 

(3) The Johannine writings. — Much of the 
relevant matter in this connexion falls more pro- 
perly to be treated under the art. HoLy SPpIrir. 
Here, however, it may be pointed out that the 
Johannine conception of sanctification has a strong 
affinity with the thought of Hebrews. In Jn 10% 
Jesus in His earthly life is-said to be sanctified by 
the Father, i.e. set apart for the holy purpose of 
the redemption of men, and in 17’ Jesus sanctifies 
Himself in death for the sake of His disciples, who 
are also ‘sanctified in the truth’ by virtue of their 
abiding ‘in Him.’ As in Hebrews, the unity of 
Jesus and His disciples (not His immediate 
followers only) is a corollary of the Incarnation, 
but the bond is not conceived of in terms of human 
sympathy so much as in a certain semi-physical 
sense, due no doubt to the atmosphere of Hellenistic 
thought that surrounds the Johannine writings. 
The self-sanctification or consecration of Jesus, 
however, in Jn 179 is the same asin He 10”. He 
is both Priest and Victim. In the OT when God 
‘ sanctifies’ Himself or His ‘ great name’ (Ezk 36”) 
it is equivalent to a display of His saving power 
on behalf of Israel as against their enemies. In 
Johannine thought the Cross is the supreme manti- 
festation not only of Divine love, but of Divine 
power (Jn 12*1- 32), The Risen and Crucified Jesus 
‘draws all men unto himself.’ This is really the 
same as to ‘sanctify’ them. In accordance also 
with Johannine thought, sometimes the Spirit, the 
alter ego of Jesus, sometimes the Glorified Jesus, is 
the sanctifying agent. In experience both are the 
same; Jesus is our Life. Believers abide in Hin. 
They carry within them a xpicva (1 Jn 2”) or 


orépya (3°). What in St. Paul is called ‘adoption’ 

corresponds in St. John to ‘ sanctification’ (1 5 n3}). 

Ae work of the Spirit is to beget ‘sons (rékva) of 
od.’ 

2. Sanctification and the Christian ethic.—It is 
extremely important that the NT teaching on the 
previous aspect of sanctification should be em- 
pores in order that the inalienable connexion 

etween the Christian religion and Christian 
morality should be preserved. In other words, 
the NT teaches everywhere that what a man 
believes has an all-determining effect on what he 
is and what he does. Every act of faith is in the 
NT an ethical force, The passages which contain 
ethical precepts (including the Sermon on the 
Mount) cannot be understood apart from the 
doctrinal teaching. All is ék qlorews eis mloruw. 
‘This is the victory that hath overcome the world, 
even our faith’ (1 Jn 54). 

Is there, then, such a thing as progressive 
sanctification? Strictly speaking, the word dyac- 
és, aS We have seen, contains no such idea. It 
expresses a state of holiness, not a process of be- 
coming holy. Any other interpretation would 
negative the NT idea of holiness itself. The 
primitive idea of holiness, indeed, still persists. 
The NT has deepened and moralized it, but has 
rejected decisively one aspect of it, viz. that there 
can be degrees or grades of holiness from the 
Divine point of view. The savage may take 
liberties with a certain tree or other natural object, 
and finds to his cost that he has unwittingly 
violated a holy place. He has interfered with the 
property of the god, and is taught by the conse- 
quences that a certain attitude and conduct are 
necessary if he is to continue to live in safety and 
security. The god has decreed, ‘Certain things 
are mine,’ and there are degrees by which one 
thing, place, or person is holier than another, with 
corresponding grades of penalties. In the NT 
things and places are seldom called holy except in 
a traditional sense. Only persons are holy, and 
no man has the right to say to another, ‘Stand 
thou on one side, for I am holier than thou.’ An 
equal degree of guilt belongs to every violation of 
what is God’s. ‘If any man destroyeth the temple 
of God, him shall God destroy . . . which temple 
ye are’ (1 Co 3'”). On the one hand, through the 
influence of the prophets, first the nation and 
then the individual (as in Jeremiah) are regarded 
as ‘holy’ in the eyes of Jahweh, who, unlike 
other gods, has more than a mere proprietary 
interest in ‘Hisown.’ On the other hand, through 
the influence of the priestly caste, Jahweh’s 
service became more and more a matter of correct 
ritual and observance of certain rules, and the 
result is a Holy God afar off whose name dare not 
be mentioned, and who lives in a state of moral 
neutrality. The incarnation of Jesus Christ 
realized in perfection the prophetic teaching, and 
for ever made men aware that God is the Father, 
whose holiness is also love, and who reasserts His 
claim on each individual soul by an act of redemp- 
tion. ‘We are bought with a price. NT 
‘holiness’ is therefore a state of belonging to God, 
which depends not on a mere Divine fiat, but upon 
an act of salvation at the greatest possible cost 
to the Father. What God has once hallowed is 
always holy. We are holy by Divine choice, and 
there can be no degrees either in the Divine offer 
or in the human acceptance of salvation. 

This condition, therefore, of absolute holiness 
demands on our part both faith and conduct. A 
certain ‘walk’ is demanded of us, if we are to 
maintain and affirm the new friendship with God. 
‘Our citizenship is in heaven’ (Ph 3), or, as 
Moffatt translates it, ‘we are a colony of heaven’ 
(The NT: a New Transiation®, London, 1914), with 
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all the obligations of loyalty and sacrifice that 
the mother-country lays upon us. In the NT the 
mother-country is just the Father’s heart and 
the Father’s presence. Our moral progress is not 
a growth into holiness out of a state of comparative 
unholiness. That would be to negative the Chris- 
tian gospel. Rather it is a growth im holiness. 
The act that makes us holy is*done once and for 
all. 

On the ethical side, sanctification reveals itself 
chiefly as the basis of moral freedom. Freedom, 
creativeness, originality are the marks of the moral 
teaching of Jesus, and they are the marks of 
all true imitatio Christi. ‘The Japanese artist, 
Yoshio Markino, has the following sentences : 
‘Don’t imitate my art. Don’t watch my hand or 
brush. Only feel what Iam feeling. Communicate 
your spirits to the nature and find out everything 
yourselves. Judge your art with your own eyes, 
and judge your music with your ears’ (When I was 
a Child, London, 1912, p. 253). The expression is 
at times quaint, but the words are not only true 
in art, but supremely true of Christian ethics. 
Growth in holiness in the NT sense is to be free 
from all merely legal compulsion and to know only 
one constraint, the love of Christ (2 Co 5“), We 
live no longer unto ourselves, or under the Law, 
but unto Him who for our sakes died and rose 
again. We have not even yet fully realized the 
extraordinary daring of the conception of Chris- 
tian freedom developed by St. Paul, largely as the 
result of his own experience of a legalistic morality. 
There is not a word in the recorded teaching of 
Jesus that can be construed into the position that 
the Mosaic Law was temporary. Yet this may be 
said to be the pivot of St. Paul’s whole position. The 
liberty wherewith Christ has made us free is not 
only a religious but an ethical liberty, not merely 
the removal of guilt but the setting free of the 
will. Only one who knew what sanctification is 
could have been bold enough to preach it. Itis 
neither more nor less than the doctrine that all 
legal statutes are out of place in the Christian life. 
Our norm is neither the teaching nor the example 
of Jesus by themselves, but the experience of His 
work, and of His risen life. We have as much 
right to examine the precepts of the Sermon on the 
Mount under the illumination of the Holy Spirit 
the Sanctifier as any of the ethical passages in St. 
Paul or St. John. The extent of our obedience to 
them is determined not by the statutory form of 
the precepts themselves, but by communion with 
the living mind of Him who uttered them. Nor is 
this illumination a mere isolated inner light. It 
springs from the communion of ‘saints,’ a word 
always used in the plural in the NT (see art. SAINT), 
Christ in us, and dwelling in His Church by His 
Holy Spirit, has a right to be His own commentator 
and interpreter. To the sanctified man, who 
understands that the God who will not let him go 
is Love and Holiness and Justice, either precepts 
or principles by themselves, no matter from what 
source, are as flowers broken off at the root. 
‘Precepts wither if they are alone,’ says even 
Seneca (Ep. xcv. 59). 

This is dangerous doctrine, but all great doc- 
trines are dangerous. Freewill, by the teaching 
of Scripture itself, was a very dangerous ex- 
periment. It is not surprising that St. Paul’s 
principle of freedom should not only have occa- 
sioned abuse, but also excited grave doubts in the 
minds of those who were morally in earnest. The 
existence of abuse is suggested in the question, 
‘Shall we sin that grace may abound?’; but, in 
the fact that the question is a quotation, it is 
equally suggested that he had to develop his 
doctrine of sanctification, as he does in Ro 6, also 
in opposition to those who were seriously concerned 








about the interests of morality. It is impossible 
to escape the feeling that the return of the Gala- 
tians to the observance of days, months, seasons, 
years, and to the moral precepts involved. in it, 
was really for safety, and as a result of moral 
earnestness. They might have said, equally with 
Festus, ‘Paul, thou art mad.’ 

If, then, the Pauline doctrine of sanctification 
is developed in opposition both to the morally lax 
and to the morally earnest, it is of deep interest 
to note the lines of his answer. It is typical of the 
NT ethic generally. He deals with the subject 
more than once—Ko 6 is perhaps the fullest answer 
he gives. J 

(1) He refuses to think in terms of abstractions 
or mere forces. His opponents were talking of 
‘sin’ and ‘grace’ as though they were impersonal 
principles. To him, ‘sin’ is a personal power, the 
arch-demon ; ‘grace’ is the grace of our Lord and. 
Saviour Jesus Christ. He reminds them that they 
are baptized ‘into Christ Jesus’ (Ro 6°); with 
Him they died, and with Him they rise again. 
‘If we died with Christ, we believe that we shall 
also live with him’ (v.8). ‘Even so reckon ye also 
yourselves to be dead unto sin, but alive unto 
God in Christ Jesus’ (v."). In short, the ethical 
motive is an enriched and reinforced form of 
noblesse oblige. The noblesse is not only a state 
of ennoblement that carries with it duties, but 
One to whom we stand in deepest indebtedness for 
pardon and life, in whose fellowship we are raised 
to high rank and high responsibility. We sit in 
heavenly places with Christ Jesus. Sin against 
grace is now the sin of those ~who have been 
adopted into the family of God. Our motive is a 
sense not only of honour, but above all of gratitude. 
The old bad habit of obedience to sin persists, but 
not in that direction urges our loyalty. Sanctifi- 
cation means the growth of grateful loyalty to 
Christ. We die to sin, and live to Christ. For- 
giveness is needed and sought for unwilling obedi- 
ence to an evil power that has now no dominion 
or authority over us. And at this point we may 
glance at the attitude of St. Paul to the Law. At 
one moment he seems utterly to depreciate it, at 
another he says that the Law is good, and holy, 
and righteous. It is an illustration of his idea 
of progress in sanctification. Obedience to law 
is good for those to whom God says only ‘Thou 
shalt’ or ‘Thou shalt not’; for ‘law’ to St. Paul is 
not what we would understand by ‘natural’ or 
‘spiritual order’ of things. He can speak of the 
law of sin and the law of death, as well as of 
the law of God. ‘Law’ is God speaking in an 
authoritative voice, and while his use of it is not 
confined to the Mosaic Law, yet he regards the 
Mosaic Law as the most definite embodiment of 
the Divine authority. For the Christian, for those 
that are ‘sanctified,’ the ‘law’ of sin and death is 
done away altogether, and obedience to the law 
of God is merged in a higher and nobler loyalty 
to the God and Father of Jesus Christ, and above 
all in a sense of supreme indebtedness. We are 
‘servants’ of God, but our reward cannot be called 
‘wages.’ It is a ‘free gift’ (Ro 6%). The progress 
is in the idea of God. 

(2) St. Paul everywhere recognizes the need of 
strenuous moral effort on our part. In this re- 
gard, he is not alone among the NT writers. We 
find it equally in the Epistle to the Hebrews: 
‘Follow (pursue) peace with all men, and ‘holiness 
(aytacuds), without which no man shall see the 
Lord’ (12"4). * Work out your own salvation with 
fear and trembling’ (Ph 2”). In what does the 
effort primarily consist? It is in what might be 
called a persistent daily reaffirmation of the act of 
consecration : ‘Present your members as servants 
to righteousness unto sanctification’ (Ro 6’). Here 
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again we shall misunderstand the meaning of eis 
ayiacuév unless we remember that St. Paul is not 
really expressing his thought in abstract nouns 
like ‘righteousness,’ ‘sanctification.’ These are 
really personifications, like ‘sin’ or ‘lawlessness.’ 
‘Sanctification’ here is really the timeless act of 
God, which is gradually realized in time. There 
is & moment, as we shall see later, when we are 
‘wholly’ sanctified, when God has been. able to 
work His complete will in us, and to this end (eis 
ayiacudv) We must co-operate by renewed acts of 


consecration. The ritualistic idea is still in the 
background. In the OT, as the idea of sacrifice 


became spiritualized, ‘the sacrifices of God are a 
broken spirit,’ and in the NT God is satisfied with 
no less than a constant and persistent offering of 
the whole personality—the cdya including the life- 
ages ‘Present ies bodies a living sacrifice, 

oly, acceptable to God, which is your reasonable 
service’ (Aoy:xy Aarpela, Ro 12'; cf. R. Reitzenstein, 
Die hellenistischen Mysterienreligionen, Berlin, 
1910, pp. 24, 91, 155). 

Human co-operation, then, in the work of sancti- 
fication is strongly emphasized, if ‘the fruits of 
the Spirit’ are to be brought forth in human 
character. It is no doubt to St. Paul that we first 
owe the idea that the Holy Spirit is the factor not 
only in the Christian as a member of the com- 
munity (a saint among saints), but in the individual 
Christian in his daily thought and life. We are 
exhorted to ‘walk by the Spirit’ (Gal 5**). It has 
often been shown that St. Paul rescued the con- 
ception of ‘spiritual gifts’ as confined to extra- 
ordinary manifestations such as took place at 
Pentecost, or are associated with ordinary meet- 
ings for worship in the Apostolic Church, and 
enabled these gifts to include the ethical require- 
ments of daily life (1 Co 12-14). 1 Co 13 is not 
merely a song in praise of love; it is a landmark 
in the history of the Christian ethic. The Spirit 
is a gift not only of emotion, but of motion, and 
furnishes the driving power for the ministry 
which includes all other ministries, the ministry 
of love. It is, in Bengel’s phrase, ‘via maxime 
vialis,’ a way that all may tread, in which even 
men incapable by re of great emotional 
disturbance may walk secure (cf. Denney, The 
Way Everlasting, London, 1911, p. 152ff.). ‘It 
shall be called The way of holiness; . . . the way- 
faring men, yea fools, shall not err therein’ (Is 
358). 
This ethical reference of the work of the Spirit 
is emphasized equally in nearly all the NT writers. 
We need mention only passages like He 12!°, where 
suffering is regarded as a Divine discipline, and 
intended to issue in SC oa in the Divine 
holiness: 1 P 12, ‘Ye shall be holy; for I am 
holy’; 2 P 1%, and especially v.®, where ethical 
failure is said to be due to ‘short-sightedness,’ 
imperfect vision of the ‘cleansing from old sins.’ 
In Rev 22", 6 dytos adyacbyjrw ers should probably 
be translated ‘Let the saint still act as a saint’ 
on the analogy of the preceding clauses. 

(3) In the NT sanctilication is not equivalent to 
moral perfection. ‘Holy and blameless’ (4uwyos) 
is an expression St. Paul uses elsewhere (Eph 14 
577, Col 1”). He also speaks in 1 Th 5” of his 
readers being ‘sanctified wholly.’ It is evident 
that ‘blamelessness’ is not regarded as equivalent 
to holiness, and it is also noticeable that in the 
Thessalonians passage this condition of complete 
sanctification ensues at the Parousia (cf. 1 Th 3”). 
No doubt the controversy as to ‘progressive 
sanctification’ would have seemed to St. Paul 
unreal. We fall into the habit, of necessity, of 
drawing distinctions which never occurred to the 
NT writers. It is easily seen that there was no real 
place for the idea of moral progress in our sense of 





the word, so long as the Parousia was regarded as 
imminent. There can be little doubt, however, 
that the end became for him less near as time 
went on, and the idea of sanctification became 
more and more associated with moral progress, as 
a fruit of the Spirit’s continuous working. The 
Risen Christ, whom one day he hopes to see face to 


' face, manifests Himself more and more as a present 


spiritual power in the man himself. The mind 
removes Him to a farther distance, but the heart 
draws Him nearer. ‘Christ in you, the hope of 
glory’ (Col 1%”) breathes the sense of moral im- 
perfection, and at the same time the sense that 
“Christ . . . carries the man who clings to Him 
in faith through all the great crises which came 
to Him, on the path of His perfecting’ (H. A. Ai 
Kennedy, £GT, ‘Philippians,’ London, 1903, p. 
455°. See also the exposition of Ph 3° by R. 
Rainy, Expositor’s Bible, ‘Philippians,’ 1893, 
pp. 199-256). More and more, as St. Paul’s ex- 
perience deepens, the work of the Spirit in sancti- 
fication is identified with the work of the Risen 
Christ. The sense of present fellowship with Him 
becomes more real, and has its corresponding 
ethical effect. ‘Now the Lord is the Spirit: and 
where the Spirit of the Lord is, there is liberty. 
But we all, with unveiled face beholding as in a 
mirror the glory of the Lord, are changed into the 
same image from glory to glory, even as from the 
Lord the Spirit’ (2 Co 3!7!8), There are certain 
exegetical difficulties connected with this passage 
which cannot be dealt with here. The AV render- 
ing ‘ beholding as in a mirror’ has been adopted, 
as best suiting the thought. ‘Glory’ is just that 
type of character and life which is fully manifested 
in Jesus, risen and reigning, and St. Paul’s present 
communion with the Saviour is the source of a 
daily moral progress. The thought is much the 
same asin 1 Jn 31°. This cannot fairly, either in 
St. John or in St. Paul, be called mysticism. The 
‘beholding’ is not immediate, but ‘as in a mirror,’ 
which, however obscure as an image, at least 
indicates a medium of communion, probably the 
Christian Church ; and St. John speaks of a ‘hope’ 
which purifies, and of a moment yet to be realized 
when ‘we shall see him as he is.’ The Hellenic 
idea of metamorphosis is clearly present, but to 
what extent it colours St. Paul’s thought is disput- 
able. The idea that the risen body of Jesus is a 
kind of semi-physical light substance which mingles 
with ours in this communion is certainly not present 
in Paul’s thought, notwithstanding that he may 
have robbed Hellenic mysticism of a word (werapop- 
povtpeba; cf. P. Koélbing, Die geistige Einwirkung 
der Person Jesu auf Paulus, Gottingen, 1906, p. 
104f.). The conception is, in any case, that pro- 
gress is from within outwards (Ro 12%, Eph 4%), 
and the forces that prevent the influx of the new 
life are broken and overcome one by one (Ro 8%, 
1 Th 3" 41, 2 Co 91° 10% 16%, Ph 19-2): Col 12022), 
LireratuRE.—Besides the works mentioned in the art. see 
Literature under Satnt; J. Denney, EG7’, ‘Romans,’ London, 
1900 (esp. chs. 6-8); Sanday-Headlam, JCC, ‘Romans’5, 
Edinburgh, 1902; J. A. Beet, Holiness, London, 1880; see 
also J. Vernon Bartlet, art. ‘Sanctification,’ in HDB, and the 
Literature there appended. R. H. STRACHAN. 


SANCTUARY.—This term is used by AV and RV 
(1) in He 9" for ré &ycov, which denotes the sacred tent 
in both its parts, as is implied by the synonymous 
axnvj, ‘tabernacle,’ in the following verse; and 
(2) in He 8? for 7a dyin, the heavenly sanctuary or 
holy of holies (RVm ‘holy things’), The word 
represents dyia in He 97 (RV ‘the Holy place’), 
where the omission of the article, in contrast to 
the invariable LXX usage (Lv 104, Nu 38”, etc.), 
serves to emphasize the holiness (M. Dods in HGT7, 
‘Hebrews,’ 1910, an loco). In this passage éyo 
stands in express contrast to dy.a aylwy (9°), ‘the 
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Holiest of all’ (AV), ‘the Holy of holies’ (RV). 
But the simple 7d dya frequently denotes ‘the 
Holiest,’ and is so évandlated by the AV in He 98 
10°, though elsewhere (9% 131!) ‘the holy place,’ 
which is the RV rendering in all these passages. 
This usage is justified by Lv 16’, etc., where v7), 
LXX 70 dyov, denotes the holy place within the 
veil; Vulg. sanctuarium quod est intra velum. It 
is now recognized by all scholars that the central 
sanctuary and elaborate ritual of the desert wander- 
ings are not historical realities but products of 
religious idealism, based in all essential features 
upon the architectural plan and sacerdotal rubric 
ot the Second Temple. But the argument of the 
writer of Hebrews is scarcely affected by the 
change from the traditional to the critical view. 
Whether the earthly sanctuary, which he at once 
magnifies and depreciates, was the creation of 
Moses or of Ezekiel and Ezra, it has now had its 
day and must cease to be, since the true high 

riest has passed into the heavenly sanctuary, and 
bacodis the minister of the true tabernacle, which 
the Lord pitched, not man (He 9} *). 


LiTERATURE.—Artt. ‘Tabernacle’ and ‘Temple’ in HDB and 
EBi. JAMES STRAHAN. 


SANDAL.—Sce SHOE. 
SANHEDRIN.—1. The name.—Sanhedrin (177730, 


pl. nivqg32; Targumie also 77730, pl. xp, Heb.- 
Aram. form of cuvédpiov, ‘council,’ specifically 
‘court of justice’ [so LXX Pr 221° 2676 3178, Ps.-Sol. 
iv. 1; Josephus, Ané. XIV. vy. 4]) is the name of the 
high court of justice and supreme council, specifi- 
cally at Jerusalem (Sanh. iv. 3; Sdéta@, ix. 18), 
called also ‘Sanhedrin of Seventy-one’ (Shed. ii. 2), 
‘the Great Sanhedrin’ (Sanh. i. 6; Midd. v. 4) in 
contradistinction to ‘the Little Sanhedrin of 
Twenty-three,’ the Béth Din shel shibim wé ehad, 
‘the court of justice of seventy-one’ (Sanh. i. 5; 
Fés. Sanh. iii. 4) and most frequently Beth Din 
hag-gadél shebyerishadlaim, ‘the high court of 
justice of Jerusalem’ (Sétd, i. 4; Gitt. vi. 7; Sanh. 
xi. 4), also Beth Din hag-gadél shebhlishkath hag- 
gazith, ‘the great court of justice which has its 
sessions in the hall of hewn stones’ (Sifré Dt. 154 ; 
Sanh. xi. 2). The older name is yepoucta, ‘senate’ 
(Jos. Ant. XII. iii. 3; 2 Mac 1” 4“ 1127, 1 Mac 128, 
Jth 48, and elsewhere ; also simply ‘the elders’ or 
‘the elders of the people’ (1 Mac 73 1123 1295 1420) , 
cf. Zikné‘amka béth Yisrael in the ancient eighteen 
‘benedictions for the Sanhedrin, zakén, ‘elder,’ 
being the name of the single member of the 
Sanhedrin =cvvedpos (Jos. Ant. XIv. ix. 4). Another 
name for the Sanhedrin (possibly the Jerusalemic 
and not national Council of Justice) is Bovdy (Jos. 
BJ i. xv. 6, xvi. 2, xvii. 1, v. xiii. 1), whence Jos. 
ab, I. xvii. 1; Mk 15 Bovdredrys=on2 (J. Levy, 
Neuhebr. u. chald. Worterbuch iiber die Talmudim 
u. Midraschim, 1876-89, i. 199f.). On Maccabzean 
coins the Sanhedrin is called heber ha-yhidim, 
‘representative assembly of the Jews’ (F. W. 
Madden, History of Jewish Coinage, 1864, p. 58; 
A. Geiger, Urschriften und Ubersetzungen der 
Bibel, 1857, p. 121; J. Wellhausen, Die Pharisder 
und die Sadducder, 1874, pp. 29, 34). 

2. Origin and Aiscorye eth institution is based 
on Dt 17°" (Sifré and Sanh. 2a) and the seventy 
elders on Nu 118 (Sifré). The Talmudic sources 
ascribe it to Moses; also that of ‘the Little 
Sanhedrin of Twenty-three’ for each tribe after 
Dt 16" (Sanh. 166, Jer. Sanh. i. 19; ef. Séta, 44d ; 
Targ. Jer. Nu 25% 7 7% 98, Ex 2199 32%! Livy 2412) . 
and speak of its existence under Joshua, Jabez, 
Jerubbaal, Boaz, Jephthah, Samuel, David, and 
Solomon, and until the time of the captivity by 
Nebuchadnezzar (Baba bathrd, 1216; Yéma, 80a; 
Mak. 236; Koh. R. 18; Targ. Ru 3" 41, 1 Ch 41252 


1817, Ps 69! 80!; M.K. 26a; Baba Kamma, 6la; 
Yeb.77a; Ber. 3b-4a; Sanh. 16,1074; Targ. Est. 
12; Jer. Sanh. i. 180). Again, during the Second 
Temple, after the men of the Great Synagogue 
from Ezra to Simon the Just 1. had occupied the 
place of the Sanhedrin, Talmudic tradition holds 
that it was re-organized under the ziiggéth (duum- 
viri [Abéth, i. 4-11; Hag. ii. 2; Peah, ii. 6; Yad, 
ii. 16; Jer. Sétd, ix. 24a]) and continued in power 
under such form until the destruction of the Temple, 
when it was transferred to Jabneh, to Usha, to 
Sepphoris, and, finally, to Tiberias (Résh hash, 316). 
This whole view, however, bears the imprint of 
the schoolhouse, and forms part of the Pharisaic 
system which in support of the Oral Law postu- 
lated an unbroken chain of tradition without any 
interference by any priestly—that is, Sadducean— 
authority. In this sense Jose ben Halaphtha, the 
great 2nd cent. authority for Talmudic historio- 
graphy, says (Tés. Sanh. vii. 1; Hag. ii. 9): ‘In 
former times there were no dissensions in Israel. 
Every legal question that could not be decided in 
any city was submitted to the Sanhedrin of 23 
on the Temple hill, and if not decided there, to 
the Little Sanhedrin of 23 in the Temple rampart, 
and if not decided there either, brought for final 
decision before the Great Sanhedrin in the hall of 
hewn stones which was in session from morning to 
evening, never allowing fewer than 23 of its members 
to be present for the discussion of the subject in 
the Temple schoolhouse. Thus the Hdalakah was 
fixed and developed in Israel. Dissensions arose 
when the disciples of Hillel and Shammai increased 
in number and failed to acquire through personal 
contact with their master the necessary knowledge 
and thus the doctrine was divided into many 
doctrines.’ As a matter of fact, pre-Exilic history 
resents nowhere a trace of an institution like the 

anhedrin. The seventy elders invested with 
spiritual powers (Nu 11 4f, Ex 241-9; cf. *o:yx 
bwivi3a [Ex 241] with Syxx [Nu 11%]) point to the 
existence of some sort of representative body of 
the nation (cf. Ezr 8" with Ex 316 18, Dt 219, 1 K 
8! 12° 207, 2 K 231), but they form no judiciary like 
the Sanhedrin. The story in 2 Ch 19” of a high 
court of justice established by king Jehoshaphat, 
after Dt 17*, consisting of Revita priests, and 
heads of the families, with two chief members—the 
high priest to decide the religious, the governor of 
Judah to decide the monarchical, matters—cannot 
be adduced as proof of the Mosaic origin of the 
Sanhedrin, as does D. Hoffmann (Der oberste Ge- 
richtshof, pp. 6, 20), but is, like all the Chronicler’s 
stories, a reflexion of the views of the post-Exilic 
writer. In fact, it indicates, as pointed out by 
Wellhausen (Prolegomena zur Geschichte Israels*, 
1886, p. 199), the existence of the Sanhedrin in his 
time, 2.e. in the 4th century. As to the dwumviri 
see below. 

The first positive record of the Sanhedrin, under 
the name of Gerousia, appears in the decree of 
Antiochus the Great about 200 (Jos. Ané. XII. iii. 
33). . This was an aristocratic body of elders of the 
nation with the high priest at its head, which had 
charge of the government of the Jewish people 
under Persian and then under Ptolemaic and 
Seleucidzean rule ; nor was it different under Roman 
rule (2b. IV. viii. 17, XI. iv. 8, XX. x.; 1 Mac 126 1336 
14, 2 Mac 1? 4 1177), The name Synhedrion 
(Aramaized Sanhedrin), which denotes chiefly a 
court of justice, came into popular use under 
Ptolemaic rule; and, as its Hebrew equivalent, the 
name Heber ha-Yehidim appears on Hasmonean 
coins, which read: ‘Johanan the high priest, the 
head, and the Council (representative) of the Jews’ 
(Madden, op. cit., p. 58; Wellhausen, Phar. und 
Sadd., pp. 29, 34, Israelit. und jud. Geschichte, 
p. 281). A Sanhedrin of the Hasmoneans is 
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mentioned in Sanh. 82a, Abéda Zara, 36b, which 
is probably identical with the Pharisaic Sanhedrin 
(called Kenishta, ‘assembly,’ Meg. Tddinith, x.), 
whose triumph over the Sadducean Sanhedrin in 
the reign of queen Alexandra Salome and under 
the leadership of Simon b. Shetah was celebrated 
asa festival. The Sanhedrin seems to have played 
a political réle in the quarrel between Alexandra’s 
two sons, when Gabinius, the Roman governor of 
Syria in 57 B.c., diminished its power by dividing 
the country into five districts ont placing a Sanhe- 
drin in Sepphoris and Jericho alongside of that at 
Jerusalem (Jos. Ant. XIV. v. 4). Soon afterwards, 
however, the Sanhedrin at Jerusalem was in full 
power again when sitting in judgment upon young 
Herod (16. XIv. ix. 4), but forty-five of its members 
fell victims to the terrible revenge of the tyrant. 
Thus he rose to power, and a new Sanhedrin was 
chosen by him of servile men who passed sentences 
of death at his command (7d. xv. i. 2, vi. 2). 

Under the Roman procurators when Judea was 
shorn of all her sovereignty and independence, the 
Sanhedrin still continued to represent the supreme 
power and authority of the Jewish people (Mt 26% 
and Ac 41° 571 612 2250 231 247), In the war against 
Rome it directed and organized the struggle, and 
when towards the last the Zealots took hold of the 
city of Jerusalem, they appointed their own Sanhe- 
drin in place of the old to have a semblance of 
authority for their atrocious acts (Jos. BJ Il. xv. 6, 
xvi. 1ff., Iv. v. 4). It must be noticed, however, 
that Josephus uses the term Sovd7 in BJ and kowdy 
in Vita, 12, 13, 38, etc., instead of Sanhedrin, prob- 
ably because the latter had become more what he 
calls ( Vita, 12) ‘the Sanhedrin of the Jerusalemites,’ 
t.€.a city Senate. With the downfall of the State, 
the Sanhedrin as a national or political institution 
ceased to exist (Sétd, ix. 11; Hkah RB. v. 16), but 
under the leadership of Johanan b. Zakkai, Hillel’s 
great disciple, the new Sanhedrin was soon after- 
wards organized at Jabneh (Jamnia), of an entirely 
scholastic character, consisting only of teachers of 
the Law ; and the form the new Sanhedrin assumed 
under his successor Gamaliel I1., who took the title 
of Nasi as the lineal descendant of Hillel, oftered 
to the Talmudic tradition many of the features 
ascribed to the ancient Sanhedrin. 

3. The presidency of the Sanhedrin.—The chief 
difficulty for the historian lies in the irreconcilable 
conflict between the Talmudic traditions and the 
above quoted historical records in Josephus and the 
NT concerning the presidency of the Sanhedrin. 
According to the latter, the authenticity of which 
cannot be questioned, the high priest, as the 
political head of the nation, was the president. 
The former assign to the high priest no place in the 
Sanhedrin (SanA. ii. 1, ‘The high priest can neither 
bring a case before the Sanhedrin nor be judged by 
them’; ef. Yémd, 1°, according to which he receives 
his mandates from the Sanhedrin), and instead 
have masters of the Pharisean schools placed 
recularly at its head. Two such masters known 
under the name of zuqgéth (=duwmviri), one with 
the title of Nasi (prince), the other with that of 
Ab Béth Din (‘father of the court of justice’), are 
recorded to have presided over the Sanhedrin from 
about the middle of the 2nd to the middle of the 
Ist cent. B.C. (Hag. ii. 2; cf. Abdth, i. 4-12 ; Peah, ii. 
6 ; Yad, ii. 16; Jer. Sétd, ix. 24a): Jose b. Joezer of 
Zereda (a relative of Alkimos the high priest) (Ber. 
R. 65, 18), and most probably identical with the 
Hasidean leader Razis (?) (2 Mac 14%7 ‘an elder 
and father of the Jews’) and Jose b. Johanan—the 
first duumvirate ; Joshua b. Perahya and Nittai of 
Arbela—the second; Simon b. Shetah (contempo- 
rary of Alexander Janneus and relative of queen 
Alexandra) (H. Graetz, Geschichte der Juden, iii.4 
[1888] 137; E. Schiirer, GJV ii.4 421), and Judah b. 
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Tabbai—the third; Shemaiah (=Sameas, Jos. 
Ant. XIv. ix. 4) and Abtalion (=Ptolion, ib. xv. 
i. 1)—the fifth. According to Shed. 15a, Hillel’s 
successor as Nast was his son Simon, and he was 
followed by his son Gamaliel I., and he again by 
his own son Simon, the last president of the Sanhe- 
drin before the destruction of the Temple. The un- 
trustworthiness of these traditions, however, is 
shown first of all by the confusion in the sources, 
some of which place Judah b. Tabbai above Simon 
b. Shetah, and Shammai above Hillel (Hag. ii. 2, 
165; cf. Sheb. 17a), and then by the significant 
fact that nowhere else are these men spoken of as 
Nast, Hillel being simply called ‘the elder’= 
senator (Swk. 58a and elsewhere), but above all by 
the direct mention of Sameas and Ptolion (Jos. 
Ant. XIv. ix. 4, XV. i. 1), of Gamaliel 1. (Ac 54) 
and Simon b. Gamaliel (Jos. Vita, 38), as ‘certain 
members of the Sanhedrin belonging to the Phari- 
sean party,’ while in each case the high priest 
appears as chief of the Sanhedrin. It is, therefore, 
impossible to escape the conclusion that the condi- 
tions existing under Gamaliel 1. at the close of 
the 1st cent. were transferred to former times, 
and so the title of Nasi (ethnarch) held by the 
Hillelites down to the 4th cent. (Orig. Epp. ad 
Africanum, quoted in Schiirer, GJV ii.4 248, 
n. 28) was claimed for Hillel, the ancestor believed 
to be of Davidic descent (Jos. Vita, 38; Ber. R. 
xlix. 10; Sanh. 5a); and, finally, the whole system 
of the duumvirate was carried back to the begin- 
ning of Pharisaism. 

4, The title Ab Beth Din and the duumvirate. 
—It is nevertheless unwarranted to dismiss as 
fictitious, as Schiirer, Wellhausen, and Kuenen do, 
the whole tradition concerning the leadership of 
the so-called N¢siim and the duumvirate. As a 
matter of fact, the important innovations (tekka- 
noth) ascribed to such masters as Jose b. Joezer, 
Simon b. Shetah, Hillel, and Gamaliel 1. (cf. Graetz, 
Geschichte der Juden, iii. and iv. [see Index], and 
Jelski, Die innere Einrichtung des grossen Syn- 
edrions zu Jerusalem, pp. 43-81) could have been 
brought about only under a Pharisean leadership 
of greater authority on the Law than was the high 
priest, who as a rule lacked both learning and 
piety. Apart from this, however, the tradition of 
a duumvirate is corroborated by Josephus in a 
remarkable passage which failed to receive the 
attention its importance deserves. In giving an 
exposition of the Mosaic constitution, in all prob- 
ability taken from an older Pharisaic source, he 
writes (Ant. Iv. viii. 14): ‘Each city shall have 
for its magistrates seven men known for their 
practice of virtue and zeal for righteousness, and 
to each magistracy two men of the tribe of Levi 
shall be assigned as assistants [secretaries]. These 
elected as judges shall be held in the utmost esteem. 
... For the power to judge cometh from God. 
... But if these judges do not know how to 
decide on matters submitted to them... they 
shall send the undecided case to the holy city, 
and there shall the high priest and the prophet 
and tle Senate come together and give the final 
decision.’ 

It is plain that these rules must have been taken 
from the practice of the time and regarded as 
ancient traditional law. Now there is a trace of 
seven judges instead of the Talmudic three in each 
city court (Sanh. i. 1), found in the seven city 
aldermen (tdbé ha ‘ir [Meg. 26a; cf. Jer. Meg. iii. 
1, 74a; Tés. Meg. iii. 1], probably heber ha ‘ir 
[Bik. iii. 12; Tés. Peach, iv. 16; Shed. vii. 9]). And 
the seven judges recur in Jos. Ant. Iv. viii. 38 
with reference to Ex 227-8, Elohim being taken as 
judges (cf. Targ. and Mek. to the passage). As 

overnor of Galilee, Josephus appointed seven 
judges for each town and a Sanhedrin of seventy 
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for the whole province (Jos. BJ I. xx. 5). For 
the high court at Jerusalem, however, a duum- 
virate, consisting of the high priest and the 
prophet, is ordained, and neither Kuenen (Gesamm. 
Abhandlungen, p. 66) nor Wellhausen (Phar. und 
Sadd., p. 26) nor Hoffmann (Der oberste Gerichts- 
hof, p. 25) nor Biichler (Das Synedrion in Jerus., 
p-. 62) explains the mention ‘of the prophet here 
satisfactorily. The fact is that the Law (Dt 17% 1”) 
mentions alongside of the priest also ‘the judge,’ 
implying thereby a man of judicial competence 
an authority, and thus suggests a sort of duum- 
virate such as the Chronicler (2 Ch 19") has. It is 
easy to see how, in view of the decline of the 
Bad tices priesthood, the necessity arose of having 
as the spiritual head of the Sanhedrin a Pharisean 
scribe who was to be consulted in all difficult 
questions. Such a scribe could well be called 
prophet, as the one filled with the Divine spirit of 
elon (Dt 34°; cf. Jos. Ant. Iv. viii. 46, BJ 1. 
viii. 12; Wis 7”; Didache, x. 7; see also Hor. i. 4, 
mufia), while as the patriarch he received the title 
“Ab Béth Din’ (cf. Jg 17° 18, 2 K 2”, and the 
title ‘ Aboth’ for the ancient sages). It is especi- 
ally noteworthy that Jose b. Joezer, the first of the 
duumviri, was called ‘the father of the Jews’ 
(2 Mac 14%’). The duumvirate was, no doubt, the 
result of a compromise between Sadducean priest- 
hood and the Pharisean scribes, the Ab Béth Din 
being for the Pharisees the actual president, 
whereas the Sadducean high priest was consigned 
to oblivion, wherefore a later tradition referred 
the duumvirate to the leaders of the two Pharisean 
schools of each generation, giving to the foremost 
one the title of Nast (cf. JH, art. ‘ Nasi’). It is not 
as president, but as the patriarch, that Gamaliel 1. 
speaks with authority (Ac 5*4). 

§. Composition and meeting-place of the San- 
hedrin.—The Great Sanhedrin consisted of seventy- 
one members, the seventy elders and the Nasi 
or president (Sanh. i. 5; ef. BJ II. xx. 5 and Iv. 
v. 4). When Gamaliel 11. and Eleazar b. Azariah 
alternated as presidents, they counted seventy-two 
{ Yad, ii. 5; Zeb. i. 3). ~ 

The Little Sanhedrin in the provinces (Sanh. i. 
165) and in Jerusalem, one at the entrance to 
the Temple hill, the other at the entrance to the 
Temple Court or the Rampart (Sanh. xi. 1; Tés. 
Sanh. ix. 1; Sifré Dt. 152) consisted, according to 
the Talmudic tradition, of twenty-three. Of the 
former, one is mentioned as the Bovd% of Tiberias 
(J Mae aaed Vita, 12), whereas the Great Sanhedrin 
is referred to as the Sanhedrin of Jerusalem. 
Possibly the Great Sanhedrin of seventy-one was 
composed of the two Little Sanhedrins, the one on 
the Temple hill, which may be identified with the 
Senate of Jerusalem (Jos. Ant. xx. i. 2, BJ 11. xv. 
6, xvi. 2), and the other before the Temple court, 
probably the one concerned with the Temple 
practice and the priestly legitimacy (An¢. xx. ix. 
6), and the main body of the high court, also con- 
sisting of twenty-three (Tés. Sanh. ix. 1), that is, 
3 x 23=69, besides the patriarch of the court and 
the president or Nasi. This would also account 
for the forty-five slain by king Herod, if it ma: 
be assumed that the Senate of Jerusalem sided wile 
him (Ant. Xv. i. 2). 

As to the elements constituting the Sanhedrin, 
the ruling priests representing the Sadducean party 
were, according to Josephus (BJ IIL. xiv. 8, xv. 2f., 
xvii. 2ff., v. i. 5) and the NT (Mt 26° 2741 and 
elsewhere), dominant in influence, and the patri- 
cians, called ‘the men of power’ (Svvarol) in 
Josephus (loce. citt.), formed the bulk of the San- 
hedrin, until king Herod replaced them by homines 
novi, whereas the Pharisees, who rose to power 
under Alexandra Salome, were but few in number 
(Jos. Ant, x1. xv. 5; Mk 10%; only the later 


Gospels mention the Pharisees). Only those were 
admitted into the Sanhedrin who were of pure 
blood, so as to be able to intermarry with the 
priestly families (Sanh. iv. 2), Little historic 
value can be attached to Jose b. Halaphtha’s 
statement (76s. Sanh. ix. 1) that the Sanhedrin 
selected for each city court the one found to be 
wise, humble, sin-fearing, of blameless character, 
and popular as judge, and then had him promoted to 
membership, first of the two Little Sanhedrins in 
Jerusalem, and finally to the Great Sanhedrin in 
the hall of hewn stones. The same holds good of 
the description in Sanh. iv. 3-4, Tés. Sanh. viii. 
1-2, according to which ‘the Sanhedrin sat in a 
semi-circle, the Nasi in the centre and the two 
secretaries standing at both sides, while the 
disciples sat before them in three rows according 
to their rank ; and when a vacancy arose, the new 
member was chosen from the first row, and his 
place again filled by one in the second row and so 
forth.’ This seems to be a picture taken from the 
Sanhedrin of Jabneh. Likewise academic are the 

rerequisites of the Sanhedrin given in Sifré 

u. 92: ‘They must be wise, courageous, high- 

incipled (not ‘strong’ as Bacher has) and humble.’ 
R Johanan of the 3rd cent. (Sanh. 176) says: 
‘They must also be of high stature, of pleasing 
appearance and of advanced age, conversant with 
the art of magic and the seventy spoken languages,’ 
to which Judah han-Nasi is said to have added 
‘the dialectic power by which Levitically unclean 
things can be proven to be clean.’ 

There is, however, no cause for questioning the 
correctness of the tradition that the meeting-place 
of the Great Sanhedrin was in the hall of hewn 
stones, the lishkath hag-gdazith on the south side of 
the great court in which the priests held their 
daily morning service and where other priestly 
functions were performed (Midd. v. 4; Tamid, ii., 
iv.). Schiirer’s identification of lishkath hag-gazith 
with the Senate assembly house (SovA}) near the 
Xystos (Jos. BJ v. iv. 2, VI. vi. 3) cannot be 
accepted in the face of these traditions, which 
ee that the lishkah (always the name of a 

emple cell) must have been within the Temple 
area. 

The Senate house near the Xystos in Josephus 
may refer, as Bacher thinks, to the time of the 
removal of the Sanhedrin to the city during the 
siege (Résh hash. 31). Besides this there was a 
special hall assigned to the high priest and the 
foremost men of the Sanhedrin called lishkath 
Parhedrin (wdpedpo), ‘the men of the front rank,’ 
also called lishkath bileutin, i.e. ‘senators’ hall’ 
(Yémd, I. i. 8d). 

6. Functions of the Sanhedrin.—According to 
the Mishna (Sanh. i. 4), capital punishment was 
pronounced and executed by the Little Sanhedrin 
of twenty-three in the various provinces or tribes, 
but the tribunal of seventy-one in the Temple of 
Jerusalem was the only body vested with power 
and authority (1) to pronounce a verdict in a 
porn affecting a tribe, a false prophet, or the 

igh priest ; (2) to declare war against a nation not 
belonging to ancient Canaan or Amalek ; (3) to 
extend the character of holiness to additional 
parts of the Temple, or of Jerusalem; (4) to 
appoint Sanhedrin over the tribes; (5) to execute 
judgment against a city that had lapsed into 
idolatry. All these points, derived directly or 
indirectly from Scripture (Jg 21, Dt 137 3& ; Sanh. 
16a f.), refer to a time when the twelve tribes still 
had their existence, and are consequently theoreti- 
cal rather than real life issues. Nor can it be 
taken as an actual practice of the Sanhedrin when 
it_is charged with the burning of the red heifer 
(Nu 19), or the breaking of the neck of the heifer 
to atone for a murder the perpetrator of which 
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cannot be found (Dt 21"), the final judgment of a 
rebellious elder (Dt 17), the bringing of a guilt 
offering in the case of an unintentional sin com- 
mitted by the whole congregation of Israel (Lv 413), 
the installation of a king or of a high priest (T7és. 
Sanh. iii. 4), the ordeal of a woman suspected of 
adultery (Séta@, i. 4; ef. Philo, ed Mangey, ii. 308), 
or the fixing of the calendar each new moon (Résh 
hash. ii. 5, 9). It may be taken for certain, how- 
ever, that the three branches of the government, 
the political, the religious, and the judicial ad- 
ministration, were centralized in the Sanhedrin ; 
yet at the same time these three different functions 
were assigned to three separate bodies. Hence 
mention is made of a Sanhedrin of the judges 
(Jos. Ant. XxX. ix. 1), a Béth Din of the priests 
(Ket. i.5; Tés. Sanh. iv. 4), which had in charge 
also the investigation of the legitimacy of the 
priesthood (7és. Sanh. vii. 1), and the Sanibedviis of 
the Jerusalemites (Jos. Vita, 12), i.e. the Senate of 
Jerusalem, to which the political administration of 
the country was entrusted. Possibly the name 7d 
xowév, ‘the common administration,’ used almost 
exclusively in Vita (12, 13, 38, ete.), refers to this 
centralization. Hoffmann (op. cit., p. 46) refers 
the name to the democratic government estab- 
lished by the Zealots (Vita, 39), and compares the 
Talmudic ‘édah (‘congregation’) with the San- 
hedrin (Sanh. 16a). In all matters of great im- 
portance, or in cases when the lower courts could 
come to no decision, the Great Sanhedrin, com- 
posed of three departments (3 x 23=69), together 
with the president and the patriarch (Nasi and Ab 
Béth Din), and forming the supreme tribunal ‘from 
which the law went forth to all Israel’ (Sanh. 
xi. 2; Jos. Ant. IV. viii. 14; Philo, ed. Mangey, ii. 
367), gave its decision, which was final and inviol- 
able, and wilful opposition to which on the part of 
an elder or judge was punished with death. It 
held its sessions in day-time only, and only on 
week-days, not on Sabbath and holidays (7és. Sanh. 
vii. 1; Beza, v. 2; Philo, ed. Mangey, i. 450). 
‘Cases of capital punishment were not taken up on 
the eve of Sabbath or of holy days, because the 
sentence was always to be given on the follow- 
ing day (Sanh. iv. 1). The attendance of at least 
twenty-three members was required for cases of 
capital punishment, and unless the full number of 
seventy-one were present, a majority of one could 
not decide the condemnation. ‘l'almudic tradition, 
however, states that forty years (which is a round 
number) before the destruction of the Temple the 
right of jurisdiction in cases of capital punishment 
was taken from Israel (Jer. Sanh. i. 18a; Bab. 
Shab. 156). This agrees with Jos. Ant. Xx. ix. 1, 
Jn 18*!, and the whole procedure of the Crucifixion. 
Otherwise the conflicting Gospel stories concerning 
the condemnation and crucifixion of Jesus show, 
to say the least, irregularities for which only the 
high priests (cf. Jos. Ant. XVII. iii. 3, ‘the fore- 
most men’) were responsible. tad i 
As regards the death penalty on sacrilegious 
intruders on the Temple ground, this was, as the 
inscription indicates (see T. Mommsen, Romische 
Geschichte, v.2[1885]513), a law against the Zealots 
sanctioned by the people and the Roman govern- 
ment (see art. ‘Zealots’ in JH xii. 641°), and has 
nothing to do with the Sanhedrin, as Schiirer 
thinks (GJV ii.4 260 f.). ‘ ; 
Characteristic of later times is the academic 
view of the 2nd cent. masters of the Mishna (Mak. 
i. 10): ‘A Sanhedrin that passes a sentence of 
death once within 7 years, others say, every 
70 years, and still others, only once, deserves the 
epithet murderous.’ The Mishnaic rules of pro- 
cedure in cases of capital punishment (Sanh. iv. 
2, 5) ma Sreainigiy be regarded as of academic 
rather nie historical value. The Sanhedrin had 
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its jurisdiction over the Jews throughout the world 
as far as their religious life was concerned (Résh 
hash. i. 3£.; ef. W. Bousset, Religion des Juden- 
tums, 1903, p. 83). As a religious tribunal it out- 
lasted the Temple and State of Judea, existing in 
the shape of a body of academicians down to the 
5th cent. when its name was transferred to the 
seventy members of the academy of Babylonia 
called Kallah (‘ the circle’). 


LiTeRATURE.—E, Schiirer, GJV ii.4 [1907] 237-267, where the 
entire literature is given; H. L. Strack, art. ‘Synedrium’ 
in PRE xix. ; W. Bacher, art. ‘Sanhedrin’ in HDB. Especi- 
ally to be mentioned are A. Kuenen, ‘Uber die Zusammen- 
setzung des Sanhedrin’ (in Gesamm. Abhandl. zur bibl. Wissen- 
schaft, tr. K. Budde, 1894, pp. 49-81); I. Jelski, Die innere 
Einrichtung des grossen Synedrions zu Jerusalem, 1894; 

Hoffmann, ‘Der oberste Gerichtshof in der\ Stadt des 
Heiligtums,’ in Programm des Rabbinerseminars zu Berlin, 
1877-78 (only apologetic in character); A. Biichler, Das 
Synedrion in Jerusalem und das grosse Beth Din in der 
Quaderkammer des jerusalemischen Tempels, 1902 (valuable 
for its large material on the subject, but unsound in its 
argumentation and its historical conclusions). 

K. KOHLER. 


SAPPHIRA.—See ANANIAS. 


SAPPHIRE (cdr¢erpos, from 75p).—Sapphire is 
the second foundation stone of the New Jerusalem 
(Rev 21°), an idea probably suggested by Is 54". 
Doubtless the lapis lazuli is meant (so Rev 2119 
RVm). According to Theophrastus (Lap. 23) the 
sapphire is ‘as it were spotted with gold dust’ 
(@omep xpvodracros), and Pliny (HN xxxvii. 38) 
alludes to its ‘anreus pulvis,’ and again (39), ‘in 
lis [sapphiris] enim aurum punctis conlucet 
ceruleis.’ This description does not suit the stone 
now called sapphire, but is fully applicable to the 
lapis lazuli, which ‘frequently contains dissemin- 
ated particles of iron-pyrites of gold-like appear- 
ance’ (HBr! xvi. 199). In Ex 24! the LXX says 
that under God’s feet is wcel Epyov rAlyOov camdetpou 
—a fine simile for the star-gemmed azure sky (cf. 
Ezk 1%), The modern sapphire is probably the 
ancient tdkivGos, or ‘ jacinth’ (q.v.). 


Litrrature.—C. W. King, The Natural History of Precious 
Stones and Gems, 1865, PD. 273-277; J. H. Middleton, The 
Engraved Gems of Classical Times, 1891. 

JAMES STRAHAN. 

SARAH (Zdppa).—(1) Sarah has a place in the 
Roll of Faith (He 11"). By faith even she herself 
(xal atrj) won the title to this great honour. The 
meaning of atv7 is doubtful: it may be expanded 
into ‘though she was the weaker vessel’ (vas 
infirmius, Bengel) ; or, ‘ though she was barren’ (D 
adds the gloss cretpa); or, ‘though she had been so 
incredulous.’ She received strength for conception 
(els kataBornv omépparos), believing, even when she 
was beyond the proper time of life (rapa xacpov 
grcxlas), that God could by a miracle give her a 
child. Motherhood after long childlessness is a 
recurrent theme in Bible narratives: Rebekah, 
Rachel, the mother of Samson, of Samuel, of John 
Baptist had each a happiness like Sarah’s. (2) St. 
Peter (1 P 3°) praises the holy women of the olden 
time, who trusted in God and were in subjection 
to their husbands, ‘as Sarah obeyed Abraham, 
calling him lord.’ Her reverential use of this term 
in reference to her husband occurs but once (Gn 187”), 
and would in itself be an insufficient ground for 
making her a pattern of wifely obedience, especi- 
ally as words of quite another import stand re- 
corded against her (16°). But the Apostle evidently 
felt that the dutiful word was weighted with the 
love and loyalty of a lifetime. 

Lirzrature.—A. Whyte, Bible Characters: Adam to Achan, 
1896; R. F. Horton, Women of the OT, 1897. 

JAMES STRAHAN. 
SARDIS (Zdpdes, Lat. Sardes or Sardis; the 
sing. form Zdpéis is found in Ptolemy).—Sardis, 
the capital of the kingdom of Lydia, was one of the 
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most ancient and renowned cities of Asia ) inor. 
Built on a strong hill projecting, with smootl. and 
steep flanks, from the northern side of Mt. Tmolus, 
it commanded the wide and fertile plain Shrough 
which the Hermus, about 3 miles N., flowed 
westward to the Agean Sea. On thiree sides 
it was deemed inaccessible, the only approach 
being the neck of land whicli joined the hill to 
the Tmolus range. It was thus an ideal capital 
in days of primitive warfare between Lydia and 
Phrygia. In later times a second city was built 
around the foot of the hill, 1500 ft. lower than the 
acropolis. 

In Sardis the kings of “uydia, whom the Greeks 
counted ‘barbarians’ (Herod. i. 6), reigned in 
Oriental splendour and luxury. But centuries of 
material prosperity made tne Lydian character soft 
and voluptuous, and the fall of Croesus, whom 
Solon warned in vain of the fickleness of fortune, 
became to the Greeks the supreme illustration of 
the danger of careless security. 

When Cyrus, king of Persia, besieged the city 
(549 B.C.), and offered a reward to the soldier who 
should first mount the wall, ‘a Mardian named 
Hyrceades endeavoured to climb up on that part 
of the citadel where no guard was stationed, because 
there did not appear to be any danger that it would 
be taken on that part, for on that side the citadel 
was precipitous and impracticable. . . . Having 
seen a Lydian come down this precipice the day 
before, for a helmet that had rolled down, and 
carry it up again, he noticed it carefully, and re- 
tlected on it in his mind ; he thereupon ascended the 
same way, followed by divers Persians ; and when 
great numbers had gone up, Sardis was thus taken 
and the town plundered’ (Herod. i. 84). The same 
daring exploit was performed by the Cretan Lago- 
ras, who sealed the heights and captured the cita- 
del for Antiochus the Great (218 B.c.). After the 
defeat of Antiochus at Magnesia (190 B.c.), Sardis 
was gifted by the Romans to the kings of Pergamos. 
From the time of Alexander the Great it had en- 
joyed the constitution of a self-governing city of 
the Greek type, and under the Romans it became 
the head of a conventus juridicus in the Hermus 
valley. It still amassed wealth, but its ancient 
power and prestige were gone. The once brave, 
warlike, victorious Sardians had long been despised 
as ‘tender-footed Lydians,’ who could only ‘play 
on the cithara, strike the guitar, and sell by retail’ 
(Herod. i. 55, 155). Living on the traditions of a 
splendid past, Sardis sank into a second-rate pro- 
vincial town. It seemed to have no power of 
material or moral self-recovery. In A.D. 17 it was 
destroyed by an earthquake, and rebuilt with the 
aid of Imperial funds. 

The delineation which the Apocalypse gives of 
the Church of Sardis is singularly like that which 
history gives of the city. It is scarcely possible to 
imagine that the writer was unconscious of the 
resemblance when he added touch after touch to his 
picture, and the parallel could not but strike every 
intelligent reader. In the time of Domitian the 
Christian community needed to be told humiliating 
truths regarding itself. Years of evangelism had 
not delivered it from the spirit of the city which 
boasted her great name and fame, while she lapped 
herself in soft Lydian airs and closed her eyes to the 
dangers of overweening self-confidence. Within a 
single generation the Church is repeating the city’s 
history of a thousand years. (1) Es has a name to 
live and is dead (Rev 3!). Itisnow only apparently 
what it once was really—a living Church. The 
youthful vitality is spent, its spiritual renown has 
become a nominis wnbra. Religiously as well as 
politically decadent, Sardis seemed incapable of 
reanimation. Ramsay characterizes it as ‘ the cit 
of death.’ (2) The Church, like the city, has ‘ rat 


filled’ none of its works. Beginning with great 
ambitions, high hopes, and noble endeavours, it 
has lacked the grace of perseverance, and so has 
realized nothing. After a springtime rich in pro- 
mise, how meagre the harvest! (3) The Church is 
warned that it must watch, if it is not to be sur- 
prised as by a thief in the night (3%). Toany public- 
spirited Sardian that was ‘the most unkindest 
cut of all,’ for in the critical times of history Sardis 
had always been caught napping. (4) It is implied, 
though not directly asserted, that the Church of 
Sardis had defiled its garments with the immorality 
of the soft and dissolute city which had been theage- 
long worshipper of Cybele, when it ought by this 
time to be like an wrbs candida, wearing the white 
robes of purity and victory. Noone of the Seven 
Churches of the province of Asia, not even Laodicea, 
is so severely rebuked as Sardis. All the more 
warm and tender are the words of praise addressed 
to the few who have kept themselves unspotted 
‘even in Sardis.’ Their virtue has a peculiar grace 
because it blooms in such an atmosphere, and the 
reward of their purity will be fellowship with the 
perfectly pure—God and His holy angels. 


LITERATURE.—W. M. Ramsay, The Letters to the Seven 
Churches of Asia, 1904, p. 354f.; C. Wilson, in Murray’s 
Handbook to Asia Minor, 1895. JAMES STRAHAN. 


SARDIUS (cdpécov, a much better attested form 
in Rev 4° than the TR cdpdios=Vulg. ‘ sardinus’). 
—The writer of the Apocalypse compares Him that 
sits upon the throne of heaven to a sardius (Rey 43, 
AV ‘sardine stone’). The sixth foundation of the 
wall of the New Jerusalem is a sardius (21%). This 
stone is doubtless the modern orange-red or golden 
‘sard,’ which is a translucent quartz coloured with 
iron, nearly allied with the clearer and lighter- 
tinted carnelian. The Greeks commonly connected 
the word with Sardis, where the stone was said to 
have been first found ; but it may be related to the 
Persian zerd, ‘yellow.’ Pliny says that the sardius 
of Babylonia was more highly prized than that 
of Sardis (HN xxxvii. 7). This stone was more 
frequently engraved than any other. It was used 
for Assyrian cylinder seals, Egyptian scarabs, and 
early Greek and Etruscan gems. 

LitgraTurE.—C. W. King, The Natural History of Prec? us 
Stones and Gems, 1865, pp. 278-286. 

JAMES STRAHAN. 

SARDONYX (capdévvt). — The surdonyx is the 
fifth foundation of the New Jerusalem (Rev 21”). 
This stone is a beautiful variety of onyx, consist- 
ing, as the name implies, of a layer of sard (or of 
carnelian) with one of white chalcedony, or pre- 
senting several alternating layers of these minerals. 
The finest kind known to ancient writers—now 
called the ‘ Oriental sardonyx ’—had at least three 
strata—a black base, an intermediate band of white 
chalcedony, and a superficial layer of red or brown. 
The black was regarded as typifying humility, the 
white chastity, and the red modesty or martyrdom. 
The sardonyx was frequently used for seals and 
cameos. The best kind was obtained from India 
or Arabia. Imitations are made by cementing 
together stones of the required eleasts or by 
placing a sard or carnelian, coated with sodium 
carbonate, on a red-hot iron and so producing a 
white layer. JAMES STRAHAN, 


SATAN.—See DEVIL. 


SAUL (2aovA).—Saul the son of Kish, of the tribe 
of Benjamin, is mentioned in St. Paul’s address at 
Pisidian Antioch as the first king whom God gave 
to Israel. After he had reigned 40 years, God 
removed him, and raised up David to be king over 
Israel, a man after His heart (Ac 132) 22), Saul of 
Tarsus could not fail to be profoundly interested in 


SAVIOUR 





the career of the great king whose name he bore 
and to whose tribe he belonged. The story of the 
hero who was called against his will to the throne, 
and who lived and died fighting for the liberty of 
his country, has all the elements of high tragedy. 
By separating the later from the earlier and more 
authentic narrative contained in 1 Sam., historical 
criticism enables the reader to understand more 
fully and to appraise more highly the real services 
of this protagonist who turned the tide of Philistine 
conquest into defeat and paved the way for the 
still greater king who consolidated the Hebrew 
monarchy. For a fine psychological study of his 
character, see A. B. Davidson, The Called of God, 
1902, p. 143 ff. JAMES STRAHAN. 


SAVIOUR.—See SALVATION ; CHRIST, CHRISTO- 
LOGY. 


SCARLET.—See CoLours. 
SCEVA.—See Exorcism. 


SCHISM.—This word occurs only once in the 
NT, viz. in 1 Co 12%. St. Paul, in writing to the 
Corinthians on spiritual gifts, teaches them that 
one member of the Church should not look down 
upon another because he has not the same spiritual 
gift. All members are necessary to the perfection 
of the Body of Christ. He illustrates this from 
the analogy of the human body, showing that even 
the smallest member is necessary to its perfection 
and that ‘there should be no schism in the body.’ 
In this passage cxicua has its simple meaning of 
‘rent’ or ‘division.’ - The Gr. word occurs in other 
passages, where it is tr. ‘divisions.’ The later 
ecclesiastical use of ‘ schism’ does not occur in the 
NT. See HERESY, DIVISIONS. 

MORLEY STEVENSON. 

SCHOOL.—See EDUCATION, TYRANNUS. 


SCHOOLMASTER.—This is the AV rendering of 
maoaywyds in Gal 34% (1 Co 4", ‘instructer’), but 
in the RV it has given place to ‘tutor’ (g.v.) in 
both passages. The latter rendering is scarcely 
less inadequate than the former. The ra:daywyés 
is to be distinguished from the sra:dovéuos, who is 
one of the official guardians of public instruction in 
a Greek city, and from the za:éevr7js, the educator 
who trains the youth and corrects his foolishness 
(Ro 2°), and from the d:ddcKxados, the teacher who 
actually imparts instruction (Ac 131, 1 Co 12%, and 
elsewhere). His office in the old Greek system of 
education was to accompany the children of the 
family to and from their schools, the school of the 
music-master and the school of the physical trainer. 
He carried the books and instruments, the lyre and 
writing materials of his pupils. He was responsible 
for their guardianship and protection out of school 
hours, and was expected to protect them, not only 
from danger to life and limb, but also from the 
perils of evil companionship. His pupils remained 
under his charge till they reached the age of 
puberty, when they were supposed to be able to 
care for themselves. His status was that of a slave 
for the most part, but the most respected and trust- 
worthy of the household ; and care was taken that 
he should be correct in his language and should 
not tell stories to his charges likely to corrupt or 
deprave their morals. He appears frequently on 
the Greek stage both in tragedy and in comedy. 
Only on rare occasions was he admitted to the 

resence of his master’s daughters. Among tlie 
Mosatik the pedagogus attended on girls as well 
as boys, but Roman girls were allowed to appear 
out of doors as Greek girls were not. He also gave 
home instruction to the child, and as he was a 
Greek-speaking slave, he taught him Greek, which 
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in the days of the Empire was thought a good 
foundation for learning. The Roman pedagogi, 
however, under the degeneration of pagan manners 
in the Empire, soon got a bad name. 

In the Galatian reference St. Paul represents the 
Law as exercising a severe but salutary moral 
influence calculated to make those who were under 
it feel the need of something better, and to bring 
them to Christ. As Lightfoot says (Galatians, ad 
loc.), ‘as well in his inferior rank, as in his recog- 
nised duty of enforcing discipline, the pedagogus 
was a fit emblem of the Mosaic law.’ But the 
context of the passage, dwelling upon the close 
tutelage and supervision of an exacting Law, 
poe not only to the satisfaction, but also to the 
iberty and devotion as of sons, to be found in 
Christ. 

The Fathers liked to think of Christ Himself, 
the Incarnate Word, as the raidaywyds. One of the 
works of Clement of Alexandria is so designated. 
The radaywyés is ‘God in the form of man un- 
defiled, minister to the Father’s will, the unsullied 
image of God’ (i. 2). He is 6 rdvra prdvOpwros, 
the True Friend of Man (i. 1), and He trains His 
children both by chastisement and by love to beauty 
of character. 


Lirzraturr.—W. M. Ramsay, Historical Commentary on 
Galatians, 1899, p. 381 ff.; J. B. Lightfoot, Galatians®, 1876, 
p. 1488. ; W. Smith, Dictionary of Greek and Roman Antiqui- 
ties, 1875, art. ‘ Pedagogus.’ THOMAS NICOL. 


SCIENCE. — The word ‘science’ (yous) oceurs 
only once in the NT, in 1 Ti 6”, and then only in the 
AV. The Revisers use the word ‘knowledge,’ and 
this gives its real meaning. The knowledge which 
the Apostle has in view and here condemns was a 
mystical interpretation of the OT, and particularly 
its legal parts. But the age of science, as this 
word is now understood, had not then arrived ; 
and the word in its inodern significance is nowhere 
found in NT writings. J. W. LIGHTLEY. 


SCORPION (ckoprios).—The only books in the 
NT in which reference is made to the scorpion are 
the Gospel according to St. Luke and the Apoca- 
lypse. Scorpions are mentioned three times in the 
apocalyptic vision of the Fifth Trumpet or the 
First Woe (Rev 9° * 1°), and on each occasion they 
form part of the description of the locusts them- 
selves or of their mission. These locusts have the 
power of scorpions while their tails also resemble 
that of a scorpion and are similarly armed with 
stings. The sting of the scorpion was proverbial 
(Ch kK 12s Ch Toms le See ks 1022)" burt 
is seldom fatal. The mission of the locusts is thus 
not to slay, but to inflict pain worse than death 
itself. 

Scorpions belong to the Arachnida or spider 
family. They are common in all warm climates, 
and are especially ubiquitous in the wilderness of 
Sinai (cf. Dt 8%). During the cold weather they 
lie dormant, but when it becomes hot they emerge 
from their hiding-places and make their way even 
into houses. More than eight species have been 
noted in Palestine. They vary in size and colour ; 
the largest and most dangerous species is black, 
and measures about 6 ins. in length. Others are 
yellow, white, black, or reddish, while others again 
are striped. The females carry their young on 
their backs until they are old enough to provide 
for themselves. They swarm in every part of the 
country and have a particular partiality for ruins 
(ef. Ezk 2°), where they secrete themselves in the 
chinks of the walls, as well as under the loose stones. 
The scorpion resembles a lobster in shape, only it 
has a jointed tail, which, when running, it holds 
over its back in a threatening attitude. The tail 
has a venomous sting, and the reptile always 
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attacks with its tail in this position, wit]. the 
result that it sometimes strikes it own hea! and 
commits suicide thereby. It is carnivorous and 
feeds chiefly on beetles and locusts, and this fact 
adds to the hideousness and the formida vility of 
the apocalyptic locusts, whose very tails are com- 
pared to the scorpions which normally feed on 
them. See, further, Locust. + 


LitERATURE.—H. B. Tristram, The Natural History of the 
Biblel°, London, 1911, pp. 301-303; W. M. Thomson, The 
Land and the Book, new ed., do., 1910, pp. 224-225, do., ed. 
1881-86, vol. ii., ‘Central Palestine and Phoenicia,’ pp. 178-480 ; 
C. Geikie, The Holy Land and the Bible, do., 1903, pp. 356-357 ; 
SDB, p. 832; HDB iv. 419; EBi iv. 4317-4319; H. B. Swete, 
The Apocalypse of St. John, nae 1907, pp. 115, 116, 119. 


8. P. HANDCOCK. 
SCOURGING.—Among both Jews and Romans 
the common mode of corporal punishment to 
which offenders .were subjected was that of 
scourging. 

4. Jewish scourging.—The supreme Sanhedrin 
at Jerusalem and the local Sanhedrins connected 
with all the synagogues were in the habit of 
punishing by scourging secondary misdemeanours, 
civil and ecclesiastical. Their authority for the 
infliction was derived from the statute of the 
Mosaic Law (Dt 25'%) which ordained that the 
misdemeanant should receive a number of stripes 
not exceeding forty. To enstre that the legal 
limit was not exceeded, the number was restricted 
in practice to thirty-nine for one offence. These 
were administered with a scourge composed of 
leather strands, the usual executioner being the 
Chazzan, or attendant, of the synagogue (Lk 4”). 

Among the sufferings which he _ heroically 
endured, St. Paul records his subjection to this 
form of severe maltreatment on five different occa- 
sions, not one of which is mentioned in the Acts 
(2 Co 11"). Jesus warned His disciples to expect 
the same sort of persecution at the hands of the 
Jewish authorities (Mt 101”), a forewarning which 
was soon verified. The beating (é¢pe) which the 
apostles received on the occasion of their second 
collision with the Sanhedrin was that with stripes 
(Ac 5*). During the period of his career as perse- 
cutor, St. Paul searched out the members of every 
synagogue suspected of being believers, and en- 
deavoured to secure their retractation by the use 
of the same drastic method (22; ef. 261), 

2. Roman scourging.—(a) Roman scourging is 
distinguished from Jewish in 2 Co 11“ by the fact 
that the former was inflicted with rods (épaBdtcOny). 
St. Paul suffered this mode of punishment on 
three occasions. Only one of these inflictions, 
that shared, by Silas, is recorded in the Acts (1622). 
In carrying out the orders of the Roman magis- 
trates, the lictors would seem to have executed 
their task with merciless rigour (v.”). According 
to the Porcian Law (300 B.C.), scourging was for- 
bidden in the case of Roman citizens, this particular 
penalty being reserved for slaves and foreigners ; 
and to make matters worse, the magistrates acted 
also wltra vires by failing to investigate the case 
fully (v.%’). (6) In the absence of lictors, the 
flagellation was inflicted with a different instru- 
ment, consisting of a ‘ knout’ or ‘cat’ with ‘lashes 
of knotted cord, or even wire, which might be 
loaded with knuckle bones or other cruel aggrava- 
tions.’ This dreadful weapon was sometimes 
employed for extorting confession from persons 
accused of crime. The chiliarch who had St, 
Paul under arrest ordered the whip (udoriz) to be 
used for this purpose. Arrangements for subject- 
ing the Apostle to the terrible ordeal had been 
completed by the centurion, but he escaped it by 
a successful assertion of his rights as a Roman 
citizen (2274-2), 

3. Among the heroes of faith mentioned in He 11 
some had trial of scourgings (v.*), the reference 











being to tortures inflicted by Jewish or heathen 
persecutors (2 Mac 7’), 
LITERATURE.—For mode of scourging and other details, see 
artt. ‘Flagrum’ in Smith’s D@RA3%, London, 1901, con 
in HDB and DOG, ‘Stripes’ in JE; F. W. Farrar, The Life 
and Work of St. Paul, do., 1897, pp. 715-717; T. Keim, 
History of Jesus of Nazareth, Eng. tr., 6 vols., do., 1873-83, 
vi. 116f. W.S. MONTGOMERY. 


SCRIBE.—Judaism was a religious system which 
regulated the lives of its adherents in the minutest 
particulars. The necessary regulations were con- 
tained partly in a written Law, partly in a mass 
of ev tradition and authoritative precedents. 
Hence a class was needful who should make it 
their business to preserve and expound these. 
This class was the scribes. 

4. Functions.—(a) Their primary function has 
just been indicated. It involved the making of 
accurate copies of the Scriptures, and the laborious 
memorizing of tradition. (6) In the synagogue a 
scribe acted as the expounder of Scripture to the 
people. (c) The scribe was a lawyer who had to 
decide all legal disputes. (d) To meet new cases 
for which there was no regulation written or oral, 
and no precedent to guide, he had to determine 
what the law should be. Hence the mass of 
traditions and precedents assumed overwhelming 
proportions. (e) The education of the young in 
schools was the charge of the scribe. As the Law 
was regulative of all human activities, the know- 
ledge of the scribe was encyclopedic. In his 
person were combined the offices now distributed 
among clergymen, doctors, lawyers, and teachers. 

2. Training.—The period of training for such 
a profession was naturally long. When it was 
finished and he had been called to a particular 
post, the scribe was ordained, and received the 
title Rabbi (see DocToR). 

3. Schools.—Scribes were divided into various 
schools. While doubtless the majority were 
Pharisees, the Sadducees had their scribes also 
(implied in Ac 23’). Further, the Pharisee scribes 
were divided into two great schools, the followers 
of Hillel and of Shammai. It was only on poirts 
of detail, and on no fundamental principle, that 
they divided. On the whole, the school of Shammai 
was the more rigid. 

4. Influence.—The influence of the scribes was 
naturally very great, and they were highly 
esteemed. After the fall of Jerusalem, they 
became more important than ever. Temple and 
priesthood disappeared. The synagogue became 
the sole centre of Jewish religious and national 
life, and the scribe the most important official (see 
under PHARISEES). 

5. Relation to the early Church.—In the early 
history of Christianity we have only three refer- 
ences to the scribes. (1) Gamaliel, a scribe and 
the teacher of St. Paul (Ac 223), on the occasion of 
the trial of St. Peter and his associates counselled 
toleration, and his advice was accepted (5%*-), (2) 
When St. Paul was on his trial, the Pharisaic 
scribes repeated Gamaliel’s advice (23°). (3) Onthe 
other hand, 6” mentions scribes among those who 
proceeded against Stephen. Probably we should 
regard them as Sadducees. But in nearly all cases 
of Jews rising against Christians, especially out- 
side Jerusalem, we may be sure that the scribes, 
the recognized leaders of the pegple, were the 
instigators. 





LirERATURE.—Artt. ‘Scribe’ in HDB DCG, EBi, JE; 
Schiirer, HJP u. i. (Edinburgh, 1885] 312 ff. : teks tg 
Die Religion des Judentums im neutest. Zettalter, Berlin, 1903, 
p. 139 ff. ; W. O. E. Oesterley, The Books of the Apocrypha, 
their Origin, Teaching and Contents, London, 1914, p..113 ff. ; 


W. D. Niven. 
SCRIPTURE.—1. Terms.—The general designa- 


tion for ‘Scripture’ is ypag7 or plur. ypadal, the 
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former occurring some 30 times in the NT (Gospels 
14, Acts 3, Paul 9, Catholic Epistles 5), the latter 
about 20 times (Gospels 10, Acts 4, Paul 5, Catholic 
Epistles 2). The terms are almost invariably pre- 
ceded by the definite article, the only exceptions 
being in Jn 1937, 2 Ti 316, where the article betare 
ypagy is replaced by érépa and aoa respectively, 
1 P 28, 2 P 1°, where ypag¢% has become a real 
proper name, and Ro 1? 168, where the Scriptures 
are more explicitly characterized as ypagal dy 
and ypagat mpopyrixal, ‘holy Scriptures’ and ‘ pro- 
phetic Scriptures.’ In one text, 2 Ti 3%, another 
designation is used, viz. lepa ypduuara, ‘sacred 
writings’ (a direct translation of the Hebrew 
phrase w3pn °2n3), which we find also in Philo and 
Josephus. 

2. Connotation of terms. — Both ypa¢y and 
yeduua are derived from the verb ypdduw, ‘draw,’ 
‘inscribe,’ or ‘ write,’ and thus suggest writing in 
the most general sense. Classical Greek shows 
the transition in each case from the rudimentary 


conception of written characters, or the art of 


alphabetic writing, to the higher thought of real 
literature. In the NT ypdéuua alone shows an 
such variety of meaning. Here the word is applie 
not merely to the ‘letter’ of the Law as contrasted 
with the living, life-giving spirit (Ro 2”"*-, 2 Co 3%), 
but in its plural form ypduuara to the elements of 
penmanship (Gal 6%), literature as a subject of 
study (Jn 7, Ac 26%4), and documents of various 
kinds, such as the debtors’ bills reduced by the 
unjust steward (Lk 16), letters of commendation 
or the reverse (Ac 284), the writings of Moses (Jn 
5%), as well as the Sacred Scriptures (in the phrase 
cited from 2 Ti 3'5). The parallel term ypad7 is 
used only in the last sense. The question has 
been widely canvassed whether the singular ypa¢7 
applies to the Scriptures as a unified whole, or to 
some single section or ‘ passage’ of Scripture. In 
his famous note on Gal 3” Lightfoot lays down the 
principle that :‘the singular ypad¢7 in the NT 
always means a particular passage of Scripture,’ 
though in a subsequent comment on Ro 4°, while 
insisting that St. Paul’s practice ‘is absolute and 
uniform,’ he admits a doubt as to St. John’s usage. 
On the other hand, Warfield maintains that the 
prevailing classical application of ypagy to entire 
documents, carrying with it ‘a general implication 
of completeness,’ extends also to the NT,—that ‘in 
its more common reference’ the term ‘designates 
the OT, to which it is applied in its completeness 
as a unitary whole’ (DCG ii. 586). In the present 
writer’s judgment the former contention vindicates 
itself, even in the Fourth Gospel and in the erucial 
text Gal 3” (the Apostle having in mind the pass- 
ages of Scripture adduced either in 2!6 3! or in 
the longer argument of Ro 3%). The only clear 
instances of ypa¢7 applied to the Scriptures as a 
whole appear to be found in 1 P 2° and 2 P 1”, 
where the word is already a proper name, the full 
development of the personifying tendency observ- 
able in Gal 38. As regards the significance of the 
plural ypagat there is general agreement. Where 
the term is qualified by the adjectives dy: and 
mpopnrixat (cf. above), the reference is to the 
character, not the scope, of the oe aes In 2P 
3'6 al Aovral ypagal are most probably to be under- 
stood of apostolic writings. But the technical 
hrase ai ypag¢al undoubtedly denotes the body of 
Scriptural writings as an organic unity, with a 
spirit and character of its own. ; ‘ 

3. Authority of Scripture.—The peculiar quality 
of the Scriptures is indicated by the three defining 
adjectives, dat, lepal, and mpopyrexal, the notions 
of ‘holiness’ and ‘sacredness’ bringing the Books 
into direct relationship with God, and that of 
‘prophecy’ leading forward to the revelation of 
the mystery of God in Christ. The high Jewish 
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theory of the inspiration of Scripture is fully 
accepted-in the NT. The term dedrvevoros, ‘God- 
inspired’ (cf. Heb. &3)7 13), applied to Scripture 
in all its parts (réoa ypa¢y), is found indeed only 
in 2 Ti 3°; but the theory underlies the whole 
attitude of the NT writers to the older revelation. 
“No Bropeecy ever came by the will of man: but 
men spake from God, being moved by the Hol 
Spirit’ (2P 17). Thus the words of Moses, David, 
Isaiah, and the other prophets may be attributed 
directly to God (Ro 9%, He 1°" 5°), or the Holy 
Spirit (Ac 1%, He 37 1015), or God speaking 
through the Holy Spirit (Ac 4%, He 43% 88), or 
even the Messiah (He 2! 10°). As the ‘living 
oracles’ of God, then, the Scriptures are the final 
norm alike of faith and of conduct. The true ser- 
vant of God believes ‘all things which are according 
to the law, and which are written in the prophets’ 
(Ac 2444), and sets an example to others not, even 
in their estimate of the apostles, to go ‘ beyond the 
things which are written’ (1 Co 4°), The appeal 
to ‘what is written’ (kadds yéypamrac or yeypaupevor 
éorly, the Christian rendering of the Rabbinic 
formula 1283¥ or 233) is decisive, not merely in 
clinching a theological argument (esp. in Romans 
and Galatians), but in interpreting the mission and 
person of Christ, and the significance of His death, 
resurrection, and ascension (Ac 2**, 1 Co 154, He 
268.) with the subsequent outpouring of the Spirit, 
the persecution of the Church, the rejection of the 
Jews and mission to the Gentiles, the resurrection 
of the body, and the final salvation (Ac 114, Ro 
274 936 925 1 Co 118% 1548, etc.), and equally as 
the authoritative guide to Christian conduct (cf. 
Ac 23°, Ro 12”, 1 Co 9°, 2 Co 43° 617f 815, Eph 62, 
1 P 16 31°.) ; for ‘ whatsoever things were written 
aforetime were written for our learning, that 
through patience and through comfort of the 
scriptures we might have hope’ (Ro 15%), while the 
very gees of their ‘inspiration’ is tested by 
their helpfulness ‘for. teaching, for reproof, for 
correction, for discipline which is in righteousness’ 
(2 Ti 3'*). It must be admitted, however, that the 
new spirit of Christianity can move freely within 
the limits of the older Scriptures only by a frequent 
straining, and even ‘wresting,’ of their natural 
sense (see art. OLD TESTAMENT). 

4, Extent of Scripture.—The canon of the NT 
writers was that inherited from the Jewish Church, 
and thus corresponded to our OT. There is fre- 
quent reference to the canonical groups of the 
‘Law’ and the ‘Prophets.’ Of the Hagiographa, 
the Books of Psalms, Proverbs, and Job (in 1 Co 
3!) are explicitly cited as Scripture, while a phrase 
from Ec 7” is introduced in the remarkable con- 
flate of OT texts in Ro 3!f-, with the formula ca@ds 
yéyparrat, Though the remaining books are passed 
over in silence, there is no real reason to doubt 
that the writers knew and recognized the full 
Jewish canon. In the NT, too, there is no such 
sense of the inferiority of the Hagiographa as 
haunted the Jewish Rabbis. The whole book is of 
God, and bears witness to Him and His salvation. 
In addition to OT texts there are numerous allu- 
sions to apocryphal literature, such as the Wis- 
dom of Ben Sira, the Wisdom of Solomon, 1 and 
2 Maccabees, the Book of Enoch, the Testaments 
of the Twelve Patriarchs, and the Assumption of 
Moses (see art. QUOTATIONS). It is remarkable, 
however, that the usual formula of Scriptural 
quotation is nowhere attached to apocryphal texts, 
the only approach to such canonical recognition 
being found in the ‘prophesying’ of Enoch in 
Jude 4, Though the NT writers follow the LXX, 
they apparently regard the Palestinian canon as 
alone authoritative in the full sense of the term. 
Naturally their own writings have not yet attained 
to the dignity of Scripture ; but a true feeling for 
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the spiritual value of apostolic letters is already 
evident in 2 P 3%, and the application to these 
writings of the technical term ypagai shows how 
easy and inevitable was the extension of the Canon 
to cover both the OT and the NT. 


LITERATURE.—On the usage and significance of the terms, cf. 
the NT Dictionaries and Commentariés, esp. J. B. Lightfoot, 
Galatians, 1890, p. 147f.; F. J. A. Hort, Vhe First Epistle of 
St. Peter, I. 1-II. 17, 1898, p. 114 ff.; B. F. Westcott, Hebrews, 
1889, p. 474 ff.; also D. M. Turpie, The New Testament View 
of the Old, 1872; G. A. Deissmann, Bible Studies, Eng. tr., 
1901, pp. 112ff., 249f. ; B. B. Warfield, art. ‘Scripture,’ in 
DCG ii. 584 ff., with literature. On the formation of the Canon 
see F. Buhl, Kanon und Text des AT, 1891 (Eng. tr., 1892); 
G. Wildeboer, Het outstaan van den Kanon des Ouden 
Verbonds4, 1908 (Germ. tr., 1891, Eng. tr., 1895); H. E. Ryle, 
The Canon of the OT, 1892; K. Budde, art. ‘Canon (OT),’ in 
EBi; F. H. Woods, art. ‘OT Canon,’ in HDB. On Jewish 
theories of Inspiration, cf. F. Weber, Jtid. Theologie, 1897, 
p. 80ff., and E. Schiirer, GJV4 ii. [1907] 363 ff. (HJP u. i. 
[1885] 306 ff.). A, R. GORDON. 


SCROLL (ROLL) [6:Pdiov, 15¢].—So long as writ- 
ing material was manufactured from the papyrus 
plant, the usual form of a book was that of the 
wolumen or roll, wound round a stick or sticks. 
The modern form of book, called in Latin codex, 
did not come into use till the 3rd cent. of our era, 
when parchment (repyaunv7, from Pergamos, where 
it originated) began to supersede papyrus. Ac- 
cording to Pliny (HN xiii. 11f.), the standard roll 
(scapus) consisted of 20 sheets (shede or plagule) 
joined together with paste. Rolls, however, were 
often much longer; the longest Egyptian one 
known measures 144 ft. To this day the Scriptures 
are always read in the synagogue from rolls, never 
from a codex. One of the most impressive eschato- 
logical metaphors was suggested by the idea of the 
once familiar B.6\tov—‘and the heaven was re- 
moved as a scroll when it is rolled up’ (as BiBAlov 
é\tcobuevov, Rev 6" || Is 344, ‘et ccelium recessit 
sicut liber involutus’ [Vulg.]); ‘a unique simile, 
reminding us of the later Stoic conception of the 
sky as a BiBdos Oe00, of which heavenly bodies are 
the oroxeta or characters’ (T. K. Cheyne, The 
Prophecies of Isaiah*, 1886, i. 195). 

LiTERATURE.—A. W. Pollard, art. ‘Book’ in EBr11; artt. 
‘Writing’ in HDB(F. G. Kenyon) and £Bi (A. A. Bevan). 

JAMES STRAHAN. 

SCYTHIAN (2xv’Ons). — The Scythians were a 
barbarous nomadic tribe of Indo-Germanic origin 
living in the region between the Caucasus Moun- 
tains and the Caspian Sea. The Greek colonists 
who settled on the northern shores of the Black 
Sea in the 7th cent. B.c. found the South Russian 
steppe in their possession. Their name ‘Scythians’ 
is first found in Hesiod (Strabo, VII. iii. 7. 8), while 
Herodotus (iv. 1-82, 97-142) gives a great deal of 
information regarding the people, although the 
fact that the Greeks soon came to extend the name 
‘Scythian’ to all the nations to the north and 
north-east of the Black Sea makes some of the 
statements of Greek writers regarding them 
questionable. 

The Seythians proper were a purely nomadic 
race living on the South Russian steppe the usual 
life of nomads, moving from place to place as the 
needs of their flocks demanded. Herodotus (iy. 
46, 114, 121) tells us that the men rode on horse- 
back while the women were conveyed in wagons 
drawn by oxen. They lived on boiled flesh, mares’ 
milk, and cheese. Like most barbarians, they 
existed in a condition of filth, never washing them- 
selves, and the women daubed themselves with 
paste containing ‘the dust of fragrant woods and 
removing it the second day (iv. 75). Hippocrates 
(ed. Littré, ii. 72) informs us that they were not a 
very hardy race, suffering greatly from dysentery 
0 rheumatism, and being soft and flabby in 

ody. 

The cruelty of the whole race and the despotism 


of their kings were notorious in the ancient world. 
When the king put a man to death all the male 
relations of the unfortunate victim were slain as 
well, for fear of blood revenge. When engaged in 
battle, the Scythian warrior drank the blood of 
the first of the foe he slew, using the skull as a 
drinking cup. No one was allowed to share in the 
booty who did not bring the head of a foeman to 
the king. The scalps of those slain in battle were 
tanned and hung on the bridle of the warrior (Herod. 
iv. 64f.). The eyes of those taken captive and held 
as slaves were put out. The kings were invested 
with absolute despotic powers. On their death a 
vast multitude of slaves and even free-born servants 
were slain and buried in great funeral mounds 
along with horses and vessels of gold and silver. 

The Scythians first come into history in con- 
nexion with their invasion of Asia and particularly 
of Media in the 7th cent. B.c. At this time there 
took place one of those great movements among 
the uncivilized peoples of the north which the 
Germans call a Vélkerwanderung. Pressed on by 
Asiatic tribes, the Scythians seem to have driven 
the Cimmerians into Asia Minor and invaded Media. 
Herodotus speaks (i. 103-105) of a great victory of 
the Scythians over Cyaxares and the Medes which 
Sripetiad the latter to raise the siege of Nineveh. 
Thereafter the victorious hordes overran all! Asia, 
plundering at will for thirty years, from 634-604 
B.C., till the Medes again under Cyaxares destroyed 
most of them after making them drunk at a 
banquet (i. 106). He also tells (i. 105) of king 
Psammetichus, who died 611 B.c., buying off these 
northern invaders who had come as far south as 
Philistia. The panic of these invading hordes 
reached Palestine, and several times the land seems 
to have been threatened and actually overrun with 
marauding bands. The reports of warriors fight- 
ing on horseback with bow and arrows, and drink- 
ing the blood of the slain, were fitted to appeal to 
the imagination of the Hebrew prophets, who 
a be of the messengers of God’s wrath on a 
sinful nation. Jeremiah’s description of ‘the evil 
coming from the north’ (13% 46 5? 6!) and of the 
mighty nation of riders and bowmen, as well as 
Zephaniah’s picture of the Day of the Lord, was 
probably suggested by the Scythian invasion and 
the terror it inspired. The memory of thisinvasion 
was perpetuated in the name Scythopolis, which 
was given to the old town Beth-shean ([xv@wy ridus, 
Jth 3°; cf. ZxvOwroretrar, 2 Mac 122°), which was 
probably taken, and, as Pliny (HW v. 16) and G. 
Syncellus (Chronographia, ed. P. J. Goar, Venice, 
1729, p. 171) state, rebuilt by the remnant of the 
Scythians who remained after the main body was 
bought off by the king of Egypt. 

To the Jews the name ‘Scythian’ became 
synonymous with ‘barbarian.’ Just as terrors 
which are only partially known assume gigantic 
proportions, so these Scythians, by their rapid 
descent on Palestine, their unwonted appearance, 
their savage cruelty, and their short sojourn, im- 
pressed the imagination. They became the symbol 
of savagery, inhumanity, barbarity, treachery, 
cruelty, and perhaps under the names Gog and 
Magog (9.v.) became types of the evil world-powers 
opposed to the Kingdom of God. Thus Josephus 
(Ant. I. vi. 1) identifies Gog and Magog of Ezk 
38.39 with the Scythians. When the apostle 
Paul is speaking of the absolute way in which the 
gospel of Christ abolishes all racial distinctions, 
he mentions in the list ‘Greek and Jew... 
barbarian, Scythian’ (Col 3"), where undoubtedly 
‘Scythian’ is referred to as being universally re- 
garded as the lowest in the scale of humanity, the 
most savage of barbarians—‘ Scythe barbaris bar- 
bariores’ (Bengel) (cf. J. B. Lightfoot, Colossians?, 
1879, p. 216). Even Seythians, the Apostle main- 
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tains, can be renewed unto the knowledge of Jesus 
Christ and become one in Him along with members 
of other races. Justin Martyr, the apologist (Dial. 
28), in extolling Christianity, refers to its having 
room for Scythians and Persians, the ferocity of 
the former and the licentiousness of the latter 
being notorious, while the pseudo-Lucian (Pjilo- 
patris, 17) satirizes Christianity for suggesting 
that Seythians should have any place in heaven. 
The opponents of Christianity, such as Celsus and 
the pseudo-Lucian, could not understand a religion 
which had a place for those so low in the scale of 
humanity as the Scythians. The Apostle, on the 
other hand, gloried in a religion which could re- 
deem and elevate the most degraded. 


LiteRATURE.—Herodotus, iv. 1-82, 97-142; Hippocrates, de 
Aére, aquis et locis, xvii.-xxii., ed. P. M. E. Littré, 10 vols., 
Paris, 1839-61, ii. 66-82; J. C. Zeuss, Die Deutschen und die 
Nachbarstimme, 1837; K. Neumann, Die Hellenen im 
Skythenlande, 1855 ; G. Grote, History of Greece, 10 vols., new 
ed., 1888; H. Ewald, Geschichte des Volkes Israel, iii.3 [1866] 
742-748; J. B. Lightfoot, Colossians2, 1879, p. 216; artt. 
“Scythians’ in HDB and EBi, and art. ‘Scythia’ in EBr9. 

W. F. Boyp. 

SEA (6d\acca).—The term is employed in apos- 
tolic history to designate (1) a large body of water 
or collection of waters; (2) the Red Sea; (3) the 
Mediterranean Sea; (4) with y# and ovdpavés, the 
whole created universe; and (5) the ‘sea of glass’ 
before the throne of God. 

1. A large body of water or collection of waters 

(Ae Dy Oy oR Ro 97" 2 Co 11° He ll Ja 1°, 
Jude 13: Rey 73 gs. 9 10?- 5.8 1212 132 16 1817- 19. 21 
208-13 911; ef. Ac 27°, ré\ayos ; Ja 3’, evddcos).—In 
the first of these passages, the sailors with Paul on 
his memorable voyage to Rome, pretending that 
additional anchors from the prow of the vessel 
would help to steady the ship, and that they must 
go off in a boat to carry them out to cables’ length 
rather than drop them over the prow, ‘lowered the 
boat into the sea’ (Ac 27%). But he saw through 
their scheme and warned the centurion. Later 
they cast the cargo of wheat into the sea (v.*) ; 
and again they loosened the cables of the anchors 
and Jet them fall off into the sea (v.*°). Then, 
chancing on a sand bank between two seas, in the 
narrow channel leading into St. Paul’s Bay, be- 
tween the little island of Salmonetta and the 
mainland of Melita, they ran the vessel aground 
(v.“1). Going on shore, the barbarians, seeing a 
viper clinging to Paul’s hand, regarded him as a 
murderer, whom, though he had escaped from the 
sea, the goddess Justice would not suffer to live 
28%). 
Paul was thrice shipwrecked. He also suflered 
other ‘perils in the sea’ (2 Co 11%); but he does 
not pause to specify them. In writing to the 
Romans he again alludes to the ‘sea.’ Quoting 
Is 10%, he says that though Israel be as numerous 
‘as the sand of the sea,’ yet it is not the unbelieving 
many but the faithful few who are the object of 
God’s care. Only,the remnant shall be saved (Ro 
927). A similar reference is found ia He 11, in 
which the writer emphasized how faith on 
Abraham’s part brought life out of death, giving 
him posterity ‘as the sand which is upon the sea 
shore innumerable.’ On the other hand, amother 
writer describes the doubter as ‘like the surge of 
the sea’ (Zo.xev krvdwve Oardoons, Ja 18), driven by 
the wind and tossed. The instability of a billow 
changing rapidly from moment to moment furnishes 
a wonderfully apt symbol of the mind that cannot 
steady itself in belief. Jude uses a similar figure 
when he describes the ungodly and libertines as 
‘wild waves of the sea’ (kiuara dypia Oaddoons, v.}), 
foaming out their own lawlessness and shame (cf. 
Ts 57”). 

John likewise, in the Apocalypse, often uses the 
term in its natural sense. Thus, no hurt is to 


befall the earth or the sea until the servants of 
God are sealed in their foreheads; no physical 
convulsions are to take place until the saints of 
God are secured (Rev 7!%). On the other hand, 
judgment isimminent. Pausing in the process of 
unrolling judgment and consolation, the Seer be- 
holds a strong angel standing like a colossus astride 
the earth and sea, holding in his hand an open 
book (10? > 8), He hears woes pronounced upon the 
earth and sea (12). A monster dragon comes up 
out of the sea, as the father of cruelty and blas- 
phemy (13!; cf. Dn 72%). When the second angel 
sounds, one third of the creatures which are in the 
sea die (8° °); when the same angel pours out his 
bowl into the sea, it becomes blood and every 
living thing dies (16%), At the fall of Babylon (i.e. 
Rome) mariners on every hand take up a lamenta- 
tion because of her commercial loss to the world of 
trade (1817- 1 21) ; while in the final issue of events, 
after the millennium and after Satan has been 
loosed to deceive the nations, ‘the number of whom 
is as the sand of the sea,’ and after he is cast 
into the lake of fire and brimstone, and the dead 
are summoned to judgment, then, we read, ‘the 
sea gave up the dead which were in it’—in its 
great maw—to be judged every man according to 
his works (208-18), But when heaven is described 
and the abode of the blessed is portrayed, and a 
new heaven and a new earth are created, the Seer 
is careful to say, ‘and the sea is no more’ (21!). 
This passage is a most instructive witness to the 
estimate of the sea among the ancient Hebrews. 
They had a universal horror of it. To them it was 
a synonym of turbulence, estrangement, hostility, 
fickleness, isolation, and separation. It was the 
home of storms and tempests and vague terrors. 
As a great monster enemy it devoured men; yea, 
the sea was the prolific mother of monsters. 
Naturally the sea, therefore, could have no place 
in an ideal universe. According to Plutarch, the 
ancient Egyptians regarded the sea as no part of 
nature, but an alien element full of destruction 
and disease. The priests of Isis are said to have 
shunned it as impure and unsocial for swallowing 
up the sacred Nile. One favourite tradition made 
the sea disappear in the final conflagration of the 
world. But John ignores this view, and regards 
the sea rather as no longer existent. God’s dread 
opponent, the dragon, he practically says. shall dis- 
appear from the abode of the redeemed ; and the 
powers hostile to God, whether men or demons, 
shall be brought to naught. 

2. The Red Sea (Ac 7%, 1 Co 101 *, He 11°).—In 
some respects this is ‘the most remarkable body 
of water on the globe. It is subject to extreme 
evaporation ; and, though no rivers empty into it, 
it is never exhausted. It is 4350 miles long, and 
205 miles broadiat its widest part. There are three 
references to it in apostolic history: (a) Stephen 
in his memorable apology speaks of Moses thus: 
‘This man led them forth, having wrought wonders 
and signs in Egypt, and in the Red sea, and in 
the wilderness forty years’ (Ac 7%). ‘ His argument 
is that,.as Moses’ Divine appointment was attested 
by signs and wonders, so signs and wonders formed 
part of the credentials of Christ. (6) Paul also, 
in writing to the Corinthians, says, ‘For I would 
not, brethren, have you ignorant, how that our 
fathers were all under the cloud, and all passed 
through the sea; and were all baptized unto Moses 
in the cloud and in the sea’ (1 Co 10'*), The 
Apostle’s point is that ancient Israel started well ; 
all were protected and guided by the cloud; all 
were safely brought through the sea; all were 
sealed as by a baptism into trustful allegiance 
to Moses as their deliverer ; yet in the end all ex- 
cept two failed to enter Canaan. Those who sang 
victory at the crossing of the Red Sea never reached 
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the promised land. (c) A different use is made of 
the same fact in He 11%, The author here em- 
phasizes how faith finds a path in life. ‘By faith 
they passed through the Red sea as by dry land: 
which the Egyptians assaying to do were swallowed 
up. What the writer means to teach is, that 
Israel’s passage through the Red Sea was due to 
the discovery of faith. It was not a path which 
anyone could find. Indeed, to the Egyptians who 
had no faith, it became a sea. Hence it is an 
example of the wonder-working power of faith. 

3. The Mediterranean Sea (Ac 10® *? 174).—The 
Mediterranean was to the Hebrews ‘the great sea’ 
(Nu 34°). It was probably the largest expanse of 
water with which they were familiar; it was like 
a mighty mirror flashing the glories of the sun. 
Two passages are in point here, though one refers 
more particularly to the Agean. (a) The first 
recounts how Cornelius sent to Joppa to fetch 
Peter, who lodged with one Simon, a tanner, 
‘whose house is by the sea side’ (Ac 10% *), The 
sea here alluded to is obviously the Mediterranean. 
Simon’s house, which doubtless was a very humble 
abode, was by the sea because there he would have 
easy access to water ;’and it was outside the city, 
at least 50 cubits, because tanning was held to be 
an ‘unclean’ employment, bringing one constantly 
into contact with dead animals. (6) The other 
passage tells how the brethren of Berea sent 
forth Paul, whose safety was in jeopardy, ‘to go 
as far as to the sea’ (Ac 174). The main road 
from Macedonia to Thessaly bent about the base 
of Mt. Olympus close along the sea. Whether 
St. Paul, on arriving at the coast, changed his 
plan, and, instead of taking ship for Athens at 
Methone or Pydna, went on foot, it is impossible 
to say. 

4, With yj and ovpavds, the whole created 
universe (Ac 4% 14%, Rev 5% 10° 147).—For ex- 
ample, in Ac 4%*-, after the healing of the lame 
man, Peter and John, who had been accused and 
brought before the elders, and charged and even 
threatened by them not to speak any more in the 
name of Jesus, prayed, ‘O teat thou that didst 
make the heaven and the earth and the sea and 
all that in them is... grant unto thy servants 
to speak thy word with all boldness’ (v.74 **). The 
opening words were probably not altogether un- 
familiar to them, as they seem to have belonged 
to the earliest known psalm of thanksgiving in 
the Christian Church (cf. Is 373%”). In similar 
language, Barnabas and Paul remonstrated with 
the men of Lystra, saying, ‘We also are men of 
like passions with you, and bring you good tidings, 
that ye should turn from these vain things unto 
the living God, who made the heaven and the earth 
and the sea, and all that in’ them is’ (Ac 14"), 
The Lystrans are thus introduced by the apostles 
to the true and living God. In Rev 14’ there isa 
striking parallel to their summons, the implication 
being that the God who creates has a right also to 
judge His creatures. In 5%, also, by a sweep of 
prophetic imagination, even sea-monsters join with 
departed spirits in a doxology of praise to the 
Lamb; while in 10° the thought of God’s creator- 
ship, of earth and heaven and sea, prepares the 
way for the announcement that the God of creation 
and providence is also a God of judgment. 

5. The apocalyptic sea of glass before the 
throne of God (Rev 4° 15’).—The first passage (4°) 
reminds one of the ‘molten sea’ in Solomon’s 
Temple (1 K 7*-%%), In fancy the Rabbis com- 
pared the shining floor of the Temple to crystal. 
To John heaven is a sort of glorified Temple, and 
the crystal pavement is a kind of sea. The figure 
greatly enhances the splendour of the picture. 
The Apostle was probably attempting to portray 
the ether with all its clearness and calm, shimmer- 











ing yet motionless. In the other and only remain- 
ing passage (15?) he beholds ‘a glassy sea mingled 
with fire.’ On its shores the redeemed stand, as 
the children of Israel did on the shores of the Red 
Sea, victorious, singing the song of Moses and of 
the Lamb. See, further, next article. 

GEORGE L. ROBINSON. 

SEA OF GLASS.—In the literature of the Apos- 
tolic Age the conception of the Sea of Glass occurs 
only in Rev 4° 15%. Inthe former passage, the Sea 
of Glass like crystal (@d\acca tadivn duola kpuordddy) 
forms a part of the surroundings of the throne in 
heaven. In the latter passage the position of the 
Sea is not mentioned, but is no doubt understood to 
be the same, and the Sea itself is further described 
as ‘mingled with fire’ (ueuvyuévny rupl). The mar- 
tyrs are seen standing upon it, singing the song of 
Moses and of the Lamb. ; 

It is easier to trace back into the OT the origin 
of the symbolism of the Apocalypse, and to collect 
parallels from the religious literature of other 
nations, than to interpret the precise meaning of 
this particular symbol in the mind of the author of 
the Apocalypse. We shall in this article endea- 
vour to collect the various parallels and possible 
sources of this conception, afterwards attempting 
to classify them, in order to show the various 
streams of thought that have combined to yield 
this climax of apocalyptic symbolism. Finally, an 
attempt will be made to interpret its meaning in 
the Apocalypse. 

4. Sources of the symbol.—It may be remarked 
that all the parallels collected below are not of 
necessity to be regarded as sources of this particu- 
lar conception, but they all offer possible links of 
connexion with it. 

(a) We have, first, the conception, at once mytho- 
logical and cosmological, of the upper sea, the 
waters in the heavens, separated by the firmament 
(crepéwua) from the waters below (Gn 1%"). This is 
directly connected with the Babylonian chaos- 
myth of the conquest of the chaos-dragon Tiamat 
by Marduk. Moreover, in the Babylonian cosmo- 
gony the heavenly universe is divided into three 
parts corresponding to those of the earthly universe, 
the third and lowest division being the heavenly 
ocean (ef. A. Jeremias, The OT in the Light of the 
Ancient East, Eng. tr., 2 vols., London, 1911, i. 
6ff.). See 2 Hn. xxvii. 1-3. 

(6) In the theophany in Ex 24 a pavement of 
sapphire is described as being under the feet of God. 

(c) In the apocalyptic vision of Ezekiel, upon 
which the symbolism of Rev 4 is most directly 
based, a firmament like the colour of the terrible 
crystal is stretched over the heads of the four 
living creatures, and upon it is placed the throne 
like sapphire stone (Ezk 12-5). 

(a) In the vision of the Ancient of Days in 
Dn 7%" a fiery stream issues from the throne. 

(e) In Z En. xiv. 10-17, in the similar vision of 
the house and of the throne of God, the floor of the 
first house is of crystal and that of the second house 
is of fire, also from underneath the throne come 
streams of flaming fire (cf. also Ixxi. 6). 

(f) In Test. Lev. ii. 7 a hanging sea divides the 
first heaven from the second in the later recension ; 
in the earliest form of the document the hanging 
sea is in the first heaven. 

(g) Finally, an interesting passage from the Bun- 
dahi3 may be quoted (SBE v. 125f.): ‘ Afterwards, 
the fire and halo melt the metal of Shatvairé, in 
the hills and mountains, and it remains on this 
earth like a river. Then all men will pass into 
that melted metal and become pure’ (cf. Sib. Orac. 
lil, 84f., ii, 285f.). The list might be enlarged, 
but these passages are representative both of the 
distribution of the conception and of the different 
forms which it assumed. 
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2. Classification of motives underlying the 
symbol.—(«) We find the cosmological significance 
of the heavenly sea. The celestial universe is the 
counterpart of the earthly. The Zodiac, the abode 
of the gods, rises above and upon the heavenly sea. 
Later the sea itself and the solid firmament con- 
ceived of as supporting it seem to unite in the 
symbol, and we have the throne resting upon 
a crystalline sapphire’ foundation or pavement. 
There may also enter into the symbol some element 
of the a he of the conquest of Tiamat. The sea 
stretched out calm and glassy before the throne 
may in part symbolize the victory of the divinity 
over the element of chaos. 

(0) There is the eschatological element. In the 
period view of history based on astronomical 
observations and characteristic of Babylonian re- 
ligion, the world was to be destroyed by a. fire- 
flood at the close of the age which was ushered in 
by the water-flood. This idea is present also in 
the Avesta and in most early religions. Hence 
the sea of glass mingled with fire may contain a 
trace of this conception. From the throne pro- 
ceeded not only the heavenly river of water of life, 
clear as crystal, but also the fire-stream of judg- 
ment. The martyrs also standing upon the fiery 
sea suggest the symbolism of purification and 
triumph (cf. the idea in the passage quoted above 
from the Bundahis, where the righteous walking 
through the fire-flood are unharmed by it). 

(c) It is possible to find links with the Jewish 
ritual system. Before the approach to the holy 
place stood the brazen sea, whose form and decora- 
tion suggest remoter links with Babylonian cosmo- 
logy. In the priestly system, whatever the past 
significance of the laver, it certainly stood for the 
necessity of purification for entry into the presence 
of God. 

(d) There may enter into the form of the imagery 
details taken from the loca] surroundings of the 
vision. It has been suggested that much of the 
form of early eschatological schemes is due to the 
local characteristics (cf. Gressmann, Der Ursprung 
der israelitisch-jiidischen Eschatologie, p. 31ff.). H. 
B. Swete (The an ee of St. John*, London, 
1907, p. 70) suggests that the AXgean Sea, fired 
by the rays of the setting sun, has yielded the 
form of the splendid imagery of this vision. While 
this may be so, yet all the elements of the vision 
and their ensemble are an inheritance from the 

ast. 
; 3. Interpretation.—The central motive in the 
Seer’s visionis certainly the relation between heaven 
andearth. Theapparently confused and disorderly 
sequence of events on earth is really being ordered 
and determined by what takes place in heaven. 
Hence the Seer’s first vision, as he gazes through 
the open door, is the throne, the centre and source 
of all the subsequent action of the book. The 
history of the world for him is dominated by that 
throne. The description of scenery surrounding 
the throne gathers up all the symbolism of the 
past, the cosmological, eschatological, and ritual 
elements, coloured, it may be, by the local scenery 
of Patmos. Before the throne the Sea, the emblem 
of chaos and destruction, lies calm and motionless, 
petrified and clear, the symbol of the throne’s vic- 
tory over the opposing forces of darkness and dis- 
order. As the approach to the throne it symbolizes 
the holiness required of those who draw near. As 
the final tribulation draws to a close, that sea 
mingled with fire symbolizes the source of the 
throne’s judgment on the earth below. The mar- 
tyrs, having passed through those judgments, stand 
triumphant on it and sing the song of the new 
Exodus. Finally it becomes the source of the 
healing and purifying streams for the redeemed 
earth. 
VOL. 11.—30 


__ Literature.—H. Gressmann, Der Ursprung der israelitisch- 
jidischen Eschatologie, Gottingen, 1905; H. Charles, 
Eschatology, Hebrew, Jewish, and Christian, London, 1899, 
The Apocrypha and Pseudepigrapha of the OT, Oxford, 1913 ; 
H. B. Swete, The Apocalypse of St. John2;London, 1907 ; C 
Clemen, Primitive Christianity and its Non-Jewish Sources, 
Edinburgh, 1912. S. H. Hooke. 


SEAL (c¢payls, vb. opparylfw).—A seal is (1) the 
graven implement with which an impression is 
made on wax, clay, or other soft substance; and 
(2) the impression itself. The use of seals can be 
traced back almost to the dawn of civilization. 
The scarab seal was peculiar to Egypt and the 
cylinder to Babylonia. Having a distinctive char- 
acter, requiring to be always at hand for use, and 
being a highly-prized and carefully-guarded_pos- 
session, the seal naturally became a means of per- 
sonal adornment. Seal and staff were the insignia 
of a man of rank among the Israelites as among 
the Babylonians (Herodotus, i. 195). A cord was 
passed through the seal, which was worn either 
as a necklace or as a bracelet (Gn 3818, Ca 8°, Jer 
22%), In later times the signet-ring came into use 
among the Jews. The ring displayed by the rich 
worshipper (xpucodaxrvduos) in the early Christian 
assembly (Ja 2?) was probably of this description. 
Signet-rings were largely in use among the Greeks 
and Romans, and many of these have been pre- 
served. 

The seal was used at all times for the purpose of 
safeguarding valuable possessions: wine jars were 
stopped and sealed, letters written and sealed, rolls 
folded and sealed, doors closed and sealed. Hor- 
ace associates locks and seals—claves et sigilla (Ep. 
I. xx. 3). Property, security, secrecy, finality are 
the ideas suggested by the act of solemnly attach- 
ing one’s seal to anything. 

The figurative uses of the term are numerous. 
(a) Circumcision is regarded by St. Paul as the 
seal of a righteousness which existed before the 
rite was instituted (Ro 4"). The same figure of 
speech was frequently used, though somewhat 
differently interpreted, by the Rabbis. ‘ Ye shall 
not eat of the passover unless the seal of Abraham 
be in your flesh’ (Shemoth Rabba, 19). Many 
parallels are given by J. J. Wetstein, Novum Testa- 
mentum Grecum, 1752, ad loc. (6) Vindicating 
his apostleship, St. Paul points to his converts as 
the seal which Christ Himself has affixed to his 
work (1 Co 9”). Can his opponents dispute a claim 
so clearly and authoritatively attested? (c) Be- 
lievers are sealed with the Holy Spirit, of promise 
(Eph 1%). They gave themselves to Christ at their 
conversion, and the Spirit marked them as Christ’s 
peculium, consecrated to His service and destined 
for His eternal Kingdom. Sealed unto the day of 
redemption (4%), they receive in time an earnest 
of what they are to be in eternity (2 Col”). On 
all such believers, who are God’s firm foundation, 
there is impressed the seal, ‘The Lord knoweth 
them that are his’ (2 Ti 2). It is often said that 
the Scriptural seal with which Christians are sealed 
is baptism, a natural enough interpretation, seeing 
that baptism early took the place of circumcision, 
which was expressly called a seal. J. H. Bernard 
(EGT, ‘2 Corinthians,’ 1903) argues that the 
aorists in 2 Co 1?" (c@payiodmevos, Sods) ‘ point to acts. 
completed at a definite moment in the past; and 
this can only mean the moment of baptism.’ But. 
why not the hour of conscious regeneration or per- 
sonal consecration? Lightfoot, Hatch, and Har- 
nack question whether any apostle ever transferred 
the metaphor of the seal to baptism (see Sanday- 
Headlam, JCC, ‘Romans’®, 1902, p.107) (ad) When 
St. Paul speaks of sealing the contribution (xorvwvla): 
of the Gentiles (Ro 157° 8) to the poor saints at 
Jerusalem, he means, not that he needs, as a good 
steward, literally to seal and secure the collection 
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which has been made for them, but that he figura- | a translation of the Latin satis accipere. Cf. 7d 


tively sets his seal (cf. Jn 3%) to the offering of 
material things whichis the ‘fruit’ of theirspiritual 
gifts to the Gentile world. He uses language of 
great dignity and solemnity, for he knows that 
money, which is sometimes mere filthy lucre (Tit 
12), comes to have almost, a sacramental value 
when it is the outward and visible sign or seal of 
an inward and spiritual love. 
roll of destiny, containing the Divine counsel re- 
garding the order of events which is to usher in 
the end, is sealed with seven seals. No angel is 
able to open them, but they are opened one after 
the other by Christ (Rev 5. 6). Roman wills re- 
quired to be attested with seven seals, and T. 
Zahn (Introduction to the NT, 3 vols., 1909, iii. 394, 
following E. Huschke, Das Buch mit sieben Siegeln, 
1860 ; cf. E. Hicks, Traces of Greek Philosophy 
and Roman Law in the NT, 1896, pp. 157, 158) 
holds that the roll (S.8Alov) is here a testamentum. 
As he confesses, omne simile claudicat ; but this 
one would halt too badly, since God the Testator 
cannot die, and the £:SXlov is a book of doom rather 
than a will bequeathing a heritage. And the 
Roman parallel is unnecessary, for the use of seals 
was as familiar to the Jews as to the Romans, 
and seven was the Jewish sacred number. (f) 
According to the writer of the Revelation, the 
servants of God are sealed on their foreheads with 
the seal of the living God; 12,000 of every tribe 
of Israel are sealed. Those who have not the 
seal are exposed to great danger (Rev 7° + 5-® 94), 
(g) Satan is to be cast into the abyss, which will 
be shut and sealed upon him (20%). (A) The roll 
of the apocalypse is not to be sealed (221°), be- 
cause its contents—unlike those of Daniel (12% 9) 
—are not intended for a distant age, but are for 
use at the present juncture and in the immediate 
future. 

LiTERATURE.—Art. ‘Gem’ in EBrl1; art. ‘Seal, Sealing,’ in 
HDB; C. W. King, Antique Gems and Rings, 2 vols., 1872. 

JAMES STRAHAN. 

SECOND ADAM.—See ADAM; CHRIST, CHRIST- 

OLOGY. 


SECOND ADVENT.—See PAROUSIA. 
SECT.—See HERESY. 


SECUNDUS (Zexofvdos TR], Déxovwvdos [WH, 
Blass]).—Secundus was a Macedonian Christian 
belonging to the church of Thessalonica, by which 
he and Aristarchus were deputed to convey to Jeru- 
salem the contributions of the Thessalonians on 
behalf of the poor brethren of the mother chur¢h. 
He accompanied St. Paul on his last journey to 
Jerusalem (Ac 204). The Apostle on this occasion 
intended to sail from Corinth, but the discovery 
of a plot at the last moment caused him to sail for 
Macedonia, where he may have met the deputies 
of the churches of Thessalonica and Bercea. It 
is more probable, however, that they had been 
previously instructed to join the Apostle at Troas, 
where we find them along with deputies from Asia 
(Ac 20°). It is uncertain whether Secundus re- 
mained in Syria after St. Paul’s arrest or returned 
to Thessalonica. He is never again mentioned in 
the NT, but the name occurs in the well-known 
inscription of Thessalonica (CZG ii. 1967), which 
gives a list of politarchs. 


LiTERATURE.—W. M. Ramsay, St. Paul the Traveller3, 1897, 
p. 287; R. J. Knowling in EGT ii. [1900] 422; also artt. in 
ADB and EBi. W. F. Boyvp. 


SECURITY.—It is only in Ac 179 that the word 
concerns us at present: ‘And when they had 
taken security from Jason and the rest, they let 
them go.’ The idiom is daBédyres 7d ixavdy and is 


(e) The apocalyptic- 


ixavov movfoat in Mk 15, which occurs ‘as early as 
Polybius’ (J. H. Moulton, A Grammar of NT Greek, 
vol. i.,‘Prolegomena,’ 1908, p. 20f.). Itis natural to 
meet a Latin legal term in this Roman court ; the 
olitarchs of Thessalonica may even have used the 
Latin instead of thexow7. The security demanded 
might be in the form either of money or of sponsors 
for good behaviour. It is not clear what is meant 
by saying that the epee ‘let them go.’ It 
is uncertain also whether the security was for 
the ‘good behaviour’ of Jason and the rest, for 
the production of St. Paul and Silas before the 
politarchs, or for the ‘ good behaviour’ of St. Paul 
and Silas (cf. R. J. Knowling, #GT, ‘ Acts,’ 1900, i 
loco). F. Blass (Acta Apostolorum, 1895, in loco) 
considers the phrase a commercial, not a legal, 
term. In any case, ‘the brethren immediately 
sent away Paul and Silas by night unto Berea’ 
(Ac 17”). The haste and the cover of darkness 
indicate the urgency of the predicament, which 
concerned, apparently, the welfare not merely of 
St. Paul and Silas, but also of Jason and the rest, 
because of ‘the security’ given to the politarchs. 
It is not open to make a charge of cowardice here 
against either Jason or St. Paul. It was a prac- 
tical question of how to meet an emergency due to 
jealousy and prejudice. A. T. ROBERTSON. 


SEED.—The early Christians used ‘seed’ in its 
natural sense, of that which contains the germ- 
cell (1) of plants (omépya, Mt 1374: 27- 3. 87f) Mx 431, 
1 Co 15, 2 Co 9"; omépos, Mk 4°, Lk 81), and 
(2) of man (omépya, He 112"; omopd, 1 P 1%). 
Metaphorically, ‘ seed’ (owépua) was used (1) of the 
nucleus of the Jewish race left from the Captivity 
(Ro 9%); (2) of offspring in general, either (7) 
taken literally (Mt 227%, Mk 12!*22, Lk 15 2078, 
dn 788 Aes 745 esis 44 oa oie 
112, 2 Ti 28, He 2'6 1118, Rev 12"), or (6) figura- 
tively, as when believers were called Abrahain’s 
seed because they emulated his faith (Ro 4* 18 98, 
Gal 3'® 19-29); and, finally, (3) of the generating 
power of God acting through His Word (ef. 1 P 1°) 
and His Spirit (1 Jn 3%). St. Paul argued in 
Rabbinical fashion from the distinction between 
‘seed’ and ‘seeds’ (Gal 3!*%), Since the singular 
stood in Gn 134" and 17%, he concluded that the 
promise made to Abraham pointed to Christ as an 
individual and not collectively to Jews. For this 
and similar examples of artificial exegesis in the 
NT, see INTERPRETATION. S. J. CASE. 


SELEUCIA (Zedc’xeca).—Seleucia was the sea- 
ort of Antioch and the maritime stronghold of the 

acedonian monarchy in Syria. It lay 5 miles to 
the north of the mouth of the Orontes, on the 
southern skirts of Mt. Pieria, whence it was called 
Dedevaera 7 év Icepig, in distinction from the many 
other foundations of the same name. It was one 
of the cities which formed the Syrian Tetrapolis, 
the others being Antioch, Apameia, and Laodicea. 
‘They were called sisters from the concord which 
existed between them. They were founded by 
Seleucus Nicator. The largest bore the name of 
his father, and the strongest his own. Of the 
others, Apameia had its name from his wife Apama, 
and Laodicea from his mother’ (Strabo, XVI. 
ii. 4). 

Seleucia overlooked a bay ‘not unlike the Bay 
of Naples and scarcely less beautiful’ (G. L. Bell, 
Syria, the Desert and the Sown, 1908, p. 329). It 
was built partly at the foot and partly on the top 
of precipitous cliffs, the lower and the upper city 
being connected by a cutting through the solid 
rock 1100 yards long. Strongly protected by 
nature and by fortifications, Seleucia was regarded 
as the key of Syria (Polybius, v. 58). Ptolemy 
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Euergetes seized it in 246 B.c., and Antiochus mI. 
(the Great) achieved renown by recapturing it in 220, 
Ptolemy Philometor took it in 146 B.c. and ‘ put 
on himself the diadem of Asia’ (1 Mac 11%), but 
after his death the city had to be restored to the 
Seleucids (id. 1% 19). When Syria came under the 
sway of the Romans, they made Seleucia a free city 
—‘Seleucia libera, Pieria appellata’ (Pliny, HN v. 
xviii. 21). 

Seleucia had great importance as an emporium 
of Levantine commerce. The Orontes was navig- 
able as far as Antioch (Strabo, XVI. ii. 7), but only 
for smaller craft, while the harbour of Seleucia 
received the largest transport ships of Egypt, 
Pheenicia, Cyprus, Asia Minor, Greece, and Italy. 
From this seaport St. Paul and Barnabas sailed on 
their first missionary journey (Ac 134), and at the 
end of the adventure they ‘sailed to Antioch’ 
(146), landing probably at Seleucia. 

The remains of Seleucia—citadel, amphitheatre, 
temples, etc. — are numerous and_ impressive. 
‘Some day there will be much to disclose here, 
but excavation will be exceedingly costly owing to 
the deep silt’ (G. L. Bell, op. cit., p. 334). 


LirgratuRE.—E. R. Bevan, The House of Seleucus, 2 vols., 
1902, i. 208ff.; Murray’s Handbook to Syria and Palestine, 
1903, p. 390f.; C. Baedeker, Palestine and Syria4, 1906, p. 
358 f. JAMES STRAHAN, 


SELF-DENIAL.—Jesus emphasized the necessity 
of self-denial (éavrév daapveic@ar, Mk 8*4*-) and the 
taking up of the cross if outward following was 
to become real discipleship. Self-denial looks 
primarily to the initial struggle by which the 
disciple cuts himself adrift from his former way 
of living, renouncing parents, wife, possessions, 
hating life itself when these stand in the way 
(Mt 1097, Lk 14%f-), Taking up the cross looks 
rather to the acceptance of the stern conditions 
and dread possibilities of the new life itself. By 
the former the individual tears himself out of the 
old conditions, by the latter he shoulders the 
burdens of the new and as yet untried service. 
The difference between the two may be illustrated 
from the experience of the man who volunteers to 
serve his country in war. He has first to wrench 
himself from the glad associations of home, and 
then to take his post of hardship, danger, and 
perhaps death in the ranks and on the field of 
battle. Both are acts of will characterized b 
immediacy and decisiveness (aor. Mk 8%, Lk 9%, 
Mt 1674); but Luke’s addition of ‘daily’ is psycho- 
logically true. The original choice has to be 
constantly re-affirmed if the acolyte is not to 
become an apostate. i 

The best commentary on these two ideas is 
found in Ph 3*"4, where St. Paul describes both 
his own self-denial and his taking up of the cross. 
What things were gain to him these he counted 
loss for Christ, i.e. he gave up friends, privileges, 
earthly prospects—in reality his old self—and he 
accepted to the full the conditions of the new 
service (cf. Ac 915), the fellowship of Christ’s 
sufferings and conformity to His death. Similar 
is the thought in Gal 2%. The Apostle speaks of 
what he calls his own death, his own crucifixion, 
and Christ now living in him. 

Thus, although the evangelic phrase éaurdv arap- 
veio@ar is not found in the apostolic literature, 
the idea underlies the whole apostolic view of the 
Christian life. f 

(a) The idea was primarily used in the martyr 
sense of willingness to suffer death or persecution 
for Jesus’ sake. Death and persecution in them- 
selves have no spiritual value (1 Co 13%, 1 P 4”), 
but to deny the ‘name’ or the ‘faith’ (Rev 2” 3°) 
in order to escape them is to renounce Christ. 
“Whoever denies himself to be a Christian and 


makes that plain by his actions, i.e. by wor- 
shipping our gods, ... shall gain forgiveness’ 
(Trajan’s letter to Pliny, Hp. xevii. [xeviii.], in 
E. G. Hardy’s ed. of Pliny, Epp. ad Traianum, 
London, 1889, p. 217). To do that is the very 
opposite of Christian self-denial in this martyr 
sense. The Apocalypse is a warning against 
‘cowardice’ (Rev 215), and an encouragement to 
be faithful unto death (2. The Christian was in 
constant danger of a violent death for Christ's 
sake (Ro 8%, 2 Co 4% Ph 3, Col 1%, 1 Co 15%), 
2 Ti 2%-18), This véxpwous, or dying to the world, 
was, however, the sure foretaste of eternal life. 
‘God cannot deny himself,’ and this Divine moral 
consistency ensures future glory to those who deny 
Him not, as it ensures shame to those who do (2 Ti 
211-13), Some explain 2 Ti 2" of the Christian’s 
death with Christ in conversion (J. Moffatt, in 
EGT, London, 1910), and 1 Co 15*! of ‘the utter 
self-denial with which he [St. Paul] devoted him- 
self to the work of preaching Christ’ (T. C. 
Edwards, 1 Corinthians’, London, 1885, p. 425); 
but both passages can be as well explained as 
referring to the danger of violent death and per- 
secution for Christ’s sake. Christian self-denial 
in this sense is the assertion of Christ’s uncon- 
ditional Lordship and the repudiation of all other 
claims (like the Kvpios xaicap claim) to determine 
Christian conduct. 

(6) Self-denial describes also the initial stage of 
the Christian life when by faith the individual 
wholly yields himself to Christ. When St. Paul 
said: ‘ Lord, what wilt thou have me to do?’ (Ac 
9°), that is self-denial. Man apart from God is 
selfish, controlled from below. ‘Homo extra 
Deum querit pabulum in creatura materiali vel 
per voluptatem vel per avaritiam’ (Bengel, on Ro 
1%), While the 6 gow dv@pwros (Ro 7”; cf. 1 P 34) 
or the voids acknowledges the higher law of God, in 
actual experience the self is enslaved. ‘To obtain 
freedom total self-denial is required. This is done 
by an act of faith in Christ. The old sinful self 
dies with Christ (Gal 2?-, Ro 68, Col 2”). This 
self-denial is typified by baptism. It is ‘the 
crucifixion of personal desire and pretension in 
order to the reception of communicated life’ 
(T. H. Green, Works®, London, 1906, iii. 194). 
The death of Christ is the objective condition of 
this initial act of self-denial. The identification 
of the personality with Christ is possible because 
Christ first identified Himself with us. This is 
the Divine moment in Christian self-denial, and 
this is what distinguishes it from the Platonic or 
Hegelian. Plato speaks of the ‘inner man’ (Rep. 
ix. 589 A.; cf. Plotinus, Hn. i. 1. 10), or the ‘god 
within.’ This was also a favourite Stoic concep- 
tion. To the Stoics self-denial was due to the 
inherent native energy of this Divine element, just 
as to the Hegelian it is a process immanent in 
humanity as such. Such a view takes no account 
of guilt as an infringement of the Divine law, and 
as something which man per se cannot remove. It 
is superficial also in its analysis of the actual 
moral weakness of man. By faith the Christian is 
united with Christ in His death and so guilt is 
removed. Death cancels all claims (Ro 6714), and 
the result is a new man (véos, kawwds dvOpwros, Col 
31°, Eph 4%, Gal 6). Christian self-denial is not 
thus simply a bare moral act—it is redemptively 
conditioned—nor is it an end in itself, nor self- 
destruction as it seems to be in Buddhism. Its 
object is self-renewal, self-re-creation in Christ. 

(c) This leads to another self-denial, which is the 
gradual life-long process of sanctification negatively 
viewed, just as the former self-denial ‘ which is its 
root’ is ‘the one decisive ideal act’ taking place 
at conversion (Sanday-Headlam, ICC, ‘Romans’, 
Edinburgh, 1902, p. 158). We must not separate 
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the two and make the one forensic and the other 
ethical. ‘Paul never presents Christ’s death as a 
substitution for ours in the sense that we need not 
die as well’ (Green, iii. 194). It is equally true 
—and this is what Green does not sufficiently 
emphasize—that he never thinks of our dying as 
possible apart from the prior substitutionary death 
of Christ for us. The modern tendency is to over- 
emphasize in St. Paul’s teaching what Green 
neglects. J. Weiss (Paul and Jesus, Eng. tr., 
London, 1909), ¢g., makes it a radical dis- 
tinction between St. Paul and Jesus that for 
St. Paul the ethical content of the new life is an 
effect of Divine acts, while for Jesus it is an effect 
of man’s own ethical endeavour. But to St. Paul 
it is an act both of will and of Divine working at 
one and the same time (Ph 2”: 38), 

The self to be denied is the sinful self and its 
works. The phrases used for this self-denial are 
to ‘put off’ (amorlGecAa), ‘to cleanse’ (kaGapifev), 
‘to slay’ (@avarodv) the flesh and its works. The 
new life of the Christian in virtue of his faith and 
of the presence of the Holy Spirit is hid with 
Christ in God, it is a walk in the Spirit, it is Christ 
in us and we in Him. Hence it is inconsistent 
that the fruits of this new life should spring from 
the flesh. The Christian life is not a life of moral 
indifferentism, 7d ddvaddpws ffv (Clem. Alex. Strom. 
iii. 5. 40), as some of the early sects held. It is be- 
cause this moral indifferentism was associated with 
intellectual error concerning Christ that John, 
Jude, Peter, and Paul (Col. and Pastorals) oppose 
Christian self-denial to intellectual error and to 
moral delinquency. Self-denial in this sense is 
the personal regaining, through conflict, of all the 
personality and of society for God. 
gradual realization of all that is involved in our 
dying with Christ in conversion and our rising 
with Him to newness of life. 

(d@) But Christian self-denial rises to even higher 
heights. The Christian life is one of self-denial in 
the sense that the life of Jesus was also one of 
supreme self-denial. -His life was one of complete 
obedience to His Father’s will (He 5°; cf. Mk 14%), 
It was a life of self-emptying for the sake of 
redemption (Ph 27), and the Christian is under law 
to Christ (@yvouos Xpicrof, 1 Co 97). The law of 
Christ is that each one must bear the burdens of 
others (Gal 6?). The Christian law of self-denial 
is thus that we serve one another through love 
(Gal 54%). The example of Christ constrains us to 
renounce privileges, liberties, ease, even life itself, 
for the sake of bringing blessing to others—‘ we 
ought to lay down our lives for the brethren’ (1 Jn 
3+), How far this may go we can judge from Ro 
9, a ‘spark from the fie of Christ’s’ substitu- 
tionary love’ (Dorner, quoted in HGT, London, 
1900, a loc.). It is in this light that we must 
view the giving up of property by Barnabas and 
others. This self-denial is not consciously directed 
against sin as described above (c), but is rather 
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St. Paul connects the example of Jesus often 
with this self-denial, and this example is not 
simply a human example but that of One who, 
though He was rich, for our sakes became poor ; 
of One who, though He was Divine, yet became 
obedient unto death, the death of the Cross. The 
Christian life of self-denial is motived by love. 
This is the immanent principle which is present all 
along and which unifies in one Christian experience 
all these forms of self-denial. Without this all is 
worthless (1 Co 13%). It was in Christ that this 
love dawned on men. It is the love of Christ shed 
abroad in our hearts. 


_ LiveraturE.—W. F, Adeney, art. ‘Self-Surrender’ in HDB 
iv.; W. L. Walker, The Spirit and the Incarnation, Edin- 
burgh, 1899, Index, s.v. ‘Self-Renunciation’; J. K6stlin, 
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Christliche Ethik, Berlin, 1888-89, p. 119; A. Harnack, The: 
Mission and Expansion of Christianity in the First Three 
Centuries, Eng. tr., London, 1904, vol. i. bk. i. ch. iil. ; af aa 5! 
Green, Prolegomena to Ethics’, Oxford, 1899, bk. iil. ch. v. ;. 
see also various Commentaries on passages quoted. 

DoNALD MACKENZIE. 

SELF-EXAMINATION.—In two passages of the 
NT (1 Co 11% and 2 Co 13°) the duty of self- 
examination is expressly inculeated. In the 
former the verb used is doxudtw; in the latter 
mepdtw is combined with doxpdfw. Both these 
words are more appropriate to the act of intro- 
spection than the more general terms signifying 
investigation, like dverdf{w or dvaxplyw: for the 
object of self-knowledge in the Christian is to 
discover his relationship with the Good. ‘Self- 
examination is often a direct result of a new 
awakening to a sense of the moral imperative such 
as we have already described as conversion ; but it 
may be carried on by men periodically, without 
any such reawakening’ (J. S. Mackenzie, Manual 
of Ethics*, London, 1900, p. 378). 

For the purpose of self-examination doxuafw 
carries with it the suggestion that the scrutiny 
will end in acceptance or approval, while wewpdfw 
more commonly indicates a test which will issue in 
the disclosure of what is defective and evil. But 
this distinction is not always obvious, nor can it 
always be pressed, for in 2 Co 13° St. Paul uses 
both words together: ‘Try yourselves (ze:pdfere) 
if you are in the faith; prove yourselves (doxiud- 
ere)’; and he proceeds, ‘ or do you not see when you: 
look at yourselves (érvywdcxere, ‘know ye not as 
to your own selves,’ RV) that Jesus Christ is in 
you? unless it should be that you fail in the test’ 
(adéxyuor). The passage is so rendered by A. 
Menzies (Second Epistle to the Corinthians, London, 
1912, p. 103), who explains that ‘the examination. 
enjoined must lead to one of two results: either 
the convert must conclude that what is required 
of him is too much; then he does not stand the 
test, he is not fit for the kingdom; Jesus Christ is 
not so much a part of his life that he must give 
up everything in order to be with Him ; or he wili 
conclude, on putting the necessary questions to 
himself, that Jesus Christ is in him and must 
dominate his whole life and action.’ Thus, the 
Apostle throws his converts back upon the test of 
their own heart-experience so as to produce a com- 
plete severance from pagan vices, and further so 
that he himself, who has to condemn these vices, 
will be approved. as having done his duty and will 
be found to be undeserving of the censure that has 
been poured on him. 

In 1 Co 11%: the exhortation is concerned with 
the Lord’s Supper: by self-scrutiny the believer 
may be saved from eating and drinking judgment 
(kpiua) to himself. The Communion had been 
allowed to degenerate into an ordinary feast in- 
stead of being a means of sanctifying grace. The 
Apostle urges upon the Christians the duty of self- 
examination on the ground that a right estimate 
of themselves is necessary for a right estimate of 
the Lord’s ‘ body,’ z.e. the spiritual significance of 
His glorified humanity. 

‘Generally speaking, St. Paul appears to com- 
mend self-examination not so much with a view to: 
the disclosure of personal weakness as in order 
to ore a stimulus to the spiritual life, an 
intelligent realization of what the faith claims 
from the Christian, ethical obedience and a clear 
apprehension of duty. The fact of unworthiness 
in motive and life is already detected even if not 
generally admitted by the believer: self-examina- 
tion will bring it home to the conscience and show 
the necessity for aiming at the higher spiritual 
ideal in thought and action. 

The duty of self-examination is not so familiar a 
feature in the early literature of Christian experience 
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-as ib was afterwards to become under monasticism 
and in the writings of mystics in all ages, Among 
the medizval mystics the purification of self as 
the result of the painful descent into the ‘cell 
of self-knowledge’ is a well-marked stage in the 
ascent to the uncreated good (E. Underhill, Wys¢i- 
cism*, London, 1911, p. 240ff.). The apostolic 
Christian is urged to follow his Lord’s example 
(1 Ti 2°, 1 P 27), and to look away to Jesus (He 122) 
rather than to engage in the exercises of self- 
scrutiny. One seeks in vain among the mystic 
Johannine writings for any such incentives to 
self-examination as were afterwards to be adduced 
by St. Catherine of Siena: ‘If thou wilt arrive at 
a perfect knowledge of Me, the Eternal Truth, 
‘thou shouldst never go outside the knowledge of 
thyself’ (cf. E. Underhill, op. cit., p. 241); or by 
Thomas & Kempis, humilis tui cognitio certior via 
est ad Deum, quam profunda scientie inquisitio 
(de Imit. Christi, i. 3. 4). Self-examination is a 
<onspicuous element in all forms of pietism: it 
passed into evangelical Christianity ; and chiefly 
in the mystical autobiographies of Quakerism, like 
‘the diaries of T. Ellwood and J. Woolman, and in 
the hymnology of early Methodism we discover it to 
be a recognized exercise of the soul. 

The NT gives no encouragement to a morbid or 
excessive self-scrutiny, as an end initself. Intro- 
spection is implied in 1 Jn 3”, but only to issue in 
the encouraging declaration that ‘God is greater 
than our heart’: and in Gal 6! (cxowGy ceautdv) we 
are reminded that the inspection of our own 
hearts tends to stimulate charitableness towards 
the erring. On the other hand, Apostolic Christi- 
anity lends no weight to the modern tendency to 
a introspection altogether out of the religious 

e. 

LiTERATURE.—In addition to the works cited above, see R. C. 
“Trench, Synonyms of the NT9, London, 1880, p. 278 ff. 

R. MARTIN POPE. 


SENATE.—See SANHEDRIN. 


SENTENCE.—In the NT this word is usedonly 
three times: (1) as indicating a judicial sentence 
(émixplvw, Lk 23%; see TRIAL-AT-LAW); (2) as 
giving a decision or judgment on a matter sub- 
titted for settlement (xpivw): ‘My sentence (RV 
‘judgement’) is, that we trouble not them, which 
from among the Gentiles are turned to God’ (Ac 
151%); (3) as a conclusion come to, or an answer 
given to a question put in certain circumstances 
(déxpiua): ‘But we had the sentence of death in 
ourselves’ (2 Co 19 AV ; RV, ‘Yea, we ourselves 
have had the answer [RVm ‘sentence’] of death 
within ourselves’). The word is of very frequent 
use in Acts and the Epistles in the sense of express- 
ing a personal judgment or decision, or of holding 
an opinion (Ac 268, 1 Co 2”, etc.). JOHN REID. 


SEPULCHRE.—Three Greek words are employed 
‘in the NT to express the idea of tomb or burial- 
place : (1) wrjua, Ac 2° 76, Rev 11°; cf. Lk 8°7 23% 
941, Mk 55; (2) uvnuetov, Ac 13%; cf. Mt 23% 
2752 ©. (3) rddos, Rev 31°; cf. Mt 2377- 2761. 64. 66 
281; the Hebrew equivalent of all three being 733. 
The word ‘grave,’ though found eight times in the 
AV, is not regarded by the Revisers as an adequate 
English equivalent. ; 

4. Ancient burial customs.—The Hebrews uni- 
versally disposed of their dead by burial; other- 
wise they felt the soul of the deceased in Sheol 
would not find rest. The aboriginal cave-dwellers 
in Canaan, however, seem to have disposed of their 
dead by cremation (cf. R..A. S. Macalister, Bible 
Side-Lights from the Mound. of Gezer, 1906, p. 
48 ff.). Burning was resorted to by the Hebrews 
only in the case of those who had committed 
rime (Gn 38", Lv 2014). They used spices in pre- 


paring the body for burial, but they did not 
embalm. There was not the same incentive for it 
as prevailed in Egypt, where other-worldliness was 
so emphatically illustrated by temple and pyramid. 
Still, to the later Jews as well as to the Egyptians 
the tomb was ‘the house of the living.’ Swift 
burial was necessary because of the climate, and 
as a rule took place on the same day as the person 
died. Stones were placed over a grave, not only 
to mark the site, but to prevent jackals and other 
beasts from disturbing the body (cf. 2S 181”). In 
the case of a criminal the heap of stones over his 
grave kept on growing, as every passer-by felt 
compelled to express his contempt for him by add- 
ing new stones to the heap. Ancient tombs are 
still very numerous in Petra, which is indeed ‘the 
city of tombs.’ Of the 750 (more or less) sepulchres 
extant there, some date back as far as the 6th 
cent. B.C., or even earlier, probably belonging to 
the ancient Edomites who once inhabited those 
parts. Others, perhaps the great majority, are 
those of the Nabatzans, or early Arabs, who 
flourished in Petra from 350 B.c. till A.D. 100. 
These tombs, which are of varied styles and types, 
are all cut in the sides of the massive sandstone 
mountains. One is filled with columbaria for 
receiving the ashes of the dead. As a necropolis 
Petra is worthy of special study. 

2. Ancient types of sepulchre. — Like their 
neighbours, the Hebrews through their sepulchres 
gave expression to their belief in immortality. 
The limestone rocks of Canaan yielded to their 
desire for a permanent place of abode. And yet, 
though they must have been perfectly familiar 
with the Babylonian and Egyptian custom of 
building costly mausolea, the Hebrews insisted on 
simplicity. Xo elaborate or extravagant sepul- 
chres were ever erected by them. They regarded 
such monuments as tending towards ancestor-wor- 
ship, and they studiously avoided all kinds of 
idolatry. In preparing sepulchres for the dead 
they aimed at safety and endurance rather than 
elaborateness and ornamentation. Men of position 
sometimes prepared their sepulchres while yet 
alive; but, though the Phcenicians were their 
models, they seldom used a sarcophagus. The 
practice of raising monuments over their tombs 
was first inaugurated by Simon the Maccabee 
(1 Mac 13774), Through the influence of the 
Greeks, the Hebrews began to build separate tomb- 
chambers. These varied in style as follows: 

(1) The simplest type of Jewish sepulchre was a 
sunken receptacle for a single body, hewn in the 
rock, Oftentimes caves were appropriated and 
used by them to save labour and expense. 
Abraham, for example, buried Sarah in the cave 
of Machpelah (Gn 23°17), A slab of stone was 
prepared to cover tightly the rectangular depres- 
sion. This was whitewashed annually, to guard 
against ceremonial defilement (Mt 237’; cf. Lk 11*). 
Ancient tombs of this kind are very common in 
Palestine still. Some have been found with 
shafts, as at Tell el-Judeideh (cf. Bliss and 
Macalister, PHY Excavations, 1898-1900, p. 199 ff.). 

(2) Chambers with rectangular recesses called 
kokim, or loculi, for receiving the body. These 
were usually secured by means of slabs which were 
plastered and ceiled. Some were cut in the face 
of the rock lengthwise. They are known as shelf- 
tombs; others were cut at right angles to the sur- 
face of the wall, to a depth of 5 or 6 ft., the body 
being laid in with the feet towards the opening. 
The recesses were usually low, almost on a level 
with the floor of the chamber. It was probably in 
a shelf-tomb that our Lord was buried (Mt 27%, 
Mk 156, Lk 23°, Jn 20"). Over the shelf, ledge, 
or trough, as the case might be, arches were 
usually cut. This kokim kind. of sepulchre was 
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the family type. Sometimes double chambers were 
made, with a rock-cut passage-way leading from 
one into the other. The so-called ‘Tombs of the 
Kings’ and ‘Tombs of the Prophets’ at Jerusalem 
are of this type. The Greeks built such sepulchres 
from 200 B.c. onwards. A heavy stone door 
swinging in a socket, or a large rolling stone-disk, 
protected the entrance against robbers and other 
wilful violators (Mt 27%, Jn 11°%). Curses were 
often invoked on those who would disturb the 
dead (cf. the inscription on Shakespeare’s tomb at 
Stratford-on-Avon, ‘And curs’d be he who moves 
my bones’). No outsider was allowed to bury in 
a private family sepulchre, because such tombs 
were holy ground. If unused and empty, they 
might be, indeed often were, occupied by outcasts 
and homeless ones who took refuge in them (Mk 
5”). Chamber-tombs frequently had porches, vesti- 
bules, or antechambers. Even the single tomb 
might have its antechamber as well as its chamber 
proper. C. M. Doughty describes sepulchres of 
this type as existing in Arabia (Travels in Arabia 
Deserta, 1888, i. 108). 

(3) Tombs built of stones. Masonry tombs are 
all of later date. Some of them, however, carry 
us as far back as the Greek Age. Certain very 
interesting antique examples still exist at Kadesh- 
Naphtali, Tell Hum, Malal, Teiasir, and ‘Ain el- 
Banieh. The one probably best known to the 
student of the Bible is the so-called Tomb of 
Rachel at the fork of the road leading to Beth- 
lehem. At Palmyra the most remarkable masonry 
tombs are to be seen. They are known as ‘sepul- 
chral towers.’ One stands 59 ft. high and contains 
a tomb-chamber 27 by 20 ft. in size. Other tombs 
built of masonry are to be found at Rabbath 
Ammon, and formerly at Modin, the home of the 
Maccabees. In certain cases limestone sarcophagi, 
ornamented and highly polished, received the dead. 
Not infrequently such tombs are revered by the 
Arabs as sacred, being regarded as the sepulchres 
of saints and heroes. The Arabs make pilgrim- 
ages to them, call them makdéms, and carefully 
guard them against all possible profanation. 
Religious services are frequently held at them, 
and votive offerings are repeatedly brought and 
placed on the walls under the saint’s protection. 
Clothing, implements of agriculture, and other 
such peasant belongings are considered perfectly 
safe when deposited by a saint’s tomb ; for, if they 
are injured or stolen, the act incurs the saint's 
wrath. Even the Jews perpetuate the memory of 
certain celebrated Rabbis by honouring their tombs 
through the building of synagogues over them, 
which in turn have become centres of pilgrimage ; 
that of the celebrated Talmudist Rabbi Meir, 
near Tiberias, is an illustrious example. 

3. NT passages.—There are but five passages in 
apostolic history which speak of tombs or sepul- 
chres: (1) Ac 2”, in which Peter says, ‘ Brethren, 
I may say unto you freely of the patriarch David, 
that he both died and was buried, and his tomb 
(To prjua avrod) is with us unto this day.’ The 
Apostle’s argument is that, in spite of the fact 
that David was a patriarch and the founder of a 
royal family or clan, and wrote Ps 16% (‘For thou 
wilt not leave my soul in Sheol,’ etc.), he never- 
theless himself came to the grave and was buried ; 
therefore, he must have had in mind One greater 
than himself. According to 1 K 2, David was 
buried ‘in the city of David.’ Nehemiah (3!*) 
mentions ‘the sepulchres of David.’ To buy off 
Antiochus Epiphanes, Hyrcanus opened one of the 
chambers of David’s sepulchre and took out 3000 
talents; Herod the Great rifled another in the 
time of Hadrian (cf. Josephus, Ant. VII. xv. 3, 
XI. vili. 4). David’s tomb is said to have fallen 
into ruins. Its site was probably within the city 





walls. F. de Saulcy erroneously identifies it with the 
‘Tombs of the Kings,’ which are of Roman origin 
(Journey round the Dead Sea, new ed., 1854, ii. 
111 ff.). Jerome, writing in the 4th cent. A.D. to 
Marcella, expresses a hope that they might pray 
together in the mausoleum of David (Ep. xlvi.). 
(2) Ac 738, ‘And they [the fathers] were carried 
over unto Shechem, and laid in the tomb (é rw 
pvipart) that Abraham bought for a price in silver 
of the sons of Hamor in Shechem.’ Stephen here 
seems to have confused OT statements with ancient 
Jewish tradition. According to Gn 50%, Jacob 
was buried in Hebron; and, according to Jos 24, 
Joseph was buried in Shechem. Jewish tradition 
adds much to these facts: e.g. Josephus (Ant. IL 
viii. 2) regards all the patriarchs as buried in 


Hebron. The Book of Jubilees (ch. 46) a 
about the bones of Joseph’s brethren, declaring 
that they were buried in Shechem. This is 


possible. There is nothing to aan our suppos- 
ing that the bodies of all twelve of the sons of 
Jacob were removed to the Promised Land. 
Shechem was more central than Hebron. It was 
there that Abram first settled when he came into 
Canaan; there he built an altar to Jahweh (Gn 
126-7); and it is only reasonable to suppose that 
he also purchased the ground on which it stood ; 
otherwise it would have been exposed to desecra- 
tion and destruction. ‘The purchase of the ground 
on which an altar stood would therefore seem to 
follow as a kind of corollary from the erection of 
an altar on that ground’ (cf. R. J. Knowling, 
EGT, ‘ Acts,’ 1900, in loc.). This does not pre- 
clude the possibility of Jacob’s purchase of the 
field of Shechem from the sons of Hamor (Gn 33%, 
Jos 24%). Stephen, accordingly, only enlarges 
upon the statements of the OT in keeping with 
both tradition and possibility. To-day the tomb 
of Joseph is shown a few hundred yards to the 
N. of Jacob’s well, and the same distance almost 
due E. from Shechem. Tradition fixed upon this 
location, as early as the 4th cent. A.D., as the place 
where Joseph was buried. The present tomb, 
which was restored in 1868, has the usual appear- 
ance of a Muslim wé/i. On the other hand, the 
Harédm, or sacred area, which encloses the Cave 
of Machpelah in Hebron marks the place where 
Abraham and Sarah, Isaac and Rebekah, Jacob 
and Leah were buried. Few Europeans can boast 
of having been permitted to enter it; the present 
writer had this privilege in April 1914. 

(3) Ac 13%, ‘And when they had fulfilled all 
things that were written of him, they took him 
down from the tree and laid him in a tomb’ (eis 
pvnpueiov). St. Paul here treats of Christ’s burial 
with a freedom analogous to that of St. Peter 
when speaking of David’s (Ac 2”). ~The motive of 
both was the same, namely, to prove the reality of 
the death, and, therefore, of the resurrection from 
the dead. Unlike Enoch and Elijah, Christ had 
died and been actually buried; hence His death 
was a reality, and because He had risen from the 
tomb His resurrection was an indisputable fact. 
But did the Jews bury Jesus? The Gospel of Peter 
says that they did (21-24), And surely Joseph of 
Arimathea and Nicodemus were both Jews and 
members of the Sanhedrin. Where is His tomb to. 
be located? Certain authorities are unwilling to 
commit themselves ; but the present writer is free 
to acknowledge that the traditional place, marked 
as it is by the Cathedral of the Holy Sepulchre, 
despite all that is repulsive and idolatrous about 
it, best satisfies him as the approximate site. 
Eusebius (Onom., ed. P. de Lagarde, 1870, pp. 229, 
248) favours this opinion (cf. H. Guthe, art. ‘ Holy 
Sepulcher,’ in Schaff-Herzog, v. [1909] 328-331). 

(4) Ro 3%, ‘Their throat is an open sepulchre’ 
(rdgos). These words are quoted from the LXX 
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version of Ps 5” The Psalmist is describing 
enemies whose false and treacherous language 
threatened ruin to Israel. Just as a_ grave 
stands yawning to receive the corpse, and gives 
forth foul and pestilent vapours, so the throat of 
the wicked is open to besmirch by slander and 
malice some one’s fair name. The modern custom 
of secreting tomb cavities and re-opening them to 
make fresh interments affords a partial illustra- 
tion of what the Apostle means. 

(5) Rev 11°, ‘And from among the peoples and 
tribes and tongues and nations do men look upon 
their dead bodies three days and a half, and sutler 
not their dead bodies to be laid in a tomb’ (els 
pvyjya). The picture drawn here by John is that of 
a degenerate Church refusing to allow the bodies 
of its true witnesses the rite of burial. To the 
apostles, such a spirit was paralleled only by pagan 
malice. For the enemies of the Church to be will- 
ing not only to see the bodies of the faithful lie 
exposed in the open way, but to invite the world 
to the spectacle, and to celebrate the event with 
holiday joy and the exchange of gifts (v.!’), was 
the climax of insolence and contumely. 

LITERATURE.—Compare the artt. ‘Burial,’ ‘ Tonib,’ ‘Grave,’ 
‘Sepulchre,’ in the various Dictionaries of the Bible and Re- 
ligious Encyclopedias ; also R. A. S. Macalister, PEF St xxxiv. 
(1902], xli. [1909]; F. J. Bliss and R. A. S. Macalister, Exca- 
vations in Palestine during the years 1898-1900 (PEF, 1902); 
J. P. Peters and H. Thiersch, Painted Tombs in the Necro- 
polis of Marissa (PEF, 1905); R. E. Briinnow and A. v. 
Domaszewski, Die Provincia Arabia, i. and ii. [1904-05] ; G. 
Dalman, Petra und seine Felsheiligtiimer, 1908 ; E. Robinson, 
Biblical Researches2, 1856; K. Mommert, Golgotha und das 
heiliye Grab zu Jerusalem, 1900; Baedeker-Benzinger, Pales- 
tine and Syria, 1912; Zeitschrift des deutschen Palaestina- 
Vereins, 1878 ff. ; Mittheilungen und Nachrichten des deutschen 
Palaestina-Vereins, 1895 ff. ; RB, 1882 ff. 

GEORGE L. ROBINSON. 

SERGIUS PAULUS.—Sergius Paulus is men- 
tioned in Ac 13*12, where he is described as the 
proconsul in Cyprus, ‘a man of understanding ’ who 
‘called unto him Barnabas and. Saul, and sought to 
hear the word of God.’ With Sergius Paulus was 
Elymas the sorcerer who sought ‘to turn aside 
the proconsul from the faith.’ St. Paul’s power 
brought blindness upon Elymas. ‘Then the pro- 
consul, when he saw what was done, believed, 
being astonished at the teaching of the Lord.’ 

The Sergii were a Roman patrician gens who 
furnished more than one consul. Two possible 
references to Sergius Paulus occur outside the 
NT. A Sergius Paulus is mentioned in the Index 
of Authors to Pliny’s Natural History, as an 
authority on bks. ii. and xviii., which give special 
information about Cyprus. A Greek inscription 
from the N. coast of Cyprus is dated ‘in the pro- 
consulship of Paulus,’ who is probably the same 
governor. ‘ 

NT references, though incidental (for the interest 
of the story centres in the duel between St. Paul 
and Elymas), describe a triumph for the Christian 
preachers. It was customary for a high Roman 
official to have in his train of comites not only 
personal friends and attachés, but also ‘pro- 
vincials, men of letters or of scientific knowledge 
or of tastes and habits that rendered them agree- 
able or useful to the great man’ (W. M. Ramsay, 
St. Paul the Traveller, p. 77). Sergius Paulus is 
described as ovverés—a man of understanding, or of 
keen intelligence. This description does not favour 
the idea that he was weakly under the influence of 
a mountebank. Elymas was evidently a powerful 
exponent of a subtle theosophical system ; and as 
a man of unusual intelligence, with a religious 
bent, the governor encouraged the presence and 
enjoyed the company of such scientists and philo- 
sophers. For the same reason he sent for Barnabas 
and St. Paul, when news reached him of their 
work in Cyprus. These travelling teachers were 
summoned to Court. The governor listened to 





their message with such evident pleasure and ap- 
proval that the jealousy of Elymas was roused, and 
he tried to dissuade his patron from hearing them. 
But St. Paul’s challenge reduced Elymas to im- 
potent blindness. Sergius Paulus had been im- 
pressed already by the missionaries’ exposition of 
Christianity. He was ‘astonished at the teaching 
of the Lord.’ His astonishment is said to have been 
due not to the miracle but to the teaching (C. v. 
Weizsiicker is wrong, therefore, in ascribing the 
conversion of Sergius Paulus to ‘the Apostle 
striking his favourite, the Magian Barjesus, blind’ 
[Apostolic Age, i. 111; and ef. 274]). The Christian 
message made a deep impression on this ‘man of 
understanding’ ; and, when he saw the issue of the 
conflict between the two champions, ‘ he believed.” 
The governor of Cyprus was a notable convert. 
Renan and others have regarded the conversion 
of a Roman proconsul as incredible. It has to be 
said that we know nothing more of his Christian 
life—whether he professed Christianity openly by 
baptism, and used his influence to further the 
religion, or whether he relapsed. Possibly the 
word éricrevcey is used here to describe something 
less than full Christian faith; ef. 8%, ‘Simon be- 
lieved’ (though Simon became a pervert), and Jn 
12%2, ‘the rulers believed . . . but did not confess,’ 
and especially Jn 208. Anyhow, the unembellished 
statement is entirely in favour of its historical in- 
tegrity : Sergius Paulus did make some profession 
of faith which sent the apostles on their way re- 
joicing in the Christian victory. We are not told 
whether this man’s heart ws the good soil in 
which the seed bears fruit, or the shallow soil in 
which the shoot is scorched, or the preoccupied 
soil in which the growing corn is choked. We are 
told only that the seed took root and sprang up. 

Probably this proconsul’s favourable reception 
of St. Paul’s preaching was one of the earliest 
suggestions to the Apostle that the dominant 
power of Rome might be an asset for Christianity 
rather than a hostile influence. It is possible, 
also, that it encouraged St. Paul and Barnabas to 
develop a more extended missionary campaign on 
the mainland than was originally intended ; and 
this may have heen one reason for John Mark’s 
withdrawal from the party. 


LITERATURE.—G. G. Findlay, art. ‘Paul the Apostle,’ in HDB 
iii. 704; A. C. Headlam, art. ‘ Paulus, Sergius,’ 7b., p. 731; W. 
M. Ramsay, St. Paul the Traveller and the Roman Citizen, 
London, 1895, pp. 73-88, Zhe Bearing of Recent Discovery on 
the Trustworthiness of the N17’, do., 1915; R. J. Knowling, 
EGT, ‘ Acts,’ 1900, in loc. For meaning of ‘believed’ cf. B. F. 
Westcott, Zhe Gospel according to St. John, 2 vols., London, 
1908, ii. 290; B. B. Warfield, art. ‘Faith,’ in HDBi. 829. 

J. KE. ROBERTS. 

SERJEANTS, LICTORS.— These officials are 
mentioned only in Ac 16: *8, as taking a message 
from the pretors of Philippi (see under art. 
PR#&TOR) to St. Paul and Silas, and conveying 
back to the magistrates their reply. The name 
in Greek means ‘rod-carriers,’ and is the official 
equivalent of the Latin Jictores(‘beadles’), These 
men were taken from the lowest class of the people 
or from the class of freedmen to act as attendants 
upon the leading magistrates in Rome. A dictator 
was allowed 24, a consul 12, and a pretor 6. Each 
carried a bundle of rods with an axe included, as 
symbols of the power of punishment and of life 
and death possessed by the higher magistrates. 
They marched in single file in front of the magis- 
trate and cleared a space for him through the 
crowd. They had to see that proper respect was 
paid to the magistrate, and had also to earry out 
the punishment ordered by him. A minor offender 
(not a citizen) was bound hand and foot and beaten 
with the rods; a more serious offender was beheaded 
by the axe. This power during the Republic was 
held by generals commanding-in-chief in the field, 
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but the insignia had to be dropped before they 
passed within the city gates, unless they had been 
awarded the dignity of a triumph. Within the 
city a citizen had always the right of appeal 
against a death sentence of a magistrate (see 
J. S. Reid in JRS i. [1911] 68-99). The constitu- 
tion of Rome was copied in colonia@, which were in 
theory parts of Rome itselfs Just as Rome had 
pretores and lictores, so had the colon, even 
where the chief magistrates did not bear that 
name. Philippi was a colonia, and the two chief 
magistrates there had their lictores. But in all 
probability they had no such powers as their 
originals in Rome had. Their bundles of rods 
were mostly ornamental, and so was the axe, if 
indeed there was an axe at all. These magistrates 
were proud of the forms of the parent city, even if 
the power possessed by them was merely a shadow. 
The Acts narrative shows that it was in their power 
to scourge recalcitrant subjects of the Empire, but 
not Roman citizens, when known to be such. St. 
Paul and Silas could indeed have successfully ap- 
pealed against the treatment which they received. 
A. SOUTER. 

SERPENT (é¢:s).—Apart from the Gospels, the 
only occurrences of the word ‘serpent’ in the NT 
are in the Epistles to the Corinthians (1 Co 10°, 
2 Co 113) and in the Apocalypse (Rev 91° 12% 14 1 
202). In 1 Co 10° the writer exhorts his readers 
not to tempt Christ sorely as the Israelites did, 
with the result that they were allowed to perish 
from time to time (47&ddwvT0) by the inflammatory 
bites of serpents. In the second passage (2 Co 11°) 
he expressed the fear lest, as the serpent beguiled 
Eve through his subtlety, so the minds of the 
Corinthian converts should be corrupted from the 
simplicity and single-mindedness of Christ. In 
both cases the tempter is Satan, and in both cases 
his nefarious work is accomplished by subtlety and 
deception, but in Genesis his agent is the serpent, 
while here the ‘ministers’ of Satan (v.15) are the 
Judaizers (v.43), In Rev 12° the Devil appears in 
his time-honoured réle as a serpent, and he is 
identified both with the great Dragon and with 
the person called ‘Satan’ in the later books of the 
OT and in Jewish literature. The name ‘Satan’ 
was familiar to the later Jews, and occurs fourteen 
times (6 caravaés) in the Gospels, twice in the Acts 
of the Apostles, ten times in the Pauline Epistles, 
and eight times in the Apocalypse. The earth was 
no new sphere for the exercise of his devilish activi- 
ties, but henceforth his scope was to be confined 
thereto, and this limitation of his powers seems 
only to have intensified his animosity and desire 
for revenge. A torrent of water issued from his 
mouth (v.*) which was designed to sweep away the 
Woman, but this malicious attempt recoiled on the 
Devil’s own head, and the destructive flood was 
swallowed up by the earth which was his own 
domain. The purpose to which the Roman Emperors 
set themselves was to eradicate and stamp out the 
very name of Christianity as well as the memory 
of the Founder of that religion. The futility and 
complete failure of the attempt are too obvious to 
admit of comment. In Rey 20? the Devil is again 
identified with the great Dragon and Satan. The 
Dragon has from the outset (137-4) been the real 
instigator and author of the revolt led by the Beast 
and the False Prophet, but hitherto he has escaped 
justice. Now, however, he is seized and bound for 
a period of a thousand years. The period of his 
imprisonment is indeed limited, but its length forms 
a striking contrast to the short duration of heathen- 
ism—a thousand two hundred and threescore days 
(Rev 11°#-), 

In Rey 9" the tails of the horses in the vision are 
likened to serpents, just as the tails of the locusts 
in 9° are compared to scorpions. The power of 
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these horses resides in their mouth and in their 
tails. The tails are incongruously said to have 
heads, but the incongruity is perhaps atoned for 
by the additional horror thereby imparted to these 
superhuman animals. ; " ; 

Serpents are very common in Palestine and in 
the wilderness of Sinai; over thirty species are 
known, the majority of which are, however, harm- 
less. Most of the innocuous serpents belong to the 
genera A blabes and Zamanis of the Colubrine family. 
Many of these are brilliantly coloured ; they are 
well proportioned and slender, with a graduall 
tapering tail, and they live exclusively on land. 
The majority are of rather small size, but some are 
very large. A species very frequently found in the 
marshes and lakes is the Tropidonotus hydrus. A 
few species of harmless sand-snakes have also been 
Sone, of which the Eryx jaculus is the most 
common. 

The poisonous snakes of the country are the 
following: the cobra (Naja haje), and four 
viperine snakes, two true vipers, the Vipera eu- 
phratica and the Vipera ammodytes, the Daboia 
zanthina, and the Echis arenicola, a dangerous 
reptile which is very frequently encountered in the 
hotter and drier parts of the country. With the 
exception of the Daboia xanthina, they all belong 
to the Mediterranean and North African fauna, or 
are closely allied thereto. The Dabo xanthina 
is a beautifully marked yellow serpent and the 
largest of the vipers in Palestine, as well as one of 
the most dangerous. The Naja haje, or Egyptian 
cobra, is of rare occurrence. It is the species 
especially popular with snake-charmers. Another 
very deadly serpent is the Cerastes hasselquistit, or 
‘horned serpent.’ It lies in ambush in depressions 
in the way (cf. Gn 49") and attacks the wayfarer. 
It is 12 or 18 ins. long, and of a sandy colour 
with brown or blackish spots. See, further, Asp, 
VIPER. 

LiteraTuRE.—H. B. Tristram, Survey of Western Palestine, 
London, 1884, p. 1407. The Natural History of the Bible}, do., 
1911, pp. 269-277; W. M. Thomson, The Land and the Book, 
3 vols., do., 1881-86, vol. i. ‘South Palestine and Jerusalem,’ 
pp. 188-189; J. C. Geikie, The Holy Land and the Bible, do., 
1903, pp. 88-90; SDB, p. 837; HDB iv. 459-460; EBt iv. 4391- 
4397; H. B. Swete, The Apocalypse af St. John, London, 
1907, pp. 124, 154, 159, 260; The Speaker's Commentary, do., 
1881, vol. iii. pp. 310-311, 457-458. 

P. S. P. HANDCOCK. 

SERVANT.—See MINISTRY, SLAVE. 


SESSION (OF CHRIST).—See ASCENSION. 
SEVEN.—See NUMBERS. 

SEVEN, THE.—See CHURCH GOVERNMENT. 
SEYENTY.—See NUMBERS. 


SHADOW (cxd).—1. Healing property of 
shadow. — The shadow of St. Peter had the 
property of healing the sick (Ac 5%). Similarly, 
articles of clothing touched by St. Paul caused 
disease and evil spirits to depart from the afflicted 
(Ac 19!*), just as those who touched the border of 
Christ’s garment were healed (Mk 6, Lk 8%). 
Even the name of Jesus was effectual in some 
cases (Ac 3° 41°), The therapeutic power of sugges- 
tion in all such instances is recognized by modern 
psychology. 

2. The metaphysical use of the term ‘shadow.’ 
—This use occurs in Hebrews (8° 10"), affording an 
interesting link with the Epistle to the Colossians, 
where St. Paul declares that the Jewish cere- 
monial observances were but ‘a shadow of the 
things to come (cxia 7év peddAévTwv) ; but the body 
is Christ’s’ (Col 2”). Here ‘shadow’ is contrasted 
with ‘body,’ or substantial reality. The ‘things 
to come’ are the Christian dispensation, which from 
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the Jewish standpoint, was yet in the future. 
Christianity embodies the Divine reality, whereas 
Mosaism was only a ‘shadow’ cast temporarily 
into human history by the ‘ body,’ the eternal fact 
of the heavenly Christ yet to be revealed. The 
interpretation of Calvin, that ‘shadow’ means the 
sketch of which Christianity is the finished picture, 
is unlikely when the occurrence and significance 
of the term in Hebrews are taken into considera- 
tion. The fundamental conception of this Epistle 
is the Alexandrian one that there are two worlds 
or orders of things, a higher and a lower—the one 
heavenly, eternal, and real; the other earthly, 
temporal, and merely phenomenal. The material, 
sensible world is not the real, but only the 
shadowy copy of the heavenly pattern. © This 
conception the writer of Hebrews takes up and 
fills with a religious content. The Mosaic Law, so 
reverenced by the Jews, has only ‘a shadow of the 
good things to come, not the very image of the 
things’ (10). Here ‘shadow’ (cx:dé) is contrasted 
with ‘image’ (eixdév). Judaism is the ‘shadow,’ 
Christianity is the ‘very image’ of the good 
things. The Christian religion gives us possession 
of the reality only dimly foreshadowed in the 
Jewish system. The Law is a shadow, inseparable 
indeed from the eternal image; but in comparison 
with that reality, it is only a dim flickering and 
transient outline, lacking the abiding substanti- 
ality and content of that which cast it. Further- 
more, the priests of the Levitical system only 
“serve a copy (drdderyua) and shadow (cxid) of the 
heavenly things’ (8°). The tabernacle itself was 
made by Mosesonly according tothe ‘pattern’ (rvov) 
of the heavenly original, the ‘true tabernacle’ 
pitched by God (y.”). Like every other part of the 
Levitical system, the tabernacle was only a ‘ copy,’ 
the ‘pattern’ (rérov) of which exists eternally in 
heaven. This use of the term ‘shadow’ in contrast 
with ‘image’ is more than an illustration taken 
from art. It may well be that, but it seems rather 
an explanation of Christian truth by means of the 
categories of Platonic and Philonice philosophy. 
Plato’s famous allegory of the Cave (Rep. vii. 514), 
wherein men are described as seeing on the wall of 
the den but the shadows of real objects passing 
outside, illustrates his theory of Ideas. The rela- 
tion of eternal realities (archetypal Ideas) to visible 
things is like the relation between substantial 
bodies and their transient shadows. This theory 
was taken up by the Alexandrian philosophy, and 
the OT is explained by Philo in terms of this 
Hellenistic speculation. The writer of Hebrews, 
who shows many signs of Alexandrian influence, 
uses throughout his Epistle this Philonic form of 
thought to show the superiority of Christianity 
over Judaism. Judaism is but a‘ shauow,’ Christi- 
anity is the very ‘image’ embodying and express- 
ing God’s eternal purpose concerning mankind. 
M. Scott FLETCHER. 
SHAMBLES.—See ARTs. 


SHAME ((1) aicxivn, vbs. aloxiverOar, émracxv- 
verOat, KaTacxuverbar; (2) éevrpomn, évrpémew; (3) 
al6is).—(1) The dread_of outward shame, aicxvv7, 
as opposed to 6ééa, ‘glory,’ not only restrains men 
from base actions, but sometimes deters them from 
the noblest and best deeds. In the Apostolic Age 
it was scarcely possible to be a Christian without 
facing ignominy. As Christ could not save the 
world without despising the shame of the Cross (He 
12?), so every Christian had to bear a cross of 
shame. He needed fortitude not to be ashamed of 
the gospel (Ro 17%), of his hope (5°), of his faith 
(92 1014), of his trials (Ph 1”), of his suffering as a 
Christian (1 P 41°). Timothy was exhorted not to 
be ashamed of the testimony of the Lord, or of 
St. Paul his prisoner (2 Ti 15), and Onesiphorus was 





SHECHEM 473 


praised for not being ashamed of St. Paul’s chain 
(1%). Those who were not ashamed of Christ had 
their reward in the assurance that He was not 
ashamed to call them His brethren (He 2"), that 
God was not ashamed to be called their God Gizs); 
and that they would not be ashamed before Christ 
at His second coming (1 Jn 2%). True Christians 
renounced the hidden things of shame (7a xpurrd 
Ths aloxvvns, 2 Co 4%), and inconsistent Christians 
were warned that the shame of their nakedness 
would be exposed (Rev 3!8), while hypocrites con- 
tinued to foam out their own shameful deeds (al 
aloxvva, Jude 3%), 

(2) évrpérev Twa is lit. ‘to turn a man upon him- 
self,’ and so to shame him. In 1 Cor., which re- 
flects the writer’s quickly changing feelings and 
attitudes, St. Paul tells his readers that he does not 
write to shame them (ov« évtpérwy buds, 44), and 
again that he does write to move them to shame 
(arpos évrporyjv, 6° 15%4). The Pastoral Letters teach 
that the disobedient Christian is to be avoided, 
that he may be ashamed (2 Th 3%), and that the 
servant of Christ is to behave irreproachably, that 
his opponent may be ashamed (évrpamq, Tit 28), 

(3) Aldds (tr. ‘shamefastness’ in 1 Ti 2%, ‘rever- 
ence’ in the inferior text of He 128) is a nobler 
word than aicxvvn, denoting a higher motive—a 
sensitive shrinking from what is either unworthy 
of oneself or dishonouring to God. It occurs twice 
in the Iliad—aidé é06’ ev) Oup@ (xv. 561), and icye 
yap aidws (v6. 657): in the first case Pope renders it 
by ‘honest shame,’ and in the second by ‘manly 
shame.’ As to ‘shamefastness,’ which is read in 
the RV instead of ‘shamefacedness’ in the AV, 
see R. C. Trench, Synonyms of the NT®, 1876, 
p. 67, and art. ‘Shamefacedness’ in HDB. 

JAMES STRAHAN. 

SHARON (6 Zdpwy, jinwa, ‘the level’).—Sharon 
was the ancient name of the undulating Maritime 
Plain which extended from Mt. Carmel to some 
distance beyond Jatia—perhaps to the Nahr Rabin 
and the low hills to the S. of Ramleh—where it 
merged in the Philistian Plain. It was admired by 
prophets and poets for the richness of its vegeta- 
tion and the beauty of its wild tlowers—‘the ex- 
cellency of Sharon’ (Is 35), ‘the rose of Sharon’ 
(Ca 2'), From the groves of oak which at one 
time covered a great part of its surface, especially 
in the north, it was also called 6 dpuuds (LXX, Is 
33° 35? 65; Jos. BJ 1. xiii. 2) or ol dpuwol (Ant. 
XIV. xiii. 3). Strabo (XVI. ii. 27) says that in his 
time there was next to Carmel ‘a large forest’ 
(Spuuos wéyas Tus). The only part of Sharon which 
is alluded to in the NT is the southern end, lying 
around Lydda (now Lydd), where the fields and 
orchards were exceedingly well-watered and fertile 
and the population was dense. Here the presence 
of St. Peter in the early Apostolic Age—though his 
visit was only brief, as he was urgently summoned 
away to Joppa—is said to have given rise to a 
widespread spiritual movement: ‘all that dwelt 
at Lydda and in Sharon turned to the Lord’ (Ac 
9%), The AV renders ‘at Lydda and Sharon,’ 
apparently mistaking ‘Sharon’ for a town or 
village in the neighbourhood of Lydda. The use 
of the article with the Greek and the Hebrew 
noun proves that a whole district—‘the level 
country’ (from 71¥:)—is meant. The only known 
village of Sarona is in the N.E. of Mt. Tabor, 
probably represented by the Saronas which Euse- 
bius (Onom. 296. 6) says was the name given to 
the district between Tabor and Tiberias. 

Lirzrature.—G. A. Smith, HGHL, 1900, p. 147ff.; D. F. 
Buhl, GAP, 1896, p. 103 f. JAMES STRAHAN, 


SHAVING.—See Hair, NAZIRITES. 
SHECHEM.—In St. Stephen’s address we read 
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that Jacob and the fathers were carried over unto 
Shechem and laid in the sepulchre that Abraham 
bought of the sons of Hamor in Shechem (Ac 7’). 
There is here a combining of two separate tradi- 
tions. Jacob was buried at Machpelah (Gn 50), 
which Abraham bought from tle sons of Heth (23). 
Jacob himself bought ground from the children of 
Hamor, and in it Joseph was buried (Jos 2432), 
This ground was in Shechem. Here Jacob estab- 
lished his residence for some time, and his people 
entered into the closest relations with the natives. 
A well, said to have been dug by his orders, was 
in existence in Christ’s day, and here at Jacob’s 
well our Lord had His famous interview with the 
Samaritan woman (Jn4), Shechem became famous 
as a Levite city, and a city of refuge, and still 
later as the capital of the ten tribes under Jero- 
boam. It became a city of the Samaritans. Its 
situation was between Mount Gerizim and Mount 
Ebal, and it lay on the Roman road from Jerusalem 
to Galilee. 


LITERATURE.—C. W. Wilson, art. ‘Shechem,’ in HDB; G. 
A. Smith, HGHL, 1900, pp. 120, 332; R. J. Knowling, EG7, 
© Acts,’ 1900, ad loc. J. W. DUNCAN. 


SHEPHERD.—The name ‘shepherd’ is taken 
from the occupation of the Hebrews as a pastoral 
tribe (Gn 137 30°6 37? 473, Ex 31, 18S 17%) and 
applied to God as the one who feeds and provides 
for His people (Gn 48! 49%, Is 404, Ps 231 957 
1008 ; ef. Ezk 34"-*!) and to the rulers of the nation 
(Nw 272 S75 ble 22) Jer2? 3! 234, Mzk 34-40, 
Zec 103 115% 13°). The idea expressed in most of 
these passages is that the care of Israel, as ‘ the 
flock of His pasture,’ is given by the Lord in charge 
of the rulers who are held to account for the wel- 
fare ofevery member of the same. Especially 
Ezk 34 rebukes these ‘shepherds’ for their neg- 
lect of their charge, and ends up (v.”») with the 
prophecy that in the end one shepherd, like unto 
David the servant of the Lord, will tend them 
as prince. To this Messianic passage reference is 
made in Jn 10-16, where Jesus is represented as 
saying : ‘I am the good shepherd; . . . and I lay 
down my life for the sheep. And other sheep [ 
have, which are not of this fold: . . . and they 
shall become one flock, one shepherd’; ef. He 13”, 
1 P 2% 54. To His office as Shepherd Jesus refers 
in Mt 154; cf. Jer 508. Moses also is represented in 
Ez. R. 2? as the good shepherd to whom the Lord 
said: ‘Since thou takest such care of the lambs 
of thy flock, be thou the shepherd of My flocks.’ 
The same is said there also of David when chosen 
by the Lord to be king. Concerning the identifica- 
tion of Christ as the Good Shepherd with Orpheus 
on ancient Christian paintings see F, Piper, Mytho- 
logie wnd Symbolik der christl. Kunst, Weimar, 
1847-51, 1. 126; J. P. Lundy, Monumental Chris- 
tianity, New York, 1876, pp. 187-196; also R. 
Reitzenstein, Powunandres, Leipzig, 1904, 11-13, 
32f., 113. But the title ‘shepherd’ or ‘ pastor’ is 
given in the NT to all the heads of the Church, 
to the apostle Peter (Jn 2117; cf. Mt 1018) and to 
the elders of the Church (Ac 20°, 1 P 5*) as having 
charge of the ‘ sheep of Christ,’ ‘ the flock of God.’ 
The name Iloiuqy (‘ pastor’ or ‘shepherd’) is used 
in the sense of ‘overseer,’ episcopws (Eph 4+), 
wherefore Jesus is also called the ‘ arch-shepherd,’ 
apxurotunv (1 P 54). This conception (cf. Philo, ed. 
Mangey, i. 196) of spiritual rulers as shepherds 
rests on the original Jewish Didasculia (preserved 
in the so-called Apostolic Constitutions, ii. 6, 10, 
15. 4, 18. 7-18, 19. 1-3, 20. 3-5, 9, 11), where the 
above-quoted passages from Jeremiah and Ezekiel 
are interpreted in a spiritual sense as referring to 
the duties and responsibilities of the overseer of 
the Church, viz. that he has to look after the 
spiritual health of each member of the flock, keep 


them in a sound state of perfect faith, strengthen 
those weakened by doubt, bind up those bruised 
by the remorse of sin, and bring back those that 
have gone astray, while expelling those that may 
affect the moral or spiritual well-being of the 
flock by evil conduct or evil doctrine (see art. 
‘Didascalia’ in JH). The name ‘shepherd’ or 
‘pastor’ became henceforth the title of the bishop 
(Ignat. ad Phil. ii. 1, ad Rom. ix.1; Iren. iv. 33; 
Cyprian, Ep. viii. [ii.], ‘Cleri Romani ad clerum 
Carthaginensem’; Clem. Alex. Strom. i. 26), and 
later on in Protestant Christianity of the minister 
of the Church in general. In Enoch lxxxix. 59, 
xc, 25, the name ‘shepherd’ is given to the 70 
angels ruling the 70 nations of the earth (see R. 
H. Charles, ad loc., and F. Spitta, Zur Geschichte 
und Litteratur des Urchristentums, Gottingen, 
1901, ii. 367 ff.), also to the angel in Hermas, Mand. 
iv. 22, Sim. vi. 3. 2. In ancient Babylonia the 
chief stars bore the name of ‘Shepherds of Heaven.’ 
K. KOHLER. 

SHEWBREAD.~—In the holy place of the temple 
or tabernacle was the shewbread (He 97), lit. 
‘the setting forth of the loaves’ (47 mpéfecis Tov 
dpruov; Vulg. propositio panum). In the LXX 
rendering of Ex 40% the loaves are called dpro: rijs 
mpodécews ; other names were ‘ the continual bread,’ 
‘the presence-bread,’ ‘ holy bread.’ Every Sabbath 
day the shewbread, unleayened (Josephus, Ant. Il. 
vi. 6), and fresh from the oven, was placed, in two 
piles of six loaves each, on a table of cedar-wood, in 
front of the entrance to ‘the most holy place,’ and 
the stale bread was eaten within the sacred pre- 
cincts. Instructions as to the composition, setting 
forth, and consumption of the bread are given in 
Ly 245°, The ritual is attested from an early date 
(18 218), and was no doubt a survival from a primi- 
tive cultus in which the shewbread was regarded 
as the food of the deity, like the lectisternia of 
the Romans; but this idea was ‘too crude to sub- 
sist without modification beyond the savage state 
of society’ (W. R. Smith, #S?, 1894, p. 229), and, 
when more spiritual thoughts of the Divine nature 
prevailed, the shewbread was retained merely eis 
avduynow (Lv 247)—i.e. as a reminder of man’s de- 
pendence upon God for the gift of daily bread. 
Among the spoils displayed at the triumph of 
Vespasian and Titus, ‘those that were taken in 
the temple of Jerusalem made the greatest figure 
of them all: that is, the golden table, of the weight 
of many talents; the golden candlestick also’ 
(Josephus, BJ Vil. v. 5), both of which are repre- 
sented on the well-known Arch of Titus. 


LITERATURE.—Grimm-Thayer, s.r. rpd@ects ; A. Edersheim, 


The Temple, its Ministry and Services; n.d., p. 181 ff; A. R. S. 
Kennedy, art. ‘Shewbread’ in IJ DB. 


SHIELD.—See ARMOUR. 


JAMES STRAHAN. 


SHIP (vais, occurring in Ac 27*' only, ‘a vessel 
of considerable size’; cf. mAoiov, ‘ship, boat, sailing 
vessel,’ Ac 20% 38 Q]°- 5 6 g7t- 98 Ja 31. Rey 8? 
1817-18 and frequently in the Gospels; ef. also 
troaprov, ‘a little boat,’ Mk 39 4%, Jn 218, and 
oxagn, ‘a skiff,’ used of the small life-boat which 
was towed astern the larger vessel on which St. 
Paul sailed from Palestine to Italy, Ae 2736: 30- 32), 
—The ancient Hebrews were not given to sea- 
faring, Solomon (1 K.5® 98 10) and Jehoshaphat 
(1 K 22*- 4°) being the only important exceptions. 
They preferred agricultural and pastoral life. 
Besides, Canaan had no good harbours, and 
almost the entire coast remained permanently in 
the possession of others, the Pheenicians holding 
all north of Mt. Carmel, and the Philistines most 
of that to the south. Simon the Hasmonean (c. 
145 B.C.) was the first to make a harbour. ‘He 
took Joppa for a haven, and made it an entrance 
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for the isles of the sea’ (1 Mac 145). According to 
Josephus (BJ 1. xxi. 5, Ant. Xv. ix. 6), Herod the 
Great added a second harbour at Czsarea. As 
early as 400 B.c. the Greeks demonstrated their 
ability to construct large ships. Dionysius 1. of 
Syracuse built ships with four ranks of oarsmen 
(Pliny, AW vii. 57; Diod. Sic. xiv. 41, 42). In 
the days of St. Paul the Romans controlled the 
commerce of the Mediterranean. 

It is to St. Luke that we owe the most vivid as 
well as the most accurate account of sea-voyaging 
which has come down to us from antiquity. 
Experts in naval science agree that it is without a 
parallel (cf. J. Smith, The Voyage and Shipwreck 
of St. Paul*), Luke must have possessed a genuine 
Greek love for things nautical. The wealth of 
detail contained in Ac 27 and 28 regarding St. 
Paul’s experiences from Ceesarea to Puteoli, which 
covered a period of six months (Sept. A.D. 58 to 
March 59), is invaluable. But long prior to this 
most eventful voyage, St. Paul had become 
experienced in nautical affairs. Writing to the 
Corinthians, he says, ‘ Thrice I suffered shipwreck, 
a night and a day have I been in the deep’ (2 Co 
11”), clinging perhaps to some floating plank or 
other timber of a wrecked vessel (cf. Ac 27%). 

In the voyage to Italy St. Paul and his fellow- 
prisoners were carried in three different vessels: 
(1) Ina ship of Adramyttium (a town near Troas 
in Mysia), probably a coasting vessel which was 
returning home for the winter (277). The cen- 
turion’s plan probably was, originally, to take the 
prisoners all the way to Mysia, and from there 
cross over and join the Egnatian Way, which ran 
overland from Byzantium through Philippi to 
Dyrrachium, thence crossing to Italy. As a 
matter of fact, they sailed by this vessel only from 
Czesarea to Myra in Lycia. (2) In a corn-ship of 
Alexandria bound for Italy, from Myra to Melita, 
one of the great fleet of merchant ships which 
assisted in feeding Rome (27%). This was the 
vessel which was wrecked. (3) In a second corn- 
ship of Alexandria, which brought them from 
Melita to Puteoli (28"). 

The following points in connexion with these 
ships are especially noteworthy : 

4. Size of ships.— While we are not informed as 
to their exact diacnenas, we do know that they 
were capable of carrying not only a considerable 
cargo of wheat but also 276 souls all told (though 
the Vatican MS reads but 76), and that when one 
was wrecked another took all these persons on 
board (2757-38 284). It has been estimated that the 
capacity of such vessels must have ranged from 500 
to 1000 tons. This is corroborated by what we 
know in general about Roman merchant vessels. 
That, for example, on which Josephus was wrecked, 
he tells us, carried ‘about six hundred’ (Vita, 3). 
Lucian (II\oiov # Evxat) also describes a vessel 
which was driven by a storm into the port of 
Athens, which measured the equivalent of 180 ft. 
in length by 45 ft. in breadth, having an approxi- 
mate tonnage of 1200. And, according to Athenzeus 
(v. 37), the war galley of Ptolemy Philopator 
measured 420 by 57 ft. (cf. J. Smith, Voyage and 
Shipwreck, pp. 187 ff., 234 f.). 

2. The officers.—(a) The sailing-master, steers- 
man, pilot (xuBepyyrys, 27. ef. Rev 1817; in the 
AV of Ja 3*called ‘the governor,’ 6 ev@ivwv); and 
(6) the ship-owner, ship-master, captain (vav«Anpos) ; 
he it was who hired out his vessel, wholly or in 
part, for purposes of transportation, probably also 
receiving the fares. : 

3. The sailors, called vaira:, seamen, shipmen, 
crew.—It was their keen ears that detected the 
sounds of the breakers when they were nearing 
land (Ac 2777- ), 

4 The sails (cxedos, translated ‘gear,’ 27'’; the 


same word is used in 10" of the great sheet which 
Peter saw in a vision; cf. dpréuwva, translated 
‘foresail,’ 27%°).—Roman ships usually bore but 
one large square sail, on which for the most part 
they depended to propel the vessel. Pliny says 
there was also a sail at the stern, but this J. 
Smith regards as exceptional (Pliny, Prowm. xix. ; 
Smith, Voyage and Shipwreck’, p. 192). This large 
mainsail was fastened to a long yard. It was 
furled by being drawn up to the yard. It was 
reefed in time of storm (cf. 27!5). From a drawing, 
preserved at Pompeii, of a vessel dating from the 
time of the apostles, it is evident that Roman sails 
were sewn across both vertically and horizontally 
by bands of rope to check any rent from extending 
beyond the square in which it occurred. They 
were made of costly material—byssus, or shesh— 
and sometimes bore designs, which were woven into 
them. The ships of Antony and Cleopatra carried 
purple sails. Tyrian sails were richly embroidered. 
As St. Paul was a tent-maker, he probably under- 
stood sail-making also, and may have more than 
once crossed the Mediterranean, earning his passage 
by plying his trade. In times of storm a vessel 
could not safely carry the large mainsail, or even 
the yard-arm; hence these were lowered on the 
deck, and a small storm-sail or ‘ foresail’ (dpréuwv) 
was hoisted to take their place. This was what was 
actually done on St. Paul’s ship just before running 
aground (27). Some, however, following Breusing, 
interpret the ‘gear’ which was ‘lowered ’ (271") to 
mean that cables with weights attached were 
lowered into the sea to retard the vessel in its pro- 
gress to inevitable destruction (so Blass, Goerne, 
Knabenbauer, and, to a modified extent, also 
Wendt). 

5. The masts.—Nothing is said of masts in the 
account except by implication. There must have 
been a large mainmast, and probably a foremast 
also at the bow. They were made of strong wood, 
possibly of cedar (cf. Ezk 27°). There is no proof 
that these Roman corn-ships bore a mizzenmast 
or aftermost mast, though doubtless the Romans 
at this time possessed three-masted vessels. 

6. The anchor (dyxvupa, 2779 9 4), Four are 
specially mentioned in 27”, but others were doubt- 
less carried, for use at both bow and stern. 
Originally, the ancients used large stones, but in 
Roman times they made anchors of iron. They 
consisted of a main stock with two teeth-like 
extremities, not always ‘without flukes’ (cf. 
Roschach in Daremberg-Saglio’s Dictionnaire des 
Antiquités, 1873-75, p. 267). Anchors were needed 
to prevent a vessel from being cast on the rocks. 
Those on the ill-fated vessel with St. Paul were 
finally cast off into the sea and abandoned (27%). 
A singularly beautiful figurative use is made of 
the expression in He 6, in which the Apostle 
speaks of hope as ‘an anchor of the soul’ (see 
ANCHOR). 

7. The rudder (r7dddov, 27%; cf. Ja 34).—The 
Greek word comes from a root meaning ‘the 
blade of an oar’; hence a rudder was primarily a 
broad float oar or paddle. It was probably hung 
by straps or ropes from the after part of the ship, 
and was managed by the steersman or master of 
the vessel (xuBepyirns). When not in use, as for 
example in harbour, it was made fast either to the 
side of the ship or on deck. When a vessel was 
on the verge of running aground, the rudder was 
loosed to carry the ship up the beach (27%). Of 
the rudder, also, a striking figurative use is made 
by the apostle James in speaking of the tongue ; 
he says that, as a little rudder can turn about a 
great ship, so the tongue can control the whole 
nature of man (3* °). ints 

8. Helps (277, ‘They used helps, undergirding 
the ship,’ Bondeiars expGvro, vrofwvyivres TO hoiov).— 
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These were cables for undergirding and strengthen- 
ing the hull especially in bad weather, in order to 
prevent the ship’s timbers from yielding under 
strain. The vessels of the Romans were so loosely 
built that they had to be frapped. This was done 
either lengthwise round the ship from stem to 
stern above the water-line (as Breusing and Torr 
are disposed to think) or transversely, amidship 
under the keel, encircling the vessel (as Balmer, 
J. Smith, and others). The verb ‘undergirding’ 
favours the latter view, though both processes 
may have been in vogue. ' 

9. Tackling (cxev7, 27!).—A comprehensive term 
including all the ship’s necessary furniture, its 
fittings and equipment, everything movable lying 
on deck or anywhere about, not in actual use— 
these were cast overboard the third day. 

10. The little boat (7 cxddn, 271% *°- 32), —Every 
large merchant ship probably had one or more 
such skiffs to serve as life-boats. They were 
usually towed behind. That attached to St. 
Paul’s ship was dragging water-logged astern, 
until, under the lee of Cauda, it was taken up for 
greater security (27!%). When the sailors felt that 
danger was imminent, they began to lower it in 
order to escape to land (27%), but St. Paul promptly 
detected their scheme and reported them to the 
centurion, whereupon it was cut loose and dropped 
overboard (27°). 

41. Ropes (cxowia, 27°?).—These held the little 
life-boat, but, being cut, ,the boat was allowed to 
fall off into the sea. No incident in the voyage 
shows so well the faith which the soldiers had in 
St. Paul. 

12. Sign (rapdonuorv, 28").— Roman ships bore 
individual ensigns. That on which St. Paul left 
Melita bore the sign ‘ Dioscuri,’ the Twin 
Brothers, referring to the heroes Castor and 
Pollux, the twin sons of Zeus, who were generall 
regarded as protectors of voyagers. In Gree 
inythology they were the heroes of many adven- 
tures, and were worshipped as divinities, particu- 
larly by Dorians and at Rome. To them, as the 
patron deities of the seamen, this third ship was 
dedicated. Why the ensign of this particular 
vessel should be given is not clear, but perhaps it 
was because of the captain’s courage in starting in 
winter (February ?) on so perilous a voyage—Melita 
to Puteoli. .Sometimes eyes also were painted or 
sculptured on the prows of vessels (ef. 271, dvr- 
opahpetv, lit. ‘to look at the wind eye to eye’). 
The hull, too, was often painted and decorated, 
the ornament on the stern-post being commonly a 
swan or a goose-head. From the hull (rpvpuva, 2779) 
rose the flagstaff which carried the pennant. 

13. Speed, winds, currents, direction, etc.—A 
vessel’s rate of sailing depended much upon the 
wind. The voyage from Troas to Philippi St. 
Paul made on one occasion apparently in two days 
(162. 2), whereas on another it required five (20°). 
With a fair wind, Roman ships ordinarily averaged, 
it is reckoned, seven knots an hour. Being rigged 
like modern Chinese junks, they were peculiar! 
well fitted to make good speed before the wind. 
When the winds were unfavourable, ships could be 
made to sail ‘within seven points of the wind’; 
for example, St. Paul’s vessel maintained a N. W. W. 
course from Cauda to Melita in spite of an E.N.E. 
Euraquilo, or north-easter (274). Roman sailors 
knew also how to make use of the currents of the 
Mediterranean. Thus, the ship of Adramyttium 
sailed northward from Sidon under the lee of 
Cyprus against winds that were contrary (274), 
probably helped somewhat by a coast current 
which flows in that direction. In a very severe 
storm, sailors made their ships ‘lie to,’ the object 
being, not to make progress, but to ride out the 
gale, as under the lee of Cauda (27”). But with 


vessels of only moderate size, rigged with sails un- 
equally distributed over the deck, and having at 
best very imperfect charts, and with no compass, 
shipwrecks were of common occurrence. Sailing 
was avoided as much as possible in the winter 
season because the heavens were then frequently 
clouded and it was impossible to take observations 
(27° 281), Plumb-lines were carried for purposes 
of sounding (27%), and possibly other instruments, 
such as windlasses ; but the science of navigation 
in apostolic times was still in its wreak 4 

Most remarkable is the fact that before setting 
out to sea it was customary even among the Greeks 
and Romans to supplicate the protecting deities 
for a prosperous voyage (cf. Wis 141, Jon 1°). 


LiTERATURE.—J. Smith, The Voyage and Shipwreck of St. 
Pauls, 1880; A. Breusing, Die Nautik der Alten, 1886; Fs 
Vars, L’Art nautique dans at ag ms et spécialement en 
Grece, @apres A. Breusing, 1887; H, Balmer, Die Romfahrt des 
Apostels Paulus und die Seefahriskunde im rom. Kaiserzeitalter, 
1905; Cecil Torr, Ancient Ships, 1894; A. Béckh, Urkunden 
tiber das Seewesen des attischen Staates, 1840; H. Guthe, art. 
‘Ships and Navigation’ in Standard Bible Dictionary, 1909 ; 
M. A. Canney, art. ‘Ship’ in EBi iv.; F. H. Woods, art. 
‘Ships and Boats’ in SDB ; art. ‘Ship’ in Piercy’s Illustrated 
Bible Dictionary, 1908; P. Watts, art. ‘Ship’ in ZBrl! xxiv. ; 
R. M. Blomfield, art. ‘Ships and Boats’ in HDB v. 

GEORGE L. ROBINSON. 

SHOE, SANDAL.—With one exception the re- 
ferences to shoes or sandals are all found in the 
Book of Acts. Two of these are quotations, one 
from Ex 3° (Ac 7*), and the other from the Gospels, 
Mt 34, Mk 17, Lk 3!6, and Jn 17 (Ac 13%). The 
latter gives scope for comparison, and raises a 
certain problem, which is discussed in E'Bi, s.v. 
‘Shoes.’ Verbal differences are not sufficient to 
throw any light upon the kind of foot-covering 
worn. The two words found, ‘rodjyara and cav- 
dda, do not appear to be distinctive, the one of 
‘shoes’ and the other of ‘sandals.’ The former is 
found in all the passages cited above, while the 
latter appears only in Ac 12°, conjoined with the 
verb from which izodjuara is derived. 

Although linguistic aids fail us, we may safely 
infer that both sandals and shoes were in common 
use during apostolic times. For the most part 
they were made by craftsmen, working with 
leather chiefly, although wood, cork, etc., were 
also employed. Simple and ornate forms were 
forthcoming. Sandals of the plain kind were mere 
coverings for the soles of the feet to save them 
from injury, especially during a journey. They 
were attached by thongs arranged in a variety of 
ways. In the more ornate forms sandals had an 
attachment at the toes, at the heels, and along the 
sides, not necessarily all found together. So long 
as the toes were in any measure visible the foot- 
covering might be said to be a pair of sandals. 
When the various attachments to the sole were 
closed in above, the transition to shoes was com- 
plete. The thong or latchet would appear to have 
been as necessary to shoes as tosandals. An excep- 
tion to this would be the ‘slipper,’ best suited for 
indoor wear, being easy to put on andoff. Another 
distinctive feature of shoes, as opposed to slippers, 
was the heel-covering. Boots in various forms 
were also known, but the descriptions are not very 
definite. 

On the ground of Eph 6” we are perhaps justi- 
fied in referring to the Roman caliga, the foot- 
equipment of the common soldier at this time. 
It is usually taken to be a sandal of the strong 
order, with nails to prevent slipping, but, accord- 
ing to another view, it was fell a shoe fitting 
closely to the foot above. Such oolioeer is sup- 
posed to be referred to in Josephus, BJ VI. i. 8, 
in which instance the nails failed in their purpose. 

The practice of walking barefoot seems to 
have been restricted to slaves and the poorer 
classes; with others it was the custom only on 
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certain occasions (e.g. mourning). Indoors it was 
usual to lay aside the shoes or sandals that had 
been worn abroad, and to go barefoot, and so when 
reclining at meals (cf. Jn 135). In the Temple 
ceremonial also shoes were discarded. As appears 
from Ac 12°, sandals were laid aside during'sleep. 
From 13° we may infer that St. Paul and Barnabas 
had foot-wear of some sort, the symbolical action 
ointing to the dust which had collected underfoot. 
y detachment of the shoes this could be shaken 
out, and, assuming that the action is to be literally 
taken, it accords with the wearing of shoes rather 
than of sandals. W. CRUICKSHANK, 


SHRINES.—See DIANA. 


SIBYLLINE ORACLES.—At the close of the 5th 
(6th ?) cent. Gospel (ef. vol. i. p. 489) which is en- 
titled The History of Joseph the Carpenter, the 
Saviour predicts that Antichrist will murder four 

ersons and shed their blood like water, in revenge 
or their exposure of his evil policy. The apostles 
ask who these four persons are, and the Lord 
replies, ‘They are Enoch, Elijah, Schila, and 
Tabitha.’ ‘Schila’ has puzzled editors of this 
Arabic document. It is commonly taken as a 
man’s name, and he has been identified with the 
NT ‘Silas,’ although there is no obvious reason 
either in the NT or in later tradition why Silas 
should be in such exalted company. E. Nestle 
(ZNTW xi. [1910] 240) suggests that he was the 
son of the widow of Nain; but this is pure con- 
jecture, and Nestle’s companion idea that ‘ Tabitha’ 
represents the daughter of Jairus (Mk 54, rarevdd 
kovm) 18 a precarious support. Tabitha is certainly 
the woman of Joppa (Ac 9-4!) whom St. Peter 
raised from the dead. In the Coptic Apocalypse 
of Elijah she encounters Antichrist, and in a frag- 
ment of some Sahidic apocalypse, quoted by Crum 
(ZNTW xii. [1911] 352), she is ranked with Enoch 
and Elijah as having entered heaven in the body. 
Crum further solves the problem of ‘Schila’ by 
noting that when the Arabic noun is pointed 
differently it becomes equivalent to ‘Sibylla,’ who 
is elsewhere associated with Enoch. This yields 
an excellent sense for the passage, two men being 
followed by two women. 

But what is the Sibyl, a pagan figure, doing in 
this Christian connexion? How did she come to 
fill so strange a réle? The answer to these ques- 
tions is the subject of the present article. 


The etymology of the word ‘Sibyl’ is a disputed point. (a) 
The oldest derivation is the attractive one given by Varro 
(quoted in Lact. Div. Inst. i. 6), that the term is a generic title 
for prophetesses, which comes from the Doric or Molic auds= 
Qeds, and BoAAd (BovAAa)= Bova, 7.e. ‘the counsel.of God.’ (b) 
J. P. Postgate (AJPA iii. [1882] 333-334), unable to accept (a), 
since ots is Laconian, not Aolic, and since the loss of an 
accented syllable is unlikely, prefers the roots o.f-vAo-ya (the 
feminine suffix)=‘ the wise (little) woman,’ the suffix -vAo being 
used in a diminutive sense, and oif- being connected with sap, 
‘to be wise.’ (¢) The idea of wisdom is brought in by those 
philologists, like Max Miiller (Lectures on the Science of Lan- 
guage, new ed., London, 1882, vol. i. p. 109), who connect op 
with a primitive Italian sabus or sabius, ‘wise’; but there is no 
trace of this Italian term as the origin of the diminutive, and 
‘Sibulla’ does not seem to occur in any Italian dialect. (d) E. 
Hofmann (see below) accepts the first part of (a), but makes 
the word a composite from ows and tAAaos=tAaos (tAews), 
meaning ‘God-appeasing,’ or ‘God-reconciling,’ with reference 
to the aim of the primitive Sibylline oracles. Others find the 
thought of age dominant, and (e), like S. Krauss, derive it from 
sib-il, ‘the ancient of God,’ sib or Sib=‘ old,’ and -1A as in Bafv- 
Adv, for which the inscriptions furnish the form ‘ Bab-il’ (Byzanti- 
nische Zeitschrift, xi. [1902] 122), or (f), like H. Lewy in 
Philologus, lvii. [1898] 350f., connect o/BvAda with the Semitic 
(Aramaic) root of sa@betd, ‘ grandmother,’ although this leaves 
the reduplication of the 6 unexplained. None of these, or of 
the other ancient and modern etymologies which have been 
proposed, is satisfactory. 2iScAAa occurs as a woman’s name 
in an Attic inscription from the 4th cent. B.c., but, while this 
suggests that Sibyl may have been a proper name to begin 
with, it is insufficient to prove that Sibyl was a Greek term, 
not an Oriental. Eventually the name was applied to any 
woman of prophetic gifts, according to Servius (on n. iii. 


445: ‘Sibylla . . . dicitur omnis puella cuius pectus numen 
recipit’) and Suidas (évi dvopuare ai Oyrctar pavrides dvoudoOnoav 
Z.PvAAa). But originally it was restricted to a small class of 
prophetesses, whom we may call: 


4. The classical Sibyl(s)—Towards the end of 
the 6th, or about the beginning of the 5th, cent. 
B.C., the foundation of the Capitoline temple in 
Rome was associated with the influence of Sibylline 
utterances and the infusion of Greek rites (Gracus 
ritus) into Roman religion. The origin of these 
was Eastern. During the 6th cent. ‘Greece was 
not only full of Orphism and Pythagoreanism, but 
of floating oracular dicta believed to emanate from 
a mystic female figure, a weird figure of whom it 
is hard to say how far she was human or divine ; 
and of whose origin we know nothing, except that 
her original home was, as we might expect, Asia 
Minor’ (W. Warde Fowler, The Religious Experi- 
ence of the Roman People, London, 1911, p. 257). 
This was the Sibyl. Like the Pythia, she was 
a woman, considered to be inspired by Apollo. 
Subsequently, she was supposed to be extremely 
old, on the principle, probably, that long experience 
added to her prophetic capacities. As time went 
on, her personality multiplied; in the 4th cent. 
B.C. Heraclides Ponticus, the historian, knew of 
three, and Varro reckoned as many as ten * Sibyls. 
Primitive tradition located the original Sibyl at 
Erythre, but the most famous Sibyl resided at 
Cume, the old Greek settlement in Campania, 
though it is probable that the Sibylline oracles 
which came to Rome from Cume had reached 
the latter city from Hrythre.t The Roman 
collection, which legend linked to the reign of 
Tarquinius Superbus, perished in the Capitol fire 
of 83 B.c. But they had become too important for 
the purposes of religion to be lost, and a commis- 
sion of three State officials replaced them by a 
fresh collection of a thousand verses, gathered 
from Erythrz, Samos, Ilium, Africa, Sicily, and 
elsewhere. Instructions were given that only 
genuine productions were to be admitted to this 
new edition of the libri Sibyllint or libri fatales.t 
But such precautions as were taken do not seem to 
have been more than partially successful. Oracles 
of this kind abaok ped forgeries of a more or less 
political aim, and the authorized collection had to 
be purged from time to time. In 138.c. Augustus 
included this among his religious reforms, and 
Tiberius had to prevent an anonymous Sibylline 
book from being added to the list ; the Emperor 
showed himself more sceptical than the quindecim- 
wirt sacris faciundis,gs who were officially re- 
sponsible for the interpretation of the oracles and 
for the application of their mysterious commands 
to the national life. In times of disaster and mis- 
fortune, or when prodigies occurred, the Romans 
turned to this sacred collection. Whatever mea- 
sures it dictated—fasts, feasts, expiations, or the 
like—were carried out with trembling, anxious 
care, as during the panic roused by Hannibal’s 
campaign in Northern Italy. The Sibylline collec- 
tion met, or was skilfully manipulated to meet, 

*The variant tradition of nine reached Shakespeare. The 
Bastard in King Henry VI. (pt. i. act i. scene ii. lines 55-57), 
describing Joan of Arc, says: 

‘The spirit of deep prophecy she hath, 
Exceeding the nine sibyls of old Rome: 
What’s past and what’s to come she can descry.’ 

+ Of. Emmanuel Hofmann’s paper on ‘Die tarquinischen 
Sibyllen-biicher’ in Rheinisches Museum fiir Philologie, new 
ser., 1. [1895] 90-113. b 

¢ According to some recent critics, eg. F. Kampers (in 
Histor. Zeitschrift, 1908, p. 252f.), the new harvest of Sibyllina 
included some Jewish Alexandrian productions, which_in- 
fluenced Vergil. See, further, J. B. Mayor’s paper in the Hap. 
7th ser. iii. [1907] 289 ff. 4 

§ When his patron’s son was elected to this board of officials, 
Tibullus (ii. 5) wrote a poem for the occasion, in which he 
invokes Phoebus Apollo, under whose guidance ‘the Sibyl has 
never played the Romans false, singing Fate’s secrets in hexa- 
meters’ (15 f.). 
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the popular appetite for appeasing the super- 
natural, which prodigies and Eofenta created from 
time to time. These Roman oracles originally 
were not so much predictions of woes to come, like 
sesh a tracts, as explanations of what was 
required to avert the anger of the gods and ward 
off evil to the State on earth. They were not 
‘vaticinia’ but ‘remedia Sibyllina,’ as Pliny puts 
it (HN xi. 35). They were also esoteric literature ; 
the consent of the Senate was required before a 
line of their contents could be divulged to the 
general public. This put considerable power into 
the hands of the officials who had charge of them, 
especially as the obscurity of their contents made 
the sense of certain passages conveniently ambigu- 
ous, and it is not surprising to find that, as time 
went on, their reputation suffered in the same way 
as the Greek oracles; the Roman, like the Greek, 
Sibyllina might ‘ philippize’ ; genuine lines might 
be interpreted for private ends, if a political leader 
could influence the expositors, and forged lines 
could be surreptitiously introduced. Still, for two 
centuries at least, these oracles had a singular 
power over the religious hopes and fears of the 
people. An odd story like that preserved by 
Petronius* in the Ist cent. A.D. must not be allowed 
to count unduly against the esteem which was 
still felt for the oracles. But their influence was 
upon the wane. Thus, in A.D. 270, when the 
Alemanni invaded Italy, the Senate hesitated to 
consult the Sibyllina, and Aurelian had to incite 
them (Vopiscus, Vita Awreliani, 20); the Emperor 
taunted them with behaving as if they were ina 
Christian church—a significant indication of the 
changed attitude towards these oracles! Their 
use lingered down to the age of Julian. Then 
the Christian reaction proved fatal to them, and 
Stilicho is said to have burned the entire official 
collection at the beginning of the 5th century. 
His action was bitterly resented, as we can see 
from the indignant verses of Rutilius Numantianus, 
but the protest did not affect the fact; Stilicho’s 
action had made it impossible for the authorities 
to appeal in future to this ancient relic of pagan 
divination.t 

Besides the official collection, however, Sibylline 
oracles passed current in large numbers among the 
people. Lactantius, who has preserved several 
important data on the subject, declares that only 
the Cumzan Sibyl’s oracles, amounting to three 
books, were kept secret,t while the writings of the 
other Sibyls for the most part circulated freely. 
It is true, as we have seen, that the very diffusion 
of such verses led to the partial discrediting of the 
entire literature as a religious authority of im- 
partial value, but long before this shadow fell upon 
the Szbyllina at Rome the Hellenistic Jews of 
Alexandria had taken advantage of the current 
Sibylline verse as a literary genre and started a 
new, ingenious development of the method. 

2. The Jewish Sibylline oracles.—We come upon 
Jewish Sibylline oracles before we hear of a Jewish 
Sibyl. The latter is first mentioned by Alexander 
Polyhistor, the Greek author of Xa\daikd, in the 1st 
cent. B.C., who quotes what is apparently an oracle 
still extant in Sid. Orac. iii. 97 ff. It is necessary 
to say ‘apparently,’ for serious doubts have been 
thrown recently upon Alexander’s indebtedness to 





* His drunken hero, Trimalchio (Satyricon, 48), alleges, ‘I 
once saw with my own eyes the Sibyl hanging in a cage at 
Cume, and when the boys called to her, ‘‘Sibyl, what do you 
want?” she replied, ‘‘I want to die.”’ 

+ On the whole subject, see G. Wissowa, Religion und Kultus 
der Romer, Munich, 1902, pp. 462-475, and W. Buchholz’s article 
in Roscher, pp. 790-813, with the penetrating discussion in A. 
Bouché-Leclercq’s Histoire de la divination dans Vantiquité, 
4 vols., Paris, 1879-81, ii. 199 f. 

t Justin (Apol. i. 44) denounces this as a device of evil 
et, to prevent men from reading evidence for the truth 
of God! 


a Jewish source; both Geffcken* and Bousset t 
refer to find traces of a Babylonian (Greek) Siby]l- 
ine oracle, and Schiirer’s criticism of this theory 

does not succeed in ruling it out of court. The 

exact relations between the Jewish Sibyl and the 

Chaldwan have not yet been cleared up. Pau- 

sanias vouches for four Sibyls, the Erythrzean Hero- 

phile, the Cumezan Demo, a Libyan rophetess, 
and ‘subsequent to Demo, an oracular woman 
among the Hebrews, named Sabbe; Berosus 1s 
said to have been the father, Erymanthes the 
mother, of Sabbe. Some call her the Babylonian, 
others the Egyptian Sibyl’ (x. 12). A later variant 
for ‘Sabbe’ is ‘Sambethe,’ which is variously ex- 
plained. But among these uncertainties the fact 
shines clear, that by the 2nd cent. B.C. the literary 
method of the Sibylline oracles had been exploited 
by one or more Jewish authors at Alexandria, in 
the interests of religious apologetic and propa- 
ganda. Like the older Philo, Theodotus, and 
possibly the author of the pseudo-Phocylidean 
verses, the Jews who composed these Sibylline 
oracles of their own could write Greek hexameters.{ 
They chose this pagan form in order not only to 
convey threats of doom against persecuting powers 
like Assyria and Rome, but also to win a hearing 
among outside circles for their own monotheism 
and moralism. Why should not the Sibyl, this 
recognized exponent of Divine things, voice the 
true inspiration of Israel as well. as the secondary 
revelation of the nations? Why should not this 
authoritative channel convey the living water of 

Jewish truth, or rather of truth as only the Jews 

knew it? And so this form of pseudonymous 

literature came into vogue.§ 

But the vogue did not last very long. Thesame 
fate befell the Sibylline oracles of Judaism that 
befell the apocalypses ; their popularity with the 
early Christian Church appears to have thrown 
them out of favour with the officials of Rabbinic 
Judaism.|} The Church appropriated them, ap- 
pealed to them, edited them in her own interests, 
composed fresh ones, and, in general, treated the 
Jewish Sibylline oracles much as the Alexandrian 
Jews had treated the pagan ones. It is true that 
the composition of Jewish Sibyllines continued 
sporadically till the reign of Marcus Aurelius at 
any rate, and even later. But the extant collection 
is due to Christians, and one of the intricate 
problems of this literature is to determine how 
far Christians have edited sources which were 
originally Jewish. As in the case of the apoca- 
lypses, the criteria are far from being satisfactory. 
The Sibylline oracles are a conglomerate of docu- 
ments, ranging from the 2nd cent. B.c. to the 
middle of the 7th cent. A.D. Some sections (e.g. 
the earliest, in bk. iii.) are evidently Jewish, others 
as evidently Christian ; but large passages seem to 
show no distinct soil in one or the other religion. 
Some of them are not definitely pre-Christian, and 
even those that are to be dated in the Christian 
era may be Jewish compositions worked over by a 
Christian hand. 

* In his ‘ Komposition und Entstehungszeit der Oracula Sibyl- 
lina’ (7'U xxiii. 1 [1902] 2 f.). 4 

t Inan essay in E. Preuschen’s ZNTW iii. [1902] 23-49. 

{ ‘The language of prophecy naturally assumes a metrical or 
rhythmical form, partly as an aid to the memory, partly, 
perhaps, as a means of giving to the words uttered the effect of 
a more solemn intonation’ (W. Y. Sellar, Roman Poets of the 
Republic, Oxford, 1905, p. 34); cf. HRE iv. 7984. 

§ Cf. A. Hilgenfeld’s Vo aber Apokalyptik, Jena, 1857, p. 
51f.; Ewald’s Abhandlung tiber Entstehung, Inhalt, und Werth 
der sibyllinischen Biicher, Gottingen, 1858; B. W. Badt’s essay 
De oraculis sibyllinis a Judeeis compositis, Breslau, 1869; and 
J. Lieger’s Die jridische Sibylle, griechisch und deutsch mit 
erkldrenden Anmerkungen, Vienna, 1908; in addition to the 

refaces of critical editors like Alexandre and Friedlieb. The 
ulk of bk. iii. goes back to the 2nd cent. B.c.; nuclei seem to 

gather round 170 B.c, and 140 B.c. 
|| Even Josephus only once refers to the Sibyllina, to the 
oracle of iii, 97 f. about the tower of Babel (Ant. i. 4). 
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An instance of the difficulty of deciding whether 
a passage of the Sibyl/ina was written by a Jew or 
by a Christian is afforded by the first of the frag- 
ments which Theophilus of Antioch has preserved 
(ad Autol. ii. 36): 


‘O mortal men of flesh, mere things of nought, 
How quick your pride, regardless of life’s end ! 
Have ye no fear of God, who knows each thought, 
Who sees all, rules all,* who doth all transcend, 
Nourishing all he made, and in all men 
Sets the sweet t Spirit to direct their ways? 
One God there is, Lord above mortal ken, 
Unborn, alone in power, from mortal gaze 
Hidden himself, who yet beholdeth all. 

The immortal God no eye of flesh can view, 
Who dwells above, the heavenly God, the true; 
For mortal nerves will weakly flinch and fall 
Even before the sun’s refulgent ball. t 

Ah, worship him who o’er the world holds sway, 
Unborn, eternal, self-created Being, 

Sustaining Lord, who in our common day § 
Assigns to mortals each the power of seeing. || 
Bitterly for ill error shall ye pay, 

For all forsaking of his altars true, 

For hecatombs and offerings ye lay 

On altars of dead idols as their due. 

Besotted, proud, ye left the straight highway 
To wander blindly among thorns: ah, cease, 
Cease, oh ye foolish men, to roam astray, 

From darkness and black night seek ye release, 
Lay hold upon the Light,4] unerring, clear, 

For all to mark his presence now and here. 
Turn not for ever to the murky night: 

When lo the sun’s sweet rays are shining bright! 
Be wise of heart, be wise and understand : 
There is one God, who sends upon the land 

The rain, the wind, the lightning and the might 
Of earthquake, famine, pestilence, and woe, 
Sad woe that weighs the heart, the hail, the snow,— 
All,** all are his, who reigns over his own, 
Sovereign of heaven and earth himself alone.’ 

A passage like this breathes so much of the 
monotheistic moralism which was common to 
Orphism, Judaism, and Christianity that we have 
no definite criteria for assigning it to either a 
Jewish or a Christian Sibyllinist ; either might 
have written it, subordinating his dogmatic idio- 
syncrasies to the need of preserving the dramatic 
probabilities of the situation. The spirit of the 
piece is deliberately neutral. On the other hand, 
there can be no doubt with regard toa passage like 
this from bk. iii. 263 ff., which describes the for- 
tunes of the twelve tribes: 

‘To them alone a hundred fold the field 
Bears harvest, and God’s measures ample yield. 
Yet even they shall fare amiss, even they 
Shall suffer pestilence. Thou,tt far away 
From thy fair shrine shalt flee, for ‘tis thy fate 
To leave thy sacred soil all desolate ; 
Borne to Assyria, thou shalt there behold 
Thy wives and children into slavery sold, 
And greedy hands despoiling all thy gold. 
Thou shalt fill every country, every sea, 
And at thy customs all shall angry be.{t 
But thy land shall be empty, down shall fall 
The great God’s shrine and altar, the long wall, 





* roy émioxoroy wav, almost in the sense of Wis 16 (=scru- 
tator) or 1 P 25 (‘overseer’). 

+ As below (p. 485) in bk. vi. Blass prefers to render, ‘who 
set the sweet breath of life in everything, and made man 
director of all things.’ : 

+ This ancient argument is applied in the Epistle of Barnabas 
(v. 9f.) to the Incarnation specifically : ‘ He manifested Himself as 
God’s Son. For, had He not come inthe flesh, how could men 
ever have been saved by beholding Him, since they are unable 
to gaze directly at the rays of the sun, which is destined to 
perish and is the work of His hands?’ Some: 

§ ev dat Kowa, a frequent phrase in the Sibyllina. i : 

\|i.e., apparently, of recognizing Himself. But xpirjprov is 
difficult in this sense. To take if as meaning that God con- 
stantly judges men in the present, not simply in the future, is 
a possible, though less probable, alternative. ‘ ; 

4] lf this alludes to Christ, the authorship is plain. To take it 
as areference to the sun is possible, but less likely. The same 
difficulty emerges in the interpretation of iii. 95 f. 

** Literally, ‘why detail each one by one?’—a common phrase 
of the Sibyl, in breaking off a list. \ 

++ Suddenly apostrophizing the Jewish people. , 

tt The well-known anti-Semitic prejudice which echoes 
through Latin literature. See H. Strong’s paragraphs in AS 
xiii. [1915] 306 f. ; he points out how, e.g., the Jewish objection 
to pork must have irritated Romans, as pork was their favourite 
animal food. 


Since God immortal thou would’st not obey, 

But from his holy law didst swerve and stray, 
Since wretched idols were thy heart’s desire, 
Careless in reverence for the immortal Sire 

Of gods and men, who worship doth require. 
Wherefore thy wondrous shrine, thy fruitful land 
For seventy years * untouched by thee shall stand. 
Yet at the end shall bliss and glory great 

Be thine, as God has ordered: only wait .. .’ 


We have thus three strata in the ‘medley of the 
extant Sibyllina : (1) the pagan (Greek or Baby- 
lonian) oracles, which came into the hands of Jews 
and eventually of Christians. It is one of the 
La services rendered to the criticism of the 
oracles by Geffcken, their latest editor, that he 
has distinguished more fully than any of his pre- 
decessors the presence of such outside sources 
throughout the collection; even although the 
evidence is occasionally unsatisfactory, there can 
be little doubt that the later Jewish and. Christian 
Sibyllinists made more use of these surviving frag- 
ments than scholars formerly were disposed to 
admit ;+ (2) the Jewish Sibyllines, rising in Alex- 
andria not long after the invasion of Egypt by 
Antiochus Epiphanes in 171-169 B.c. The literary 
method was to imitatet the pagan oracles, for the 
purpose of persuading or threatening the Gentiles, 
but occasionally fragments of them were incor- 
porated as the nucleus of a fresh composition, and 
more or less edited for their new setting ; (3) the 
Christian Sibyllines, which followed the same path 
in dealing with their predecessors. Fresh oracles 
were composed, old ones were recast and Christian- 
ized. It was the Jewish composers who gave the 
lead to Christian in this literary method, as in the 
apocalyptic department of pseudepigrapha, and 
the production of occasional Jewish oracles went 
on side by side with the Christian activity, even 
after the Pharisaic reaction and re-organization of 
Judaism had eschewed the Sibyllines. But we 
must now turn to the third of the strata. It is 
the most important for our present purpose, not 
simply because it is Christian, but because the final 
editing of the oracles, as we have them, was the 
work of Christians.§ 

3. The Christian Sibyl.—In the early Christian 
literature we hear of the Sibyl before we hear 
of Sibylline oracles. The so-called allusions in 
Clement of Rome are dubious, but Hermas (Vis. 
II. iv.) mentions her. Justin (Apol. i. 20) quotes 
her, along with Hystaspes, to prove that the world 
would be destroyed by fire, and the author of 
pseudo-Justin’s Cohortatio ad Grecos (16), not 
earlier than the end of the 2nd or the beginning of 
the 3rd cent., not only quotes her as a primeval 
witness to monotheism, but (37) describes her 
shrine at Cum: ‘You will also be able easily to 
learn the right religion, to some extent, from the 
ancient Sibyl, who, under a powerful inspiration, 
teaches you by her oracles what seems closely akin 
to the doctrine of the prophets. She is said to 
have come from Babylon, her father being Berosus, 
who wrote the history of Chaldea; after crossing 
over, somehow, to Campania, she uttered her 
oracles in a town called Cume, six miles from 
Baire, the site of the hot springs of Campania. 


* From Jer 2512, 

t See below, p. 486. In viii. 361, 373, two lines are quoted 
from a Delphic oracle which happens to be preserved by Hero- 
dotus (i. 47). Hermas (see below) hears terrible news from his 
Sibyl, followed by gentle, gracious promises, and Rendel Harris 
(The Homeric Centones, London, 1898, p. 15 f.) conjectures that 
the former were ‘an intimation of the impending ruin of Rome, 
something like what we find in the eighth book of the Siby/line 
Oracles.’ But this would be Jewish. The couplet in iv, 97-98 
is indubitably pagan ; Strabo quotes it as such. ; 

{ ‘The pseudo-oracular,’ as F. W. H. Myers puts it, ‘is a 
style which has in all ages been cultivated with success’ 
(Hellenica2, London, 1898, p. 411). 

§ A good statement of the problem is to be found in Har- 
nack’s Geschichte der altchristlichen Litteratwur, 1. i. (Leipzig, 
1893] 861 ff., 11. i. [do., 1897] 581 f., ii. [do., 1904] 184 f. 
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When I was in that town, I saw a spot where I 
was shown a huge basilica cut out of a single block 
—an extraordinary and most marvellous object. 
According to those who had the local tradition 
from their fathers, it was there that she used to 
put forth her oracles. In the middle of the 
basilica I was shown three opénings cut out of the 
same block, in which, when filled with water, she 
was said to have bathed; after which she would 
resume her robe, retire to the inner shrine of the 
basilica (still cut out of the same block), and in the 
middle of the chamber, seated on a high platform 
and throne, put forth her oracles.’ He then 
argues that Plato must have had this Sibyl in his 
mind when he described in the Phedrus (244B) 
and the Meno (99C) the phenomena of prophetic 
frenzy or rapture, since the Sibyl did not recollect 
afterwards what she had said during her uncon- 
scious ecstasies.* This Christian author also 
shares the view of Pausanias (see above) about the 
parentage of the Sibyl; but for our immediate 
purpose it is more relevant to note his appeal to 
her teaching on morality and monotheism. The 
appeal is by no means characteristic of him alone. 
It represents a widespread attitude, and from it 
there developed a Christian Sibylline literature. 
Christians, especially Christian apologists of the 
2nd‘ cent. like Theophilus of Antioch and Clement 
of Alexandria, were content to upbraid the de- 
generate and immoral paganism of the age by 
holding up the purer conceptions of the ancient 
Sibyl, but others were attracted to the predictions 
and threats of the Sibylline prophecies, which 
seemed so analogous to the apocalyptic tracts of 
the Church. It was the latter interest that first 
started the independent composition of Sibylline 
verses by Christians, probably on quite a small 
scale. Celsus, ¢.g., taunts Christians on two 
grounds, in this connexion ; they were ‘Sibyllists,’ 
he urged, with their belief in the existence of a 
prophetic Sibyl and their appeal to her oracular 
authority (Orig. c. Cels. v. 61), and they dared to 
interpolate these ancient sources with impious 
lines of their own (vil. 53: viv 6é rapeyypdpew péev 
els Ta Exelvns ToAAG Kal Bracpnua elxy Obvacbe). It 
was not difficult to slip in a Christian line or alter 
a phrase, any more than in the case of the apoca- 
lypses of Judaism. Then came the full-blown 
production of such oracles by writers of the Church, 
partly to justify the ways of Providence, partly to 
enforce Christian predictions and threats, partly 
even to disseminate Christian doctrines. Once the 
fabrication of Sibyllina started, it went on from 
modest interpretations of a line or two to fresh 
pieces. The sustaining force in the composition of 
such oracles was drawn from the popular passion, 
in several Christian circles, for their pagan and 
Jewish prototypes. The ingenuity of Sibylline 
composers and the credulity of many simple Chris- 
tians combined to produce our present colleen: 

One remarkable proof of the prestige gained by 
the Sibylline oracles of paganism in certain corners 
of the Church during the 2nd cent. is afforded by 
an incidental allusion in Clement of Alexandria, 
which proves that some Pauline apocryphon claimed 
the authority of the Apostle for the Divine testi- 
mony of these primeval predictions. In the sixth 
book of the Stromata (ch. 5), arguing that the 
Greeks had some knowledge of the true God, 
Clement declares : 


‘From the Hellenic discipline and also from the legal {i.e. 
the Jewish] discipline, those who accept faith are gathered 
into the one race of the saved People—not that the three 
peoples are separated chronologically, but that they are dis- 
ciplined in different covenants of the one Lord [and instructed 2] 
by the word of the one Lord. As it was God’s will to save the 





* In the Sibylline oracles, the Sibyl is passive or reluctant 
under the influence of inspiration. This tallied with some 
Jewish and Christian conceptions of prophetic inspiration. 


Jews by giving them prophets, so he raised up the most notable 
of the Greeks themselves to be prophets in their own tongue, 
as they were able to receive the divine bounty, and thus separ- 
ated them from the vulgar crowd. This will be clear from The 
Preaching of Peter and also from the words of the Apostle 
Paul: ‘‘Take the Greek books, read the Sibyl, see how the unity 
of God and the course of the future are shown there. Take and 
read Hystaspes, and you will find the Son of God far more lumin- 
ously and plainly described, and how many kings will array 
themselves against the Christ, hating him and those who bear 
his name, his faithful ones, his patience and his coming.”’ 
Unfortunately Clement does not name this Pauline 
document, and nothing corresponding to his quota- 
tion has turned up yet in any surviving fragments 
of the Acta Pauli. But the Alexandrian apolo- 
gist’s attitude brings out one distinctive feature 
in the Christian Sibyllina. For all their common 
appeal to the pagan Sibyl or Sibyls, there was one 
difference between the procedure of the Jewish 
Sibyllinists and the Christian. The former often 
took pains to construct a Sibyl of their own; she 
spoke Greek, and spoke to Greeks, but she was 
of Hebrew birth. She repudiates her sisters 
of Erythre and Cume. ‘Mortals throughout 
Hellas will call me foreign, sprung from Erythre, 
and shameless; some will say I am the Sibyl 
whose mother was Circe and whose father was 
Gnostos, a raving maniac. But when all these 
things come to pass, then you will remember me, 
and none will then call me mad, but the prophetess 
of mighty God’ (iii. 813-818; ef: iv. 1-23). The 
Sibyl, like Cassandra, has to prophesy to an 
incredulous generation. But she is of Hebrew 
origin, or at any rate of Babylonian. Traditions 
vary on her birth ; in some quarters she appears to 
have been connected with Noah (iii. 827, ‘I was 
his daughter-in-law’), but it was at any rate 
essential to safeguard the origin of one who not 
only denounced idolatry but glorified the Jewish 
people, and there was a tendency to identify her, 
in one or other of her Oriental forms, with Hebrew 
story. The Christian Sibyllinists, on the other 
hand, took over the pagan Sibyl or Sibyls. Their 
theory of Divine inspiration working in the past 
outside Israel—an outcome of the finer conception 
of the Logos, as held by the apologists—enabled 
them to dispense with the construction of a new 
figure. It would have been much more difficult 
for them, in any case, to produce a Siby! for them- 
selves than it had been for the Hellenistic Jews of 
an earlier age.* The Christian Sibyl is therefore 
a voice rather than a figure; she is rarely so 
dramatic and definite as the Jewish Sibyl, except 
when she is made to repent of her pagan vices (see 
below). 

The only exception to this may be found in the 
pages of that second-rate Bunyan of the 2nd cent., 
Hermas. He makes his hero receive a book of 
revelations from an old woman, whom he takes to 
be the Sibyl. But he is told in a vision that it is 
the Church ; the Church is old, because she was 
created first of all things (V%s. i.-ii.). This would 
be all the more dramatic if the setting of the 
vision were Cume.t Whether Hermas added 
this graphic touch or not, he certainly took over 
the figure of the aged Sibyl and re-shaped it as the 
Church, in order to suggest a medium for moral 
precepts and eschatological predictions. It is one 
of the daring touches in this religious romance, 
but later writers of the Church went on another 
line when they appropriated the Sibyl. They 

* The traits remained the same: (a) the Sibyl was a woman; 
(b) her inspiration was ecstatic and frenzied ; (c) she spoke in 
hexameters, the ordinary metrical mould for religious oracles 
(Plutarch, De Pyth. Orac. 9, says she was nourished by the 
Muses on Helicon); and (d) she was very old. The last point 
was sharpened for Jews and Christians. If the Sibyl was already 
in the far past, when Heracleitus heard of her towards the end 


of the 6th cent. B.c., how much more remote she would be to 
Hellenistic Judaism and early Christianity ! 


t ‘I was on my way,’ says Hermas, cis xaémas (MSS): mos 
editors alter this to eis Kovas. Si pei 
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preferred to leave her in the far mists of Greek 
antiquity as an incontrovertible witness to God’s 
presence and purpose among the nations of pre- 
Christian paganism. From that coign of vantage 
she pours out reproof and threatening. She has 
little or no dramatic réle of an independent kind, 
till we turn aside to some corners of Egyptian 
Christianity,* where, as we saw at the beginning 
of this article, apocalyptic fantasy set her among 
the final opponents of Antichrist, among the four 
witnesses to Christ who herald His overthrow of 
death and evil. A conception of this kind could 
arise only in a popular Christianity which was face 
to face with sterner exigencies than those of the 
age of Hermas; but it represented the normal 
Christian attitude to the Sibyl as little as did 
Hermas. What the Church valued primarily in 
the Sibyl was her rhapsodies, not any actions or 
sufferings. She was a voice in the wilderness, and 
it was to the oracles which she was supposed to 
have voiced that Christians turned for confirmation 
of their hopes and beliefs. 
_ A number of Eee early Christian Fathers 
ignore the Sibyl, but none of those who mention 
or quote her feel any need of defending this pro- 
cedure. The ordinary assumption is that she is 
a reliable prophetess of the truth, and that her 
predictions of Christ and Christianity are as 
authentic in their own way as the prophecies of 
the OT. Tertullian+ voices the general opinion 
when he calls her ‘ueri uera uates.’ The first 
indication of any real} scepticism on the part of 
Christians occurs in the 4th cent. oration of Con- 
stantine, ad Sanct. coetum (18f.). Though the 
speaker quotes the Sibylline oracles as a telling 
proof, from paganism, of the Divine origin and 
nature of Christ, he feels obliged to give reasons 
for the faith that is in him: the reasons are weaker 
than the faith, but the significant thing is that 
evidently he could not count upon an unquestion- 
ing acceptance of the oracles as inspired by God in 
pre-Christian Greece. He argues in this way: 
‘The Erythrean Sibyl, who declares that she lived in the 
sixth generation after the flood,§ was a priestess of Apollo; 
she wore the sacred fillet in imitation of him whom she served, 
and guarded the tripod round which the serpent coiled; she 
answered those who consulted her, as her parents in their 
folly had devoted her to this service—a service which produced 
not solemn results but unseemly passions, such as are told of 
Daphne. However, she once swept into the shrine of that 
obnoxious superstition and, really filled this time with the 
Divine inspiration, foretold in words the Divine plan for the 
future, plainly disclosing the story of the descent of Jesus by 
the initial letters of the lines—which form an acrostic.’ He 
proceeds to quote the acrostic (see below), adding : ‘ Obviously 
a divine impulse inspired the maiden to foretell this. For my 
part, I consider her blessed who was thus chosen by the Saviour 
to bea prophetess of his gracious thought for us. But many 
people are sceptical ; they allow that the Erythrean Sibyl was 
@ seer, but they suspect that it was someone belonging to our 
religion, not unacquainted with the art of poetry, who composed 
these lines; they think they are a forgery and that they are 
alleged to be oracles of the Sibyl because they contain salutary 
moral precepts which curb sensuous indulgence and promote a 
sober, orderly life. It is impossible, however, to mistake the 
real facts of the case, for our own members have been at pains 
to calculate the time with care, so that no one need suspect this 
poem was written after the arrival and the condemnation (xaodov 
xai xpicw) of Christ or that the current view of their previous 
composition by the Sibyl is inaccurate.’ 





* Vergil, of course, had already begun to set the Cumzan 
Sibyl in motion. She is more to him than a seer who is con- 
sulted. She conducts Aineas to the world of the dead, just as 
she does in Ovid. ge 

+ Ad Nationes, ii. 12: ‘ Ante enim Sibylla quam omnis littera- 
tura exstitit. Illa scilicet Sibylla, ueri uera uates, et cuius 
uocabula demoniorum uatibus induistis. Ea senario uersu in 
hunc sensum de Saturni prosapia et rebus eius exponit.’ The 
description recurs in the passage inserted by Codex Fuldensis in 
Apol. 19, but the authenticity of the addition is doubtful (cf. 
R. Heinze’s Tertullians Apologeticum, Leipzig, 1910, p. 385f.). 

{ Origen’s answer to Celsus is weak, and he never uses the 
Sibyl in his proofs of revelation. But he does not pronounce 
against the Sibyllina. Lactantius (Div. Inst. iv. 15. 26) takes 
much the same line of defence as Constantine. 

§ In bk. i. 283f. the Sibyl distinctly says she belonged to the 
sixth generation after Adam ! 
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He then appeals to the evidence of Cicero in the 
de Divin. ii. 54—a singularly maladroit appeal, 
for Cicero did not translate this acrostic* into 
Latin, and in fact used the acrostic form of the 
Sibylline verses to disprove the assertion that the 
Sibyl spoke in ecstatic frenzy; acrostics, as he 
observed, are not the product of a frenzied intellect, 
pouring out impromptu inspiration. Eusebius, or 
whoever wrote this speech for the Emperor, felt, 
however, that the Sibyllina afforded too telling a 
proof of Christianity to be surrendered. The un- 
critical spirit prevailed over the doubts of more 
intelligent Christians and the ridicule poured by 
pagans on this manufactured product. The Sibyl- 
lina were read, and they continued to be written. 

From what has been said, it will be gathered 
that no Sibylline oracles of Christian origin are 
contemporary with the Apostolic Age. We do 
not possess any definite evidence as to the period 
when such compositions began to appear in Chris- 
tian circles, apart from the insertion of lines here 
and there in extant Jewish oracles, which preceded 
independent Sibylline composition. But it can 
hardly have been much, if at all, earlier than the 
end of the 2nd cent. that the Church’s interest in 
the Sibyl became creative. All the sections which 
are specifically Christian, in the present collection, 
are quite post-apostolic ; some may be earlier than 
the 3rd cent., but none has a sure claim to be 
reckoned as belonging to the 2nd century. The 
result is that we are left with the paradox that 
those Sibylline oracles which, strictly speaking, are 
relevant to this Dictionary are all of Jewish origin, 
z.€. the familiar oracles embedded in books iii.-v. 
especially, illustrating the apocalyptic and eschato- 
logical traditions + which operated in some circles 
of contemporary piety. These Jewish oracles the 
present writer does not propose to discuss. They 
are accessible, and for the most part intelligible, 
thanks to the research which for over a century 
has been devoted to this branch of our subject.t 
It is the rest of the Sibyllines which are unfamiliar 
to the ordinary student, even of Church history ; 
they are not easily accessible, and they are by no. 
means clear, but they represent so curious and 
baffling a phase of early Christian literature and 

opular feeling, on its romantic side, that it will 
8 of some service even to call attention to the 
problems which they still contain, and to the 
phenomena of their origin. In surveying these 
Sibyllina we enter a by-way of early Christian 
literature, but it is a by-way which, like that of 
the uncanonical gospels, though never to the same 
extent, was once thronged and popular. 

In Geffcken’s standard edition of the text (see 
Literature), apart from a prose prologue and some 
brief, scattered fragments, the extant collection 
contains fourteen books. Nothing from the ninth 
and tenth has been preserved, but the other twelve 
amount to 4146 lines (400, 347, 829, 192, 531, 28, 
162, 500, 324, 299, 173, 361), and there are some 
obvious lacune in the text. The present form of 
the collection probably goes back in the main to 
the anonymous Byzantine Greek who wrote the 


* The Sibylline oracle he mentions advised the Romans ‘ eum 
quem re vera regem habebamus, appellandum quoque esse regem, 
si salui esse vellemus.’ The Parthians could be conquered only 
by a ‘king.’ Therefore, as this adroit partisan of Cesar put it 
in his oracle, let that title be given to Cesar. : 

t #.g. the belief in Nero redivivus or at any rate redux, which 
echoes through bks, iv., v., and viii., and which sounds behind 
the Apocalypse of John. ‘ 

t Besides the translations mentioned in the Literature (below), 
the English reader will find critical discussions in S. Krauss’s 
article (JE xi. 319-323), W. J. Deane’s Pseudepigrapha, London, 
1891, pp. 276-344, Bousset’s article in the Eng. tr. of Herzog 
(vol. x. pp. 396-400), J. H. Lupton’s art. in Smith’s DCB iv. 
644-649, a paper by 8. A. Hirsch in the JQR ii. [1890] 406-429, and 
—for the religious ideas—James Drummond’s Philo Judeeus, 2 
vols., London, 1888, i. 167 ff., and R. H. Charles, in H.Bi i. 245- 
250. 
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prologue some time in the course of the 6th century. 
This prologue is a rough piece of work. It repeats 
some current legends about the Siby! and Sibylline 
oracles, but its structure is loose. This may be 
due to later interpolations, or the text may have 
suffered at the hands of scribes.. Even so, however, 
it shows more goodwill than critical ability in the 
writer. He is a simple, credulous Christian, who 
undertakes the literary task of collecting and 
arranging the Sibyllina because he desires to aid 
Christian piety. ‘The contents of the prologue are 
as follows : 


‘If toil spent on reading Greek books yields rich profit to 
those who labour at it, inasmuch as it has the power of making 
scholars of those who toil thus, it is far more fitting for the 
rightminded to devote themselves at all times to the divine 
scriptures, inasmuch as they treat of God and of what issues in 
spiritual profit ; this yields a twofold gain, for people can there- 
by profit themselves and also those whom they come across. 
Hence it was that I myself resolved to take the oracles which 
are called Sibylline, and which are to be found here and there, 
read in confusion and indistinctly understood, and to publish 
them in connected and orderly form, so that they may be 
readily grasped by the reader and yield him their profit (for 
they contain no small amount of what is essential and useful), 
thus rendering the study of them at once more rich and varied. 
For they impart clear information about the Father, Son, and 
Holy Spirit, the divine and life-imparting trinity, as well as 
about the incarnation of our Lord and God and Saviour Jesus 
Christ, about his birth from a pure virgin, about the cures per- 
formed by him, likewise about his life-giving Passion and his 
resurrection from the dead on the third day, about the judgment 
to come and the recompense for what we all have done in this 
life. Besides, they treat clearly of what is disclosed in the 
writings of Moses and the books of the prophets about the 
creation of the world, the formation of man, the expulsion from 
paradise, and the re-forming ;* they foretell what has taken 
place, and perhaps what is to take place, in various ways. Ina 
word, they can be of no small service to those who come across 
them. 

“Sibyl” is a Roman term, meaning prophetess or seer ; hence 
female seers were called by this single name. There were 
Sibyls, as many writers tell us, in different ages and localities, 
to the number of ten; first, the Chaldean or Persian, whose 
proper name was Sambethe, belonging to the race of the most 
blessed Noah, and said to have foretold the events connected 
with Alexander the Macedonian ; she is mentioned by Nicanor 
the biographer of Alexander. Second, the Libyan sibyl, men- 
tioned by Euripides in the prologue to the Lamia. Third, the 
Delphic, born at Delphi, of whom Chrysippus speaks in his book 
upon the deity (divination?). Fourth, the Italian sibyl of 
Cimmeria in Italy, the mother of Evander, who founded the 
shrine of Pan in Rome called the Lupercal. Fifth, the Ery- 
threan sibyl, who predicted the Trojan war; Apollodorus the 
Erythrean vouches for her. Sixth, the Samian sibyl, whose 
proper name was Phyto; Eratosthenes has written of her. 
Seventh, the Cumzan siby] called Amalthea and also Herophile, 
by some Taraxandra; Vergil [4!n. vi. 36] calls the Cumean 
sibyl Deiphobe, the daughter of Glaucus. Eighth, the Helles- 
pontine sibyl, born at the village of Marpessus near the town of 
Gergition, in the district of the Troad, during the days of Solon 
and Cyrus, as Heraclides Ponticus writes. Ninth, the Phrygian, 
and tenth, the Tiburtine sibyl, called Albunea.t 

The story goes that the Cumzan siby] brought nine books of 
her own oracles to Tarquinius Priscus, who was then king of 
the Roman State, asking three hundred pounds for them. As 
she was treated with contempt and not even asked what their 
contents were, she committed three of them to the flames. On 
her next visit to the king, she brought the six books and de- 
manded the same price for them, but was treated with disdain, 
and burned other three. Following this up with a third visit, 
she brought the remaining three and asked the same price for 
them, declaring thatif she did not get it she would burn them 
also. Then the king—so the story goes—read them, and in 
astonishment gave her a hundred pounds for them and de- 
manded the rest of the books; she reported that she had none 
equivalent to what had been burnt and that no such oracles 
were attainable apart from ecstasy, but that certain persons in 
various towns and localities had received oracles which they 
judged essential and profitable, and that a collection of these 
should be made. This was done speedily. What God had 
given in secret did not escape notice. The books of all the 
sibyls were deposited in the Capitol in ancient Rome, those of 
the sibyl of Cume being kept secret and not communicated to the 
people, as they announced rather specifically and distinctly what 
was to happen in Italy; the other books were made known to 
all. The predictions of the Erythrean siby] have the local name 
prefixed to them, whereas the others have no indication of their 
origin, but lie mixed up together. 

Now Firmianus,{ a philosopher of no small repute and a 





* avarAdoews, the ‘new’ creation in contrast to rAd@ews, Which 
has just been used. 

t This paragraph is practically a reproduction of Varro’s 
account, which Lactantius(Div. Inst. i. 6) had preserved. 

tHe means, of course, the great Christian apologist, L. 
Celius Firmianus Lactantius. Some idea of our author’s 
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riest of the aforesaid Capitol, opened his eyes to Christ, our 
Pierual light, and in his writings set forth what had been said 
by the sibyls about the unspeakable Glory, and thereby refuted 
with effect the folly of the Greek error. His powerful explana- 
tion was in the Ausonian tongue, whereas the Sibylline verses 
were in the Greek language. Lest this should be deemed in- 
credible, I shall bring forward the following evidence from the 
man who has just been mentioned.* (Since the Sibyllines 
current among us are despised as common by those who under- 
stand Greek topics—what is uncommon being only counted of 
any value—and since people are the slower to believe in them 
as the lines do not all observe the accurate laws of metre, this 
latter is not the fault of the prophetess but of those who took 
them down, either because they could not keep up with the 
rush of what was said, or because they were uneducated ;t as 
for the prophetess, her memory of what she had said ceased 
with the period of ecstasy. This was what Plato t had in mind 
when he wrote that many important things were accomplished 
by those who did not know what they were saying.) ‘So Ishall 
quote as much as possible from the oracles brought to Rome by 
the envoys. The following was written of the supreme God: 

One God, who rules alone, almighty, uncreated ... 

One God there is alone, high over all, who made 

the heaven, the sun and starsand moon, 

the fruitful earth, the swellings of the sea ; 

he only is Creator God, all-strong, 

he fixed our mould of being, and ’twas he 

blended the nature of each human life.” 
Which means either that when human beings come together, 
they become one flesh with the Father, or that he fashioned man 
and the world under heaven out of the four elements which are 
opposed to one another.’ 

There is a close affinity between this prologue 
and a ‘theosophy’ of the 5th cent. (474-491), which 
originally contained seven books ‘on the orthodox 
faith,’ employing the Sibylline oracles amongst 
other pagan sources to illustrate Christian doctrine. 
In a fragment recently discovered by Karl Mras 
(‘Eine neuentdeckte Sibyllen-Theosophie,’ Wiener 
Studien, xxviii. [1906] 43-83), the author appears 
to have drawn his quotation from Lactantius in 
part, but he had not our extant Sibylline collection 
before him, and Mras conjectures that the author 
of our prologue borrowed from this ‘theosophy.’ 
There is nothing in the prologue to contradict this 
view; it is a dishevelled piece of writing, and 
neither original nor reliable. However the com- 
piler made up his collection, its condition does not 
increase our respect for his literary capacities. What 
his ideas of connexion and order may have been, 
we have no means of telling. The arrangement of 
the following oracles is not chronological—possibly 
we have no right to expect that—but it is not even 
topical. The least unsatisfactory method of deal- 
ing with the materials will be to survey rapidly 
each book in the sequence of the collection. 

Bks. i. and ii. form a unity, but they are not by 
any means the earliest part of the collection, and 
it is almost certain that they represent a Jewish 
basis overlaid by Christian additions at several 
points. They appear to have been unknown to 
early Christian writers ; the first echo occurs in the 
Oratio ad sanct. coetum (18=Sid. i. 283f.), which is 
attributed to Constantine. This does not militate 
against H, Dechent’s view § that the Jewish piece 
historical knowledge may be inferred from his remark that 
Lactantius had been a pagan priest of the Capitoline temple ! 

* The loose quotation from Lactantius (Div. Inst. i. 6) does 
not begin till after the passage in brackets, which our author 
seems to have reproduced freely by an error of memory from 
the Cohortatio ad Grecos. 

t This is the Christian’s attempt to answer the educated 
Roman’s objection to the obscurity and irregularity of the 
Christian Sibyllina. So far from being a mark of weakness, this 
really proves their authenticity and inspired origin ! 

t See above, p. 480. Both passages expound the validity of 
rapture as a means of divination and insight, but the Sibyl is 
only mentioned in the Phedrus, where Socrates contends that 
‘the greatest blessings come to us by way of madness (uavias) if 
only it is bestowed by heaven. Why, the prophetess at Delphi 
and the priestesses at Dodona have done many a noble service to 
Hellas, both to individuals and to the public, by their madness, 
whereas they have done little or nothing in their sober senses. 
And further, we should only be elaborating what is known to 
everybody, if we were to speak of the Sibyl and all the rest, who 
by the exercise of inspired divination have set many people 


right for what lay before them, by disclosing to them much of 
the future.’ 


§ In his monograph, Ueber das erste, zweite und elfte Buch 
der sibyllinischen Weissagungen, Frankfort, 1873. 


SIBYLLINE ORACLES 


SIBYLLINE ORACLES 483 


a Ee Ce 


which he disentangles from i. 1-323, ii. 6-33, 154- 
178, 185-189, 193-241, 253-311, 314-325 (327) was 
composed before the fall of Jerusalem, but it does 
tell SEE any early date * for the Christian edit- 
ing. In bk. i. the Sibyl describes the Creation and 
the Flood, and then, in genuinely prophetic style, 
carries the story down to the rebellion of the Titans 
(1-323), when suddenly the birth, ministry, death, 
and resurrection of Christ, and the punishment of 
the disobedient Hebrews, are described ; the book 
ends with a prediction of the capture of the Temple 
at Jerusalem and the dispersion of the Jews 
the wrath of God for having maltreated His Son. 
Several passages in this Christian section are 
almost verbally identical with lines of the eighth 
book, and it is still a vexed question which book 
borrowed from the other. 

In the Jewish oracle, which, like nearly all the 
Sibyllina, is a mine of odd lore about contemporary 
traditions and legends, the most interesting feature 
is the detailed description of Noah as a ‘ preacher 
of righteousness’ (2 P 25) to his scornful generation 
(147 tf.). He preaches a short, good sermon. God 
reveals to him the impending fate of mankind, if 
they persist in their evil ways, and bids him appeal 
to them for the last time. Noah does so, but is 
scotied at. He renews his warning, and, instead of 
being couched in any threatening tones,} it is 
charged with a singular pathos. He tells them, 
e.g., how he will lament and weep in the ark, if 
things come to the worst and God has to destroy 
them and the world. As is usual in the Sibyllina, 
the biblical thread is strung with variegated chips 
of legend and romantic mythology, but it is not so 
thickly strung as to become invisible. There isa 
simplicity and directness in this popular poetry on 
the biblical narrative which is superior to the pro- 
saic paraphrase of Josephus. The Christian section 
is of less merit, either from a religious or from a 
literary point of view. It is a florid cento from 
the NT, with a vehement animus against the Jews. 
A fair specimen of the author’s outlook may be 
found in the description of Christ, ‘the son of the 
immortal God,’ in 332f. : 

‘He shall fulfil, he shall not destroy, God’s law, 

bringing the original pattern, and shall teach all things. 

To him shall the priests} bring offerings of gold, myrrh and 

atin pice sounds through the desert, 

bidding all mortals loudly 

to make straight paths and cast evils from their heart 

and be enlightened by baptism in the waters,§ every one, 

that being born from above they no more 

may swerve from the right in the least—... 

then mortals shall have a sign suddenly, 

when the Fair Stone comes guarded from Egypt’s land, |) 

whereat the people of the Hebrews will stumble, 

but the nations will muster under his guidance. 


Then follows a note of His miracles similar to that 
of bk. viii. (see below). 

The second book is predominantly eschato- 
logical, as might be expected, since the Sibyl now 
comes to the closing generations of mankind. One 
of the characteristics of this literature is its stress 
upon a purpose in history; sin is to be punished 


* According to Bousset, the Christian editor of bk. viii., the 
author of iii. 63-92, and the editor of i.-ii. all wrote in the 3rd 
cent., under Odenathus. This would follow necessarily, if the 
widow of iii. 77f. were Zenobia, not Cleopatra, and if the As- 
syrian whom the twelve tribes return from the East to punish 
(Gi. 167f.) were Odenathus. Bleek relegated i.-ii. to the 5th cent. 
(ridley Ewald to the 4th, Alexandre to the 3rd, and Friedlieb 
to the 2nd. ss 

+ Such as, e.g., we hear in the oracle of iii. 55 f., where the 
bitter irony of denunciation overpowers the speaker. ‘ Woe is 
me, alas! when shall that Day arrive, the judgment of the im- 
mortal God, the great King? Meantime, o ye cities, get founded, 
get all adorned with temples, race-courses, market-places, 
statues of gold and silver, and stone, so that ye may come to 
the bitter Day! For come it will, whenever the smell of brim- 
stone pervades all men.’ 

t Mt 20, § Vdacr bwrivecar; cf. below (p. 487). 

| Cf. Mt 215, 1 P 27. 


by God, amid sore suffering, and the punishment 
implies not only the overthrow of impious States 
on earth, but a final judgment of God, to which 
all leads up. The second book starts with a brief, 
gloomy description of the woes that vex earth in 
the tenth generation, when Rome is shattered by 
a visitation from heaven. Then earth is peaceful 
and fruitful for the pious, free from the curse of 
private property and Imperial tyranny. At this 
point, the Sibyllinist peaatiaally describes the 
contest for the virtuous rewards of immortality, 
over which Christ presides (34 f.)—a section which 
is further marked by the incorporation of a long 
moralistic * passage (56-148) from pseudo-Phocy- 
lides. The oracle then returns to the woeful last 
days, the misfortunes of the Jews, and the Last 
Judgment. The Christian accretions are probably 
from various hands, but none of them necessarily 
implies an early date. Lines 163f. may bea quota- 
tion from the Gospel of the Egyptians (cf. vol. i. p. 
495), but what Clement (Strom. iii. 6. 45) cites from 
the latter is only a parallel to the Sibylline allusion. 
The reference to the intercession of the Virgin 
Mary (312) is not so primitive as the remarks of 
Treneus (v. 19), and the earliest parallel to the 
divine lists of struggle for the prizes of bliss occurs 
in Tertullian’s treatise Ad Mart. 3. Whatever 
may have been the period of the fragments that 
constitute the nucleus of the book, the Christian 
touches need not be assigned to a date much, if at 
all, earlier than the end of the 2nd cent., and they 
may well be later. No early Father quotes from 
them. They are marked by a weird, grim power, 
if we can speak of ‘power’ in connexion with the 
Christian Sibyllina at all, either in edification or 
in literary quality. The apocalyptic element is 
strong, coloured by tinges familiar (e.g. 165f.= 
Mt 24"t-) to us from current apocalyptic treatises, 
but often with an individuality of its own. 

It is in this book (15f.) that we first meet the 
famous Sibylline doctrine of the ten ages of the 
world (cf. ERE i. 200, and A. Rzach’s paper in 
Wiener Studien, xxxiv. [1912] 114-122), which had 
been current in the pagan Sibyllina already (cf. 
Servius on Verg. Eelog. iv. 4). It recurs in iil. 
108 f., in aseparate form, the tenth generation being 
the generation of the Titans which is reckoned as 
the tenth from the Flood (the passage quoted by 
Tertullian, see above, p. 481). But here and in 
viii. 199 f. it is eschatological, the tenth generation 
being the last. Iniv. 47-87 the tenth generation 
seems to mark the downfall of the Persian Empire 
at the hands of Alexander, and the generations 
are reckoned from the Flood, whereas in i. 1-198, 
which appears to be the prelude to ii. 15f., the 
generations are reckoned from Adam, the fifth 
generation being that of the Giants. 

One of the most characteristic passages is the 
eschatological delineation in 238 f. : 


‘When Sabaoth, Adonai, thundering on high 

raises the dead, setting a term to their fates, 

and seats himself on the heavenly throne and places the great 
pillars, t 

then Christ the immortal shall come in a cloud 

to the Immortal, with mighty angelic retinue, 

seating himself at the right hand of the Great, and judging 
from the throne 

the life of the pious and the ways of the impious. 





* Note, ¢.g., the denunciation (111-118) of the love of money, 
as elsewhere in iii. 235f., vili, 18f. Rapacity is one of the car- 
dinal sins with which these Eastern provincials charge the Roman 
Empire (iii. 350f., viii. 18f., 96f.); the Sibyl reflects the resent- 
ment felt by the popular mind at the taxes levied by Rome, as well 
as the ordinary ethical protest against avariceand luxury. The 
general ethics are discussed with reference to the Didache by 
Rendel Harris in The Teaching of the Apostles, London, 1887, p. 
40f., and by A. Dieterich in his Nekyia, Leipzig, 1893, p. 193 f. 

+ Taking xiova as generic. But this feature is unexampled 
and unintelligible. Did the Sibyllinist mean ‘the whipping- 
post’ of a Roman place of trial? 
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Moses, the great: friend of the Most High, shall also come, 

clothed in flesh, and Abraham the great, 

Isaac and Jacob, Joshua, Daniel and Elijah, 

Habakkuk, Jonah, and those whom the Hebrews slew. 

All the Hebrews after Jeremiah who come for judgment before 
the throne shall he slay, 

that they may receive due recompense and punishment 

for what each did in this mortal life. 

Then shall all pass through the fiery stream, 

through the unquenchable fire: the just P 

shall all be saved, but the impious shall perish to all eternity, 

as many as have formerly wrought evil, é 

committed murder or been accomplices therein, 

all liars, thieves, deceivers, foul adulterers, 

parasites, intriguers, sowers of slander, 

wicked, violent, lawless, and idolatrous persons, 

all who have forsaken the great immortal God, P 

who have turned blasphemers, persecutors of the pious, 

destroyers of the faithful, scorners of just men, 

all who with crafty and shameless double-face 

as presbyters and honoured deacons* look on.. .’ 


There isa lacuna in the text at this point, after 
which the grim list of crimes is continued, with 
their fitting punishment. In 313f., the bliss of 
heaven is portrayed as follows: 


‘But as for those others who cared for justice and good deeds, 
for piety and righteous thoughts, 
angels shall bear them up through the fiery stream 
to light and life without a care, 
where is the immortal path of the great God, 
where are the three fountains of wine, honey and milk. 
There shall earth be alike for all, undivided 
by walls and barriers, then of its own accord 
it will bear richer fruits, possessions shall be in common 
and wealth no monopoly.t 
No poor shall be there, no rich man, no tyrant, 
no slave, neither great nor small any more, 
no kings, no rulers, all shall be alike in fellowship. 
None shall ever say again, “‘ Night has come” or “‘ Morning,” 
or ‘* Yesterday,” none worries over length of days, 
over spring, over summer, over winter, over autumn, 
over marriage, over death, over buying, over selling, 
over sunset, over sunrise : it shall be one long day.’ 


The last words literally run, ‘and He shall make 
ene long day.’ But, in order to avoid the appear- 
ance of describing a selfish bliss, the Sibyllinist 
proceeds to the following remarkable doctrine : 


* And another thing will the almighty, immortal God bestow on 
hem :{ 


when the pious ask immortal God, he will grant them to save 
men 

from the fierce fire and eternal torment: this also he will do 
(for them). 

He will take the men again from the tireless fire 

and for the sake of his own people will transport them 

to another life, immortal, undying, 

in the Elysian plain, where he has the great waters 

- of the deep-bosomed lake, perennial Acherusia.’ 


At the thought of this the Sibyl breaks into a 
pathetic prayer for herself: 


* Alas, woe is me for that day, 
when I am punished for all my ill deeds, 
I who cared nought for marriage § or sound reason, 
but in the house of my wealthy man 
shut out the needy, and deliberately 


a ee ee 

* Even Christian officials are among the condemned, as in the 
Dantesque vision of the 4th cent. Apocalypse of Paul (ed. Tisch- 
endorf, Leipzig, 1866, p. 34f.), where the Apostle sees a presby- 
ter, a bishop, and a deacon successively tormented for their 
ecclesiastical misdeeds. 

+ A point reiterated by the Sibyllina (e.g. iii. 247, ‘Heaven 
fashioned the earth to be common to all’)}—one of several drawn 
from Stoic ethics, 

t The denial that the punishment of hell is eternal tallies with 
Origen’s doctrine, and an indignant scribe or editor has 
appended a protest, which has been preserved in some MSS. 
‘Obviously a lie,’ he remarks, ‘for the fire of punishment will 
never leave the condemned, though personally I could wish it 
were so, scarred as I am with such sore wounds of sin, that need 
all the greater Mercy. Origen ought to be ashamed of chatter- 
ing as though there were any limit to punishment.’ 

§ The traditional Sibyl is unmarried, though there is one 
strange exception in the Sibyl whom Pausanias mentions 
(x. 12); she was called Herophile or Artemis, she sang at 
Delphi about the rape of Helen and the Trojan war, and ‘she 
was the wedded wife of Apollo, and his daughter, and his sister.’ 
Perhaps here as in vii. 153 (see below, p. 486) she confesses to 
having sinned sexually instead of marrying. Only, she seems to 
be married here, unless ‘in the house of my wealthy man’ 
means residence in the shrine of Apollo. The two versions of 
her past life differ slightly. 


wrought unlawful deeds aforetime! Saviour, do thou save me 
from my tormentors, d 

a shameless woman, who has done immodestly. 

Lo, I beseech thee, let me cease a little from my song, 

O holy giver of manna, king of a great kingdom.’ 

The long third book, on the other hand, is 
almost entirely a Jewish compilation, with oracles 
dating from the 2nd and the Ist centuries B.C. 
Originally it had 1034 verses instead of the extant 
829. No book of our collection is so important for 
the study of this Jewish propaganda in its eschato- 
logical aspects, and none presents such difficulties 
to the literary analyst. Itis plain that a Christian 
has threaded in lines here and there, e.g. 776 (if 
vidy is read for vadv or olkov—vidv yap Kahéovet Bporot 
peyddovo Oeoio); it is by no means so plain that 
longer sections like 46-62 and 63-92 are of Christian 
origin, although the latter, with its striking de- 
scription of Beliar (Simon Magus ?) who comes from 
Sebaste (Samaria?) and of the catastrophes at the 
end of the world, does not have a Jewish ring 
about it. Apart from the possible exception of 
these passages, the motley oracles of the book are 
all pre-Christian; this is almost the sole result 
which stands out clearly amid the various literary 
analyses. The fourth book is distinctly Jewish, and 
is commonly dated c. A.D. 80, since the eruption 
of Vesuvius in A.D. 79 (130-136) is regarded asa 
punishment for the Roman treatment of Judiea, 
and is to be followed by an Eastern attack on 
Rome, headed by Nero, from beyond the Euphrates. 
It is a short, heterogeneous book, and is quoted by 
Justin and Clement of Alexandria, as wellas by 
Lactantius. Its antipathy (27 ff.) to any visible 
temple and to material sacrifices has been taken 
by some critics to mark a type of Judaism different 
from that of bks. iii. and v.—either Essenism or 
some ‘allied though independent’ phase (cf. Light- 
foot’s Colossians and Philemon, new ed., London, 
1879, p. 96f.); but these allusions may be to pagan 
cults, and even the stress laid on grace before food 
(24 f.) does not stamp the oracle as Essenic. The 
fifth book is larger and stretches further down, 
though the contents are still predominantly 
Jewish, and even Egyptian, to judge from the 
curious reference of approval to the temple of 
Onias (501-511). It is a medley of denunciations, 
woes, and predictions, the latest of which are not 
earlier than Hadrian’s reign (46 ff.) and possibly * 
as late as that of Marcus Aurelius. But these 
Jewish oracles of the first two Christian centuries 
owe their present form to some Christian editor of 
the latter century. The first Christian to quote 
from them is Clement of Alexandria. Here and 
there, but not often, we can detect a Christian 
patch, as at 256-259 : 


‘ But then shall a unique Man come from heaven, 
who spreads out his hands on the Wood f of rich fruit, 
the best of the Hebrews, who one day shall stay { the sun, 
with fair words issuing from pure lips.’ 


Another touch, which possibly is late, is the 
abrupt (293 tf.) prediction of ruin for the temple of 
Artemis at Ephesus, which is to be overwhelmed 
by an earthquake and to sink into the sea, to the 
bitter grief of the Ephesians. 

Substantially, however, these three books are 
Jewish in texture. At their best, they voice the 


*Tf line 51, which speaks of Hadrian’s three successors, 
belongs to the previous oracle (1-50), and is not an inte olation. 
_ t J.e. the Cross (see below, on bk. vi.) ; Ignatius (ae 
i. 2) had already called Christians ‘the fruit’ of the Cross. 

_{ The ronaeng, is obscure, partly because the reading varies. 
K. Buresch and Geffcken read orjoe. for the otnoe(v) of the 
MSS ; either the miracle of Joshua is to be repeated in the last 
days (cf. Lact. Div. Inst. vii. 26. 2: ‘et statuet deus solem 5) 
or Jesus is in some way identified with Joshua (owing to the 
Greek equivalent ’Incovs; cf. He 48), Hirsch, however, recalls 
the Midrash Tanhumah on Ex 1718, according to which Moses 
stopped the sun and moon when he stretched out his hands at 
the battle with the Amalekites. This would tally with the 
Sibylline point of view in viii. 251 (see below). 


SIBYLLINE ORACLES 


SIBYLLINE ORACLES 485 





‘highest propaganda of Hellenistic Judaism between 
the 2nd cent. B.c. and the 2nd cent. A.D., when 
many, in Evypt especially, were conscious of their 
vocation (ci., ¢.g., Uli. 195, of ravrecot Bporotor Biov 
Kabodnyol écovrat= Ro- 2", ddnydv ruPAGv) to be a 
source of light and leading to the Gentiles. These 
primitive Szdyllina of Judaism are neither cosmo- 
politan nor proselytizing ; this is one of their dis- 
tinctive features. They are ‘ national and nomistic,’ 
as Krauss observes, ‘in so far as they are Jewish. 
Even the Messianic time is inconceivable without 
the Temple, sacrificial worship, and the Law. 
Despite this, the pagan Greeks are nowhere urged 
to observe the Law ; they are asked merely to lead 
moral lives and to recognize the one God. 
Although the Sibyl addresses all peoples, the 
Syrians, Britons, Gauls, and the nations of the 
Isles, she especially exhorts the people of Hellas, 
knowing that it will be well with all the human 
race if this people with its grand culture will com- 
bine its own virtues with the pure religion of 
Judaism’ (JE xi. 320°). The latter conviction 
underlay the Hellenistic propaganda. 
‘Greece which had been primarily responsible for 
the development of idolatry in the great Roman 
world, and Greece must regain her lost monotheism 
if the mass of men were to abandon polytheism 
-and return to the original worship of the one God. 
The conversion of Greece (cf. iil. 545 ff.) was the 
hope of these Sibyllinists. 
their appeal through the stammering, inspired lips 
-of a Sibyl who spoke from the far mists of pre- 
Homeric antiquity. The appeal, it must be 
remembered, was not to the ‘intellectuals.’ The 
Sibyllina were popular literature, not esoteric 
essays. They were couched in the language of 
impressive, popular address, midway between the 
hymn and the apocalypse,* and lke the latter 
aimed their shafts at the common heart of men. 
Naturally, the shafts were winged with threats as 
well as with promises and argument. And de- 
nunciations of idolatry and polytheism as naturally 
led to eschatological predictions. If the average 
apocalypse could be called a tract for bad times, 
the Sibylline oracle was usually a tract for bad 
people, for nations who had deliberately devoted 
themselves to idolatry and vice, or outraged the 
Jewish people. The last words of bk. v. are: ‘the 
heaven remained starless.’ And that is character- 
istic of the oracles. These Sibyllinists wrote on 
the sound principle that some people really need 
not argument but suffering, if they are ever to 
be brought to their senses. A starless sky hangs 
-over them. In the Jewish Sibyllina (cf. P. Volz, 
Jidische Eschatologie, Tiibingen, 1903, pp. 46-50, 
etc.) particularly, though by no means exclusively, 
impatient threats of doom abound ; sometimes it 
is final, though sometimes it is intended to act as 
a salutary historical reminder of the pains and 

enalties which are incurred by all who defy the 
aws of Israel’s God.t The Sibyl] will reason with 
Hellas, e.g., but she will also shower threats of 
calamity on her. Her oracles are charged with 
lightning as well as with light. It is this pre- 
occupation with a moralistic view of history which 
repeatedly tends to make the interest of the 


* M. Friedlander exaggerates the significance of the Sibyllina 
for apocalyptic prophecy, but there was a distinct affinity between 
both forms of Jewish propaganda (Die religidsen Bewegungen 
innerhalb des Judentums im Zeitalter Jesu, Berlin, 1905, 

. 289 f.). 

: t aes vy. 276f., and especially in iv. 152 f., when impiety, 
bloodshed, and vice are rampant, men know ‘that God is no 
longer gentle and gracious, but gnashing his teeth in anger and 
destroying the whole race of men together with a huge conflagra- 
tion. O wretched mortals, do not drive God to all sorts of 
wrath, but give up swords, shrieks, murder, and violence, wash 
your whole body in ever-running streams, stretch your hands 
‘to heaven, ask pardon for your past deeds; God will grant 
repentance.’ 


It was’ 


Hence the aptness of. 


Sibyllina eschatological even when they are more 
hopeful about the heathen ; for in contrast to the 
misery of pagans the Messianic bliss of Israel is 
depicted, partly to encourage the disconsolate Jews 
of the period, but partly also to act as a tempting 
promise to outsiders (e.g. v. 492f.). It is to the 
God who can bestow such happiness, not to vain 
idols, that worship ought to be paid. Thus, in iii. 
624f., after depicting the prosperity of Israel on 
the new earth—7.e. the new order of things under 
the later Maccabees—thie oracle proceeds to bid the 
deceitful man turn and make intercession to God, 
offering him sacrifices and honouring him with 
good behaviour: ‘it may be that the immortal 
God will have mercy on thee.’ But in most cases 
the oracles are oppressed by the sense that things 
have gone too far. Their environment was dark. 
What the Sibyl generally has in mind, it must be 
repeated, is not so much the philosophers of Hellas 
as the practical propaganda which followed in the 
wake of the Seleucid kings (e.g. iii. 732 f.), with its 
contemptuous indifference to all that a Jew valued 
in monotheism and evenin morals. This is one of 
the main threads running through the woof of these 
three Jewish books of Sibyllina, the desire to warn 
at any rate and win if possible contemporar 
Hellenism. As the latter hope waned, the Sibyl’s 
testimony hardened into denunciation and doom. 

In the sixth book we are back on Christian 
ground, more thoroughly Christian than any we 
have yet crossed. At the same time, there is 
not a single allusion to the Sibyl. The book is 
simply a short hymn, which has been taken to 
AN pape a theology akin to some of the uncanoni- 
cal gospels and to have originated in more or less 
heretical circles of the 2nd cent. Church. ‘ Hereti- 
cal,’ in this connexion, is:a question-begging 
epithet, however, as Harnack points out; ‘ eccen- 
tric’ would suit the contents better. The piece 
need not be earlier than the 3rd cent., though 
2nd cent. parallels are not awanting. The only 
help in determining its relative date is furnished by 
the fact that it is quoted by Lactantius, but there 
are no historical references to enable us to say how 
much earlier than the beginning of the 4th cent. 
its composition is to be placed. It is the briefest 
of the extant Sibylline books, and may therefore 
be translated in full. The present writer appends 
a fairly literal version, in order to bring out the 
peculiar theology of the piece: 


‘T hail from the heart the Immortal’s great Son, renowned in 
_ song, 
who was granted the throne to possess, by the Father most 
High, 
ere yet he was born ; whereupon in the flesh granted him 
he appeared and bathed in the streams of the river of Jordan 
that moves with grey tread on as it rolls its waters. 
Avoiding the fire,* he first shall behold the sweet Spirit 
of God, borne on the white shining wings of the Dove. 
A Blossom pure shall bloom, and springs shall gush ; 
to men shall he show the Ways,'shall show the paths of heaven, 
and give to all instruction in tales of wisdom. 
He shall come for judgment and smite the disobedient People, 
extolling the praiseworthy race of the Father in heaven. 
He shall tread on the waves, shall free mankind from diseases, 
shall cause the dead to arise, shall banish many a sorrow : 
from a single wallet t shall bread in abundance issue for men, 
when David’s house puts forth its Plant; and in his hand 
the whole world lies, the earth, the sky, the sea. 
He shall flash upon the earth, as when at his first appearance 
they two saw him,t who had been born each from the side of 
the other. 

And this shall be when earth rejoices in hope of the Child. 
But for thee alone, O land of Sodom,§ evil woes are in store ; 
for thou, thou didst not know thy God, insensate one, 
when he came to be seen of men; nay, with thorns for a crown 
thou crownedst him, and for his drink despitefully 
didst mix the dreadful gall—hence come thine evil woes. 


* The tradition which appears in some of the uncanonical 
gospels (see vol. i. p. 494). 

+ Mt 1419, Lactantius seems to have read mjpys, but the MSS 
reading pigns (‘root’) would connect with the following line and 
yield a good, though slightly different, sense. 

¢{ Adam and Eve. § Cf. Rev 118. 
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O cross,* most blessed wood, on which God was stretched out, 

earth shall no longer hold thee, thou shalt see heaven thy 
home, 

when God’s bright Light flashes forth afresh.’ 


The text of bk. vii. is broken at several places, 
and the contents are miscellaneous, but the bulk 
seems to be of Jewish Christian origin ; there are 
Gnostic touches (e.g. in 139f1.), which indicate a 
soil in the 2nd or 3rd cent. similar to that of bk. 
vi. The book, however, is such a conglomerate of 
fragments that it defies any general estimate. A 
brief woe on Rhodes, Delos, Cyprus, and Sicily is 
abruptly followed by a reference to Noah, and a 
prediction of the final deluge, as follows (9-23) : t 


‘The earth shall float, the hills shall float, the very air (heaven) 

shall float, 

all things shall be water, and by water shall all things be 
destroyed ; 

the winds shall be stayed, and a second age shall begin. 

O Phrygia, thou shalt first emerge from the top of the water, 

thou first shalt impiously deny thy God, 

delighting thyself in idols dumb, in idols that shall be thy 
ruin, 

O wretched one, when many years have run their course. 

The luckless Ethiopians, who suffer piteous pangs, 

shall be struck down by the sword, as they stoop and bend. 

Fair Egypt, ever blessed with corn, 

watered by the seven flowing streams of the Nile, 

shall be ruined by strife and faction ; whereupon, in despair, 

men shall drive out Apis—no god for men ! 

Woe to thee, Laodicea,t who never hast God beheld, 

thou shalt be beguiled, thou proud one; the Lycus will flood 
thee over.’ 


The following fragments are Messianic (24 f.), 
historical denunciations § (40 f.), and woes on Troy, 
Colophon, Corinth, and Tyre, as well as on Cele- 
Syria (64f.) for its indifference to the Logos- 
Messiah (line 84 echoing the thought of the fire at 
Christ’s baptism, in vi. 6). Then comes a group of 
oracles, apparently taken from some older collec- 
tion, against Sardinia, Celtiberia, Mygdonia, 
Rome, Syria, and Thebes (96-117). The terrors 
which precede the Messianic Age are described 
(118-149), with a brief picture of the new order of 
things on lines familiar to us from apocalyptic 
traditions preserved in Papias, and Irenzeus, and 
elsewhere. Lactantius quotes (Div. Inst. vii. 16. 
13) from this fragment (123). It may be conjectured 
with some certainty that here as elsewhere the 
short, pithy oracles of doom and warning addressed 
to places in which neither a Jewish nor a Christian 
Sibyllinist would feel any direct interest origin- 
ally belonged to some collection of pagan pro- 
phecies. Often they stand in an extremely loose 
connexion with each other, or with their general 
context. Wemay suppose that they were retained, 
partly tolend vraisemblance tothe new composition, 
partly for the sake of some local importance which 
is lost to us.|| 

The close of the book is singular (150 f.), for, 


* One of the first allusions to the cult of the Cross, in its 
legendary development (cf. HRE iv. 328). Sozomen remembers 
to quote this line in his 5th cent. history (ii. 1), when telling 
the romantic story of how Queen Helena found the genuine 
Cross of Jesus at Jerusalem. He protests against any sceptical 
surprise, on the ground that ‘even among the Greeks this 
Sibylline view was admitted: ‘‘O most blessed wood, on which 
God was stretched out.” Our most ardent opponents would 
not deny this, so that the wood of the Cross and the reverence 
paid ‘to it are clearly proved to haye been foreshadowed.’ 

t 9-13 are almost verbally equivalent to i. 193-196, 

t Laodicea is frequently doomed in the Sibyllina—usually to 
destruction by an earthquake (e.g. iii. 471-472, iv. 107-108, 
vy. 290-291, xii. 280-281), however. 

§ The habit of threatening and denouncing grew as the 
Sibyllina went on. The severe tone had been characteristic 
of the pagan Sibyl, and, as Bouché-Leclercq observes (op. cit., 
p. 202), it sounded still more loudly in the Jewish oracles. ‘La 
Sibylle . . . ne sait guére menacer sans maudire.’ 

|| Zosimus, the Greek historian of the 5th cent., preserves a 
fragment of 37 lines (ii. 5) which give directions for the proper 
celebration of the ‘ludi seculares.’ This was a pagan oracle 
which Christians would naturally ignore, and it is therefore 
absent from our collection. It is possibly the sort of ‘ Sibyllini 
ne 5, mentioned by Horace in his Carmen Seculare (pt. iv. 
ine 5). 


after describing the bliss of men upon the new 
earth, the Sibyl utters an apologia and plea for 
herself as a pagan, which goes beyond the similar 
ery in bk. ii. (see above, p. 484). She confesses. 
that she has sinned both wilfully and carelessly, 
and has despised marriage (i.e. as the context here 
seems to imply, ‘indulged in sexual vice’). For all 
this, she is to die, and burn in hell-fire, when men 
on earth have stoned and buried her. But appar- 
ently—for the text is mangled and dim—she hopes 
for deliverance, when God instructs her and raises 
her to life in heaven. We have here the Christian 
Sibyllinist conscious of the drawbacks attaching to 
his pagan mouthpiece, and endeavouring to adjust 
her character to the new setting. It isnot enough 
to put predictions and statements of, Christian 
doctrine in the mouth of a pagan Sibyl of the far 
ast ; she must be made to repent of her errors and 
e Christianized at the end. 

The miscellaneous contents of bk. viii., from 
which Lactantius has quoted largely, are distin- 
guished by an unusual antipathy to the tyranny 
and avarice* of the Roman Empire. The ordinary 
view is that 1-216 are in the main Jewish, the rest 
Christian. A general blend of woes, Messianic 

rophecies, incongruous separate oracles, and 
storical allusions characterizes the former. The 
denunciation of Rome in 1-138 and the prediction 
of her downfall must be dated not earlier than the 
burial of Hadrian (52-64) in A.D. 1389. The bitter- 
ness of the allusions to Hadrian, which contrasts 
so remarkably with the tone of bks. v. and xii. to 
that Emperor, points to a Jew rather than to a 
Christian as the author of the piece; and if the 
piece is homogeneous, in spite of some lacunz in 
the extant text, it must have originally been the 
work of a provincial+t Jew, exasperated by Had- 
rian’s suppression of the Palestinian rebellion, and 
by the ‘Judaicus fiscus,’ as that unpopular tax 
was levied and collected. Lines 139-216 are hetero- 
geneous, partly taken from earlier books (e.g. 
169 f. from iii. 49f.), but never betraying any de- 
cisive trace of Christian authorship.{ 

The case is altered when we pass from line 216 
to 217; then and thenceforth we are on Christian 
soil of the 3rd century. Indeed four MSS print 
217-500 as part of a ‘ninth’ book; they have no 
relation to the fragments of the preceding oracle, 
and it is owing to a blunder of the first editor, in 
all likelihood, or of some scribe, that these two. 
disparate sections have been yoked together.§ 
The outstanding feature of this part of the book is 
the famous opening acrostic on the name of 
IHCOYC XPEICTOC OEOY YIOC COTHP, 
which, in a Latin translation, is actually cited by 
Augustine (in the Civ. Dei, xviii. 23) as a genuine: 
prophecy of Christ which had fallen from the lips 
of the Erythrean Sibyl. In Constantine’s Orat. 
ad sanctorum coetum (18) the acrostic is quoted 
with the addition || of CTAYPOC, and this is the 
form in the Sibylline oracles. It is next to impos- 
sible to reproduce, without extreme awkwardness, 
in a translation the artificial structure of the lines, 

* As in iv. 145f. (‘to Asia there shall come the great wealth 
which Rome once stole and placed in her rich treasury ; twice 
as much, aye and more, shall she restore to Asia’) and even in 
iii. 350f. (‘For all the money received by Rome from tributary 
Asia, Asia shall receive three times as much from Rome, and 
pay back to her the horrid insolence’). We may overhear the 
same note in Commodian’s Carmen Apologeticwm, 889 f. (‘ tolla- 
tur imperium, quod fuit inique repletum, quod per tributa mala 
diu macerabat omnes’). 

t Yet the (Cumzan ?) Sibyl seems to be prophesying in Rome: 
(xara wrdAcv, 3). 

t The end of Rome is predicted (189 f.) for a.p. 195, in con- 
nexion with the return of Nero from the East. 

§ Alexandre assigned viii. 217f. and the introductory Theo- 
philus fragments to a Christian who wrote in the first quarter of 
the 2nd century. ‘ 

|| The addition is superfluous when a double acrostic is made 


out of the initial letters of each word, i.e. IX@YC, ‘Fish,’ the: 
favourite early Christian symbol. 
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Virgin- 


the acrostic feature which is the outstanding char- | birth at Bethlehem is described. Suddenly, how- 


acteristic of the Greek original. 
has rhymed the translation, 
less prosaic : 


‘Judgment is come, the earth shall sweat in fear; 
Eternal, the King leaves the heavenly sphere, 
Sentence to pass on all the world of men. 

On God the just and unjust shall look then, 
Uplifted ’mid his saints, when time is done ; 
Souls, mortal souls, he judges from his throne, 
Changing to dry land and to thorns the wide 
Round earth, till men their idols* fling aside. 
Earth, sky and sea the flame shall burn, and dash 
Into the gates of Hell with shattering crash ; 
Saints in the flesh shall shine in liberty, 

The lawless fire devours eternally. 

Of secret deeds the tale shall then be told, 

Since God the heart’s dim corners shall unfold. 
Then shall all wail and gnash their teeth, at strange 
Eclipse of sun, dropping of stars, and change 
Of heaven, the moonlight lost, while here below 
Up rise the valleys, down the mountains go; 
Under the sky no lofty peak shall soar 
Inhuman, hill and plain shall be no more, 

Or sea to fare upon; the scorched land, 
Springs, rippling rivers, perish by the brand. 
Sounding from heaven, the trumpet peals a blast She 
Of wrath and woe upon the evil cast, 

The earth is opened and hell’s pit laid bare. 
Each and all stand before God’s royal chair. 
Rivers of fiery sulphur ¢ flood the air. 

Sign of all this, a vivid seal, shall be 

The cross among the faithful joyfully, 

A hindrance to the world, but life and light 
Unending { to elect souls washed aright ; 

Rod of the shepherd, shall it rule in iron might. 
Our God is shown in the acrostic thus, 

Saviour, immortal King, who died for us. 


This acrostic was composed partly to lend an air 
of authenticity to the Christian Sibyllina. The 
pent tradition § was that the Sybil had spoken 

er oracle in acrosticform. When sceptics doubted 
the genuineness of the Christian oracles, it was 
useful to be able to point to a specimen of the 
acrostie which told in favour of Christian doctrine. 
But its inherent popularity led to translations into 
Latin, even before Augustine’s day. 

The remainder of the oracle is a chaos of queer 
fragments. The acrostic is immediately followed 
by the remark that the Crucified Christ was typi- 
fied by the outstretched arms of Moses at the 
victory over Amalek (251 f.), an idea which had 
been propounded by the author of Barnabas (xii. 2) 
and by Justin Martyr (Dial. 90). The advent of 
Christ (256 f.) shades off into a comparison between 
the creation and the end, but in 270 ff. the life and 
Passion of Christ are described afresh. One of the 
romantic touches in the picture of the Risen Lord 
is the symbolism of the four wounds in His hands 
and feet (318f.), which He shows to the faithful 
(cf. Jn 207); these are explained to mean the 
four quarters of the earth—north, south, east, and 
west having to bear witness against the cruelty of 
man. The next fragment depicts the entry of 
Christ into Jerusalem (323 ff.). Then a break 
occurs, ushering in a dramatic sketch of the Last 
Day, the burning of the world, and the horrible 
woes of men (337-358). Through the lips of the 
Sibyl (359 ff.) God now teaches His true nature, 
the vanity of idols, and the superfluousness of 
sacrifice (390), the two ways set before men (399 f.), 
and the pains and rewards which they may expect. 
This long homiletie section is almost unique in the 
Christian Sibyllina. It ends abruptly, and the 
next paragraph (429 f.) treats of the Divine provi- 
dence and man’s relation to his Creator and Judge. 
The text is badly preserved, but we can trace a 
form of Logos theology behind the doctrine. In 

* Literally ‘ their idols and all their wealth.’ ; ; 

+ A cataract of fire and brimstone pours through the Sibyllina 
from iii. 54 f. onwards (cf. ERE v. 390). 

t Literally, ‘enlightening of the elect with water from twelve 
springs’ (i.e. the twelve apostles?). Orthodox baptism (cf. 


above, p. 483). f 
$ Dion. Hal. iv. 62 quotes Varro to this effect. 


. The present writer | ever, the scene changes, 
in order to make it | (480 ff.) are a moralistic homily to Christians upon 


and the-closing verses. 


humility, love to God and man, reverence, worship, 
and the like—wholesome doctrine, but quite out of 
keeping with any Sibylline setting. The preacher 
has overpowered the poet, and the passion for 
edifying has proved too strong for the writer’s 
sense of dramatic fitness. : 

The passage on Christ’s advent (256 f.) deserves 
to be quoted. It was a favourite of Lactantius: 


‘For he shall not enter the world* in glory, but as a mortal 


sas pune * 
pitiable, without honour and comeliness, to give hope to the 
pitiable, 
to give comeliness to mortal flesh and heavenly faith to the 
unbelieving, 
to fashion man who in the beginning had been formed by God’s 
holy hands, 


but oes the serpent had craftily seduced to the doom of 
eath, 

to gain the knowledge of good and evil, 

till he deserted God and worshipped mortal beings. 

The Almighty at the beginning took him as his counsellor, 

saying, ‘‘Let us both, my son, mould mortal race after our 
likeness ; 

I shall devote my hands, and ‘thou the Word, to our form, 

that bn jecine’ we may make the product.” 

Mindful, then, of this design he shall enter the world, 

bringing the original patios into the holy virgin, 

baptizing with water by the hands of presbyters, 

doing all things by his Word, healing every disease. 

With his word he shall check the winds, smooth the raging 


sea, 
walking on it with the feet of peace and in faith.’ 


It is from this eighth book (337 f.), as Augustine + 
used it to show that the Sibyl was a pre-Christian 
witness to the truth of Christian prophecy, that 
the famous medizval hymn drew its inspiration 
for the lines : 

* Dies irw, dies illa, 
Soluet seclum in fauilla, 
Teste Dauid cum Sibylla.’ 


The final destruction of the world by fire is proved 
not only by the psalter but by the Sibylline 
oracles ;{ they were enlisted in the service of 
Christian eschatology. The God who had spoken 
of this crisis by David had spoken of it also by 
this pagan prophetess. Another echo of the oracle 
is to be heard in the 5th (6th?) cent. composition, 
Questiones et responsa ad orthodoxos (74... ‘if 
the end of the present order of things is the judg- 
ment of the impious by fire, as the scriptures of 
prophets and apostles declare, as well as those of 
the Sibyl’), which was erroneously attributed to 
Justin Martyr. We can understand, from this 
widespread feeling in a later age, how Michael 
Angelo neither felt nor excited any sense of incon- 
gruity in painting Sibyls along with OT prophets 
on the roof of the Sixtine Chapel. Giotto had 
already done this in the Campanile at Florence. 
Here as elsewhere art naively expressed the popular 
theology of the age. 

The following books are political rather than 
religious ; this distinguishes them from most of 
the other Sibylline oracles, whether Jewish or 
Christian, but it is a return to the primitive func- 
tion and temper of the classical Sibyl. The 
eleventh book is a rambling, fanciful series of 
oracles, in which the Sibyl, as in bk. v., is con- 
cerned mainly with the fortunes of Egypt down to 
the period of Cleopatra ;§ Egypt’s subjugation by 

* Mendelssohn happily conjectures xréow for the irrelevant 
xpiovv of the MSS, here and in 269. 

t According to Augustine, the Sibyl and Job are the two pre- 
Christian personalities who can be reckoned as classical ex- 
amples of membership in God’s City (xviii. 23 and 47). : 

t The earlier Sibylline proofs (e.g. in iv. 193f.) were in the 
mind of Justin when he wrote (Avpol. i. 20) that ‘the Sibyl and 
Hystaspes certify that corruptible things are to be dissolved by 
fire’ (cf. Mayor’s note on 2 P 37). : : 

§ The ‘monstrous regiment of women’ is for the Sibyllines an 
invariable prelude of disaster ; the idea is historically applied to 
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the Romans is God’s punishment for her treatment 
of Israel (307ff.). She starts from the Flood and 
the Tower of Babel, surveys the ancient monarchies, 
and ends, as she begins, with Egypt. The stand- 

oint is Jewish, but this does not necessarily 
imply that the author was a Jew, although it must 
be admitted that there are nd distinctively Chris- 
tian touches;in the oracles. They are practically 
devoid of religious interest. The Sibyl takes 
occasion to repeat (163 f.; see bk. iii. 419-426) * her 
charge against Homer, after telling the fate of 
Troy: 

And again there shall be a wise old man of song, 

whom all dub wisest among men. 

Plainly shall he set: down things quite unspeakable, 

having gained possession of my words, my measures, and my 

verses 5 


he first shall unfold my books 
and then hide them, and show them to men no more.’ 


The pre-Homeric Sibyl thus claims to have 
furnished Homer with the materials for his epic, 
which he took over without acknowledgment and 
then suppressed. This is intended, of course, to 
account for two features in the Sibylline oracles, 
the fact of their late publication and the hexa- 
meter metre. The former fact was explained on 
the same lines as the late publication of apocalypses 
which professed to have been written by men of 
the far past ; they remained unknown for long, 
because they had been hidden purposely either by 
the author or by others, for various reasons. The 
Sibyllinist does not hesitate to blacken Homer’s 
character, in order to establish the good faith of 
the Sibyl herself. Otherwise, the only feature of 
interest in the book is the repeated use made of the 
third book. The very asseveration of her veracity 
as an interpreter of the Divine counsel, with which 
she closes as she opens the oracle, echoes the open- 
ing lines of the third book. Only, she feelst that 
her predictions are to be ridiculed and her warnings 
ignored (314f.). So she will retiret to the shrine 
of Apollo, where she is regarded as a true, ecstatic 
prophetess. The time will come when the hearers 
of this present oracle will have to admit that she 
was no deceiver. 

The data for calculating the date of the piece 
are exceptionally few and vague. There is an 
apparent reference to the extent of the Roman 
Empire in lines 160-161; but the reading varies, 
and, while one critic deduces from the language § 
that the author wrote between A.D. 115 and 118, 
another is equally confident that the Sibyllinist 
must have survived the overthrow of the Parthian 
kingdom in A.D. 226. All that is certain is that 
the terminus a quo for the composition of the main 
part of the book is the overthrow of Cleopatra by 
the Romans. 


Berenice 11. in 81 B.c. (xi. 245f.), and then to Cleopatra (cf. viii. 
199f., iii. 75f.). Bousset (Antichrist Legend, London, 1896, 
p. 99f.) sees behind this a conception of the marine anti-divine 
monster as feminine. 

*In a private communication, Professor Walter Scott points 
out that these passages from bks. iii. and xi. probably imply 
that this author knew the pagan oracles of the Trojan War 
to which Pausanias alludes (see above, p. 478). The com- 
plaint of the Sibyl against Homer belonged to pagan tradition ; 
it was not invented by Jews or Christians. Varro (as reported 
by Lactantius, Div. Inst. i. 6. 9) tells that the Erythrean Sibyl 
‘Qraiis Ilium petentibus vaticinatam et perituram esse Troiam 
et Homerum mendacia scripturum.’ 

t This Cassandra-like touch goes back to the pagan tradition. 

t Sibyls were not always stationary. Some would wander 
abroad, like the Babylonian (iii. 809f.) or the Erythrean. This 
reflects either a primitive tradition that the Sibyls roamed on 
their mission to the discerning on earth or an etiological 
explanation of the widespread traces of Sibylline oracles. 

§ The Sibyl’s trick of punning continues, e.g., in 286 (cai rére 
peudécOw Méudis). She had caught it from the pagan oracles 
of her tribe, e.g. the famous (iii. 363-364) 

€aTat Kat Zap.os aupmos, evéira admros, 

kal ‘Poun pen. 
But the OT instances paved the way for its usage among Hellen- 
istic Judaists. ‘ 


Since Lightfoot wrote (Apostolic Fathers, pt. ii. 
(London, 1889]: ‘Ignatius and Polycarp,’ vol. i. 
p. 542f.), it has been customary to accept bks. 
xi.-xiv. as a continuous prophecy, which sum- 
marizes the history of the world from the Flood 
down to the end of the 3rd cent. A.D. at the earliest. 
But even so, itis not a unity. The contents have 
been increased and altered from time to time by 
successive hands, and data of style and language 

lace bks. xii. and xiii. by themselves as superior 
to the other two. Unfortunately, even in the case 
of the latter, the text is extremely corrupt, and 
the historical allusions* are often ambiguous. 

While the eleventh book kept the fortunes of 
the Egyptian Empire in the foreground, the twelfth 
book chronicles ‘the woeful time of the sons of 
Latium’ (like v. 1-11, from which xii. 1-11 is 
verbally taken). Our Sibyl sketches rapidly and 
incoherently the course of the Roman Empire, 
with repeated indifference to the facts of history. 
The date of the book is fixed by the death of 
Alexander Severus, with which the oracles end. 
It must have been written during the first half of 
thé 3rd century. Otherwise there is little definite 
information about the author. Geffcken, who has 
devoted special attention to this book, finds Chris- 
tian additions in 28-34 (the prophecy of Christ’s 
birth) and 232, which have a Jewish source, written 
not so much by an ardent Jew t as by one who was 
above all things an Eastern provincial, with ill- 
concealed admiration for the Imperial system.t 
But it is a dull book. The Sibyl at the close begs 
for relief from the strain of rhapsody, on the ground 
that ‘her soul within is weary of the divine mea- 
sures, prophesying of royalireigns.”_ The reader is 
also weary, long before the Sibyl. Short chronicles 
of long historical periods are apt to be dull, even 
in prose. When they are written in verse by a 
third-rate poet who covers three centuries in less 
than three hundred lines, they are even less relevant 
to poetry and religion than to history. 

The thirteenth book covers an exceptionally 
short period, only a quarter of a century, from 
A.D. 241 to 265. It is the wail of a Christian who 
has a passionate abhorrence of the persecuting 
Emperor, Decius,§ and a brooding sense of pity 
for the calamities of the Empire. The book illus- 
trates what Gibbon (Decline and Fall of the Roman 
Empire, i. [London, 1906]) describes as a period 
which was ‘one uninterrupted series of confusion 
and calamity,’ and one of the few redeeming points, 
in the mind of the Sibyllinist, seems to be the 
appearance of Odenathus (147f.), the powerful 
senator of Palmyra, whose services in the field 
compelled the thanks and recognition of the 
Romans. Otherwise, the survey of the Sibyl em- 
braces little except disgrace and defeat for the 
Empire. For once, the woes are not open to the 
suspicion of professional colouring. The historian 
is obliged to write that ‘during that calamitous 
period, every instant of 'time was marked, every 


* It is almost refreshing to come across (in xii. 196 f.) a refer- 
ence to the legend of the thundering legion, in the survey of 
the campaigns of Marcus Aurelius. The divine miracle is © 
attributed to the pious deserts of the Emperor. 

+ The favourable opinion of Hadrian (163-176) tells against 
this. How could any Jew, writing after Bar Cochba’s revolt, 
describe the Emperor thus? (The similar praise in v. 46f. was 
written originally before that, since line 51, which implies a 
later period, must be an interpolated addition to the oracle.) 
Yet, even so, it is difficult to understand how either a Jew ora 
Christian of any definite belief could commend the Emperor’s 
interest in the pagan mysteries (169-170). A similar difficulty 
is raised by the curiously negative description of the dead in 
viii. 107 f. ; but the mood of Ecclesiastes cannot be supposed to 
have died out among thinkers of Jewish birth. 

{ Even in the Christian passage (33-34), it is pointed out that 
‘the strength of Rome is to increase with him’ (z.e. Christ). 
The author will not hear of the charge that his religion was 
either a foe or a source of weakness to the Empire. 

,§ That is, if Wilamowitz is right in his attractive conjecture 
Sad murray (87). 
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province of the Roman world was afflicted, by 
barbarous invaders and military tyrants, and the 
ruined empire seemed to approach the last and 
fatal moment of its dissolution’ (p. 237). The 
Sibyllinist reflects this period. If the lights are 
low in his oracle, it is because they were burning 
low when it was written. * 

_ The book is short and heterogeneous. The Sibyl 
is moved (1-6) to narrate the tumultuous wars of 
the East, in which Rome was involved (8f.). 
Suddenly she interpolates (64-73) a stern word to 
Bostra, which echoes the oracle in iii. 57f.; the 
Arabian capital is denounced especially on the 
‘score of its passion for astrological pursuits. Other 
prophecies follow, against Alexandria and Cappa- 
docia particularly, but the Sibyl presently comes 
back to the disastrous fortunes of Rome (103f.) 
and her downfall at the hands of the Easterns; it 
will be a time when the living will envy the dead, 
when they say ‘death-is good, yet death will fly 
from them’ (118-119 ; cf. Rev 9°). Then we hear 
of the dismal plight of Syria (119f.), and a series 
of woes on various Eastern cities and provinces 
follows. Persia and Rome are the protagonists. 
So much is plain amid the symbolic expressions 
and the grandiloquent language of the oracle, but 
the habit of describing kings and rulers as wild 
beasts or of referring to them by a numerical 
equivalent for the first letter of their names + does 
not promote lucidity, and even when we know the 
period which is under review it is far from easy to 
make sense of several details in the Sibyl’s predic- 
tions. Obscurity may be impressive in pseudo- 
oracular literature, but the impression made is 
slight. The leading interest of the book’s oracles 
is for students of Roman history at this dark 
period in the Empire’s course; the book has no 
religious significance, and there is nothing in its 
paragraphs which is worth quoting. 

It is a question, says Geficken, whether bk. xi. 
or bk. xiv. is the worst of the Sibylline oracles. 
The latter is at any rate later, written by a Jew 
who probably lived in Egypt. It opens with a 
lament and warning on the passion for power and 
tyranny (1-11), and then passes into an enigmatic, 
confused series of Eastern chronicles, under the 
disguise of prophecy, of Roman generals and 
Emperors who are hardly to be identified, closing 
(280-283) with a prediction that the race of Latin 
Emperors is to be replaced by a permanent (dcd- 
Aevros; cf. He 12%) generation whose reign is. the 
reign of God. The rest of the book is an oracle 
on Egypt (284-361), which is almost unintelligible. 
It is not possible here to do more than call atten- 
tion to two attempts to bring order out of chaos in 
this conglomerate of oracles. The first is by A. 
Wirth (Vener Studien, xiv. 35 f.), who ingeniously 
traces the Roman Emperors from Cesar to the 
close of the 3rd century. One of the chief difti- 
culties in identifying them is that the Sibyllinist 
as usual never names them; he gives each a 
number, which is intended to mark the initial 
letter of his name, each letter of the Greek alphabet 

*In 46-49 the Sibyl predicts that Alexandria will supply 
Rome with corn for as many years as her name stands for (1.e. 
Romf#=948). Professor Scott (see Literature below) points out 
a remarkable coincidence in connexion with this. Chosroes the 
Persian leader conquered in Egypt in a.p. 617. Now 948 years 
reckoned back from this date brings us to 332 B.c., the year in 
which Alexandria was founded. If this was in the Sibyllinist’s 
mind, he must have written this fragment after 617 (Scott 
thinks he was the man who also wrote xiv. 284f., which 
describes the conquest of Egypt by the Persians), and the 
fragment was inserted in bk. vili. at this point, because in the 
preceding lines (38-45) it is prophesied that, so long as Alex- 
andria exported corn to Rome, the Persians never would 
conquer that city. The original Sibyllinist of the 7th cent., of 
‘course, expected, on the strength of this prophecy, that the 
Persians would succeed in conquering Rome. 

+ An even more exasperating trick is to hint at the first 
letter(s), by way of assurance. £.g. the Sibyllinist in xi. 23-24, 
wishing to describe Pharaoh, reminds the reader of ‘ Phasgana’ ! 


being valued numerically as on the well-known 
punsiplas of the cryptic Gematria which apoca- 
yptic had found so useful.* Thus, according to 
Wirth, the man of ‘eighty’ (in 227) is Probus. 
Wirth rightly sees that the book cannot be earlier 
than the 3rd cent. A.D., but this hypothesis re- 
quires several data to be forced, and it involves 
some fanciful reconstruction alike of the text and 
of the history. Ewald, long ago, had felt that the 
oracle reflected a much later period, in the 7th 
cent., and this position has been worked out afresh 
by 'W. Scott in an elaborate, ingenious series of 
papers in The Classical Quarterly, ix. [1915] 144- 
166, 207-228. He attempts skilfully to illustrate 
the details of the oracle from the struggle between 
Rome and Persia for Egypt during the first half of 
the 7th century. According to this interpretation, 
the Sibyl sympathizes strongly with the opponents 
of Rome; the two campaigns of the Persians in 
A.D. 614-617 and of the Arabs in 639-641, especially 
the latter, lie behind the Egyptian oracle of this 
book, which regards the Koman _re-occupation 
between the two conquests from the East as an 
unwelcome and oppressive epoch. Every defeat 
of the Romans, in the struggle that swayed over 
the possession of Alexandria, is hailed as Divine 
vengeance on the Empire for what the Jews of 
Egypt had suffered. This interpretation + resets 
Ewald’s general view in the light of recent research 
upon the Arab conquest of Egypt, and, so far as 
sense can be made out of an oracle which is often 
little better than gibberish, it clears up more ob- 
securities than the rival theories, which do not go 
further down than the 3rd or 4th century. On 
this hypothesis, of course, the fourteenth book 
must have been added to the collection after the 
prologue was written. This is not improbable, in 
the nature of the case, and it is not even out of 
keeping with the extant condition of the text, for 
the fourteenth book ends abruptly, whereas the 
thirteenth closes with the refrain of the eleventh, 
the Sibyl pleading exhaustion and begging for a 
cessation of her poetic and prophetic rhapsody. 

Our gratitude to the unknown Byzantine Chris- 
tian who put the Sibyllina together in this collec- 
tion is tempered by the impression of carelessness, 
ignorance, and caprice which mark his editorial 
efforts. It is true that he did his work for the 
purpose of edifying pious Christians, and not for 
the benefit of critical students. It is also true that 
the roughnesses and obscurities of the text may be 
partly set down to later scribes. But it was the 
editor who must have cut up oracles ruthlessly in 
order to make them fit; he must have omitted 
sections and thus broken the continuity of many 
passages, and evidently he knew little or nothing 
about the origin and sense of several of the oracles 
which he collected. The result is chaos frequently. 
The materials are often obscure in themselves, and 
their setting rarely makes them more intelligible. 
Oracles lie side by side which differ utterly in aim 
and date. Fragments from various centuries are 
scattered over the entire collection, and even the 
so-called ‘books’ are hardly ever homogeneous. 
At the same time, under this incongruity and con- 
fusion of the Sibyllina there is a certain unity not 
only of form but of spirit. (a) The formal unity is 
more than the adherence to the hexameter. As 
Rzach’s appendix to his edition of the Sibyllina 
(pp. 240-314) shows, every Sibyllinist made a more 

* This goes back’ to.the Sibyllinist of bk. v., where (12f.) 
Augustus is the man ‘who has the first of letters’ (A), Nero the 
man whose initial letter is fifty (N=50), and so forth. 

t The difficulty raised by the abrupt allusion in 812 to an 
army of Sicilians is solved, according to Scott, by reading Sé« 
KiAckav for &) ZuceA@y, and assuming that Heraclius started 
his expedition against Egypt in 626-627 from Cilicia, where he 
had won a footing in 625. Wirth prefers to think of the slave- 
wars in Sicily towards the end of the reign of Gallienus, and 
Alexandre conjectured Zxvéav. 
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or less serious attempt to echo Homer. The 
Homeric phrases and tags are not confined to the 
earliest books. They appear in oracles from the 
3rd and 6th Christian centuries. To some extent, 
they are probably indirect, but the use of Homeric 
phraseology as well as metre was evidentiv a con- 
vention.* The history of titerature shov’s that 
true poetry need not be stifled by the conventional 
forms of its age; but whenever the genuine breath 
of inspiration begins to ebb conventions are bcrne 
less lightly, and it is only in one or two books of 
the Sibyllina that the Homeric conventions are 
almost forgotten by the reader in the sheer interest 
of the oracles. It should be recollected, however, 
that their interest would be greater for their original 
public, just because they were circulated as separ- 
ate pieces. A modern reader has the collected mass 
before him, and the juxtaposition of good, poor, 
and indifferent prevents him from appreciating 
the occasional ps of genuine pathos and 
stern power which lighten up the surrounding 
mists. 

(6) To a certain extent, also, there is a general 
point of view, which survives in spite of the differ- 
ent historical and religious situations. The cos- 
mology is fairly uniform in outline if not in details, 
and even the theology, apart from the definitely 
Christian touches,t has a character of its own. 
This is particularly true of the eschatology, for, 
although one oracle will be more Messianic (in the 
personal sense of the term) than another, although 
the Jewish sections tend to view the consummation 
as a prolonged reign of the holy nation on earth, 
while the Christian Sibyllinists lay more stress on 
the catastrophe of the Last Judgment, yet these 
and other variations do not obliterate the large 
common features which the Sibyllina shared with 
apocalyptic—calculations about the near end, the 
conditions of the Judgment, the expectation of 
Nero’s return, and so forth. Here, as in the the- 
ology, there must have been a tradition, partly akin 
to Orphism and Stoicism, to which every Sibyl- 
linist felt bound to conform in the main, however 
well-marked his idiosynerasies might be. It is the 
same in the political aspect. One oracle will favour 
Hadrian, for example, more than another, but it is 
impossible as a rule to mistake the unswerving 
antipathy to Rome in the later Sibyllina, where it 
succeeds to the réle of Syria in the earlier. Jew 
and Christian were generally at one on this point, 
when they composed Sibyllina. Their reasons 
might vary, and there might be differences in the 
degree of their bitterness, but the Roman Empire 
stood out as the last enemy to be conquered by, or 
rather for, thejust. Therivalry of East and West, 
which characterized ancient history, was to be 
decided in favour of the East. This again was a 
feature which the Sibyllina shared with their allied 
literary product, the apocalypses. Upon the whole, 
we may contend that, while those who endeavour 
to identify the historical situations of the various 
Sibylline oracles are right in feeling that the ars 
nesciend? forms an unusually important part of the 
investigator’s equipment, nevertheless, standing 
back from the details, we are able to gain a fairly 
broad and accurate impression of their general 
spirit and characteristics.t 

The amazing developments of the Sibylline myth 
in Byzantine and medieval literature do not con- 
cern us here, as they were practically independent 
of our Sibylline collection and subsequent to it. It 


*It was an instance of what Rendel Harris (The Homeric 
Centones, p. 3) calls ‘the multiform witchcraft of Homer over 
the human race.’ He shows (p. 13 f.) how the Sibyllina took 
Homer more seriously than the Centdnes. 

+ Which are moulded, as a rule, on a type of their own. 

t The Swedish scholar, E. Fehr, has published an excellent 
monograph on these characteristics (Studia in Oracula 
Sibyllina, Upsala, 1893). 
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was the 9th cent. Byzantine chronicler, Georgios 
Monachos (Hamartolos), for example, who appar- 
ently started the idea that the biblical queen of 
Sheba could be converted into a Sibyl (see the 
essay by S. Krauss in the Byzantinische Zeitschrift, 
xi. 120-131), a notion which proved the germ of 
some curious growths in mediwval legend. The 
companion tradition of the Tiburtine Sibyl (ef. 
ERE i. 580*) does appear to run back to the 4th 
century. Like the exploitation of Vergil’s eclogue 
as a Messianic propliecy,* it was one of several 
streams which flowed from almost the same soil as 
our Sibylline oracles, but the latter went their own 
way, and, if we are able to follow that way, even 
dimly, it is thanks to the Byzantine Christian 
who, in the 6th cent., cut the rough channel along 
which they have flowed down to us through the 
ramifications of early and medieval oracular litera- 
ture. ; 

LiTeRATURE.—An ample bibliography will be found in 
Schiirer’s GJV iii.4 [Leipzig, 1909] 555-592, though he does not 
mention some of the English contributions, like W. Whiston’s 
A Vindication of Sibylline Oracles (London, 1715) and J. 
Floyer’s similar volume, The Sibylline Oracles, translated from 
the best Greek Copies (London, 1713). The authenticity of the 
oracles formed a topic of discussion among the English Deists 
of the 18th cent., in connexion with prophecy, but the debate 
led to no critical advance, owing principally to the defective 
spirit of historical criticism and to the corrupt state of the text. 
The latter difficulty was eased by Angelo Mai’s discoveries of 
fresh material and MSS at Milan and Rome (1817, 1828), on the 
basis of which the first modern edition was published by a 
French scholar, C. Alexandre, Oracula Sibyllina, Paris, 1841- 
1856; the second edition of this standard work (1869) is not 
quite so full as the first. Almost simultaneously J. H. Friedlieb 
issued a short edition (Die sibyllinischen Weissagungen, Leipzig, 
1852), with a German metrical versioh. Alexandre’s version 
had been in Latin. A. Rzach’s edition of the text (Oracula 
Sibyllina, Vienna, 1891) is only one of a long series of contribu- 
tions which he has made to the historical and textual criticism 
of this literature. Lastly, J. Geffcken edited the oracles criti- 
cally for Die griechischen christlichen Schriftsteller der ersten 
drei Jahrhunderte, Leipzig, 1902. Geffcken’s edition is not final, 
but it forms an indispensable basis for study. The Jewish 
oracles in bks. iiiv., together with the fragments, are trans- 
lated into German by F. Blass in E. Kautzsch’s Apokryphen 
und Pseudepigraphen des AT, Tubingen, 1900. ii. 177-217, and 
translated into English by H. C. O. Lanche ter in Charles’s 
Apocrypha and Pseudepigrapha of the Old Testament, Oxford, 
1913, ii. 368-406. A German version of Christian oracles in bks. 
i.-v. and vi.-viii., etc., is published by Geffcken in E. Hennecke’s 
Neutestamentliche Apokryphen, Tiibingen, 1904, but there is no 
modern English version of them, even of selected passa res. 
The blank verse translation by M. S. Terry, New York, 190, 
the present writer has not been able to see. In addition to the 
authorities cited throughout the course of the article, he is 
specially indebted to the courtesy of Professor Walter Scott, 
formerly of Merton College, Oxford, and Yoronto University, 
who has placed at his disposal unpublished materials relating to 
bks. iv. and viii. JAMES MOFFATT. 
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SICKLE (dpéravov).—In the NT the sickle is re- 
ferred to only in St. Mark’s Gospel (Mk 4°) and 
in the Apocalypse (Rev 141%)” In the latter 
passage the victorious Christ comes with a sharp 
sickle in His hand to gather in the fruits of His 
triumph. For the simile cf. J] 3%, Jer 518. In 
the earliest times sickles were made of flint. They 
had only one cutting edge, which was generall 
slightly concave and serrated. Asa rule the back 
edge was quite thick. The bone or wooden handle 
in which they were set followed approximately the 
curve of the flint edges. The flints projected from 
the hafts about half an inch or less. Flint sickles 
continued to be used throughout the Bronze Age. 
The reason probably was that they were on the one 
hand comparatively inexpensive, and on the other 
hand quite as efficacious as sickles made of bronze. 
It was not until iron came into general use in the 


*This lies side by side with the proof from the Sibylline 
oracles, in Constantine’s Orat. ad sanct. coetum (9). Rendel 
Harris (HDB y. 67 f.) thinks that the Vergilian element in bk. 
xi., to which Dechent had already called attention, the refer- 
ences to Aineas and the claim of priority to Homer, must mark 
the period of Constantine as the date when the problem of the 
Christian Sibyl’s relation to Homer became acute. 
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Fourth Semitic period that flint sickles were en- 
tirely superseded. Iron sickles are confined to the 
Fourth Semitic and the Hellenistic periods. The 
breadth of the blade varies from #? to 24 ins., the 
commonest breadth being from about 1 to 1} in. 
The handle sometimes consisted of two hafting 
plates secured by thongs or metal pins; occasion- 
ally, however, the butt-end of the sickle was 
tanged, while socketed sickles also sometimes 
occur. See, further, HARVEST. 


Lirgrature.—R. A. S. Macalister, The Excavation of Gezer, 
3 vols., London, 1912, i. 335, 342, ii, 32-34, 124, 127; F. J. 
Bliss, A Mound of Many Cities, do., 1894, pp. 105, 107 (with 
fig. 210), 108, 123; H. Vincent, Canaan, d’aprés lVexploration 
récente, Paris, 1907, p. 388 f.; C. Steuernagel, Tell el-mutesellim, 
Leipzig, 1908, plate xxvii.; H. B. Swete, The Apocalypse of St. 
John2, London, 1907, pp. 188-191; SDB, pp. 852-853; P. S. P. 
Handcock, The Archeology of the Holy Land, London, 1916, 
pp- 148-149, 188, 208. P. 8. P. HANDCOCK. 


SICKNESS.—Outside of the Gospels little atten- 
tion is paid to sickness in the apostolic writings. 
This is very noticeable if one compares these 
writings with the OT or even the Gospels. Only 
five particular kinds of disease are specified: 
palsy (Ac 87 9%); impotence (Ac 3?); a digestive 
trouble (ruxvat acGévear, 1 Ti 5%); dysentery (Ac 
288); abdominal disease associated with worms 
(Ac 12#8-), In addition we have those sufferin 
from nervous disorders (Ac 5! ; cf. also 1616-18 19}2), 
Individuals are, in general terms, ‘sick’ (Dorcas 
[Ac 9%], Epaphroditus [Ph 2-7], and Trophimus 
[2 Ti 4°]), yet no symptoms are mentioned by 
which the nature of the illness may be defined. 

The terms in which other references to sickness 
appear are extremely indefinite: dodev7s (cf. Ac 4°), 
do bévera (Ac 28°), dcbevéw (Ja 514), ddvvaros (Ac 14°), 
xdpvw (Ja 5), dppworos (1 Co 11%). The meaning 
here may be only lack of strength, or it may be an 
infirmity caused by sickness. In all these cases of 
specific diseases the trouble is described popularly 
by its leading symptoms, with the exception 
possibly of the ailment of Publius’ father. 

The only attempt to account for the cause of 
any sickness alluded to is by St. Paul in his 
advice to the Corinthians concerning the Lord’s 
Supper. He there intimates that sickness and even 
aout are a Divine judgment on their flagrant 
abuse of the Eucharist. One may compare this 
with the theory of the supernatural cause of disease 
in Hebrew and Greek circles. A connexion between 
sickness and disease is suggested by Jesusin Jn 5%. 
Two other implications as to the cause of abnormal 
conditions are contained in the Acts, both associ- 
ated with nervous derangement, yet without any 
conscious diagnosis or effort to account for the 
fact. In accord with the notions of the time, evil 
spirits are reported as going out from those whom 
they had possessed (Ac 19”), a particular instance 
of which is in 16'*18, Because the spirit Python 
possessed the damsel she became a ventriloquist- 
soothsayer. The demon was cast out by a word 
from St. Paul and the maid restored to mental 
equilibrium. ; z ; 

The treatment of sickness in the Apostolic 
Church, so far as suggested by the NT, is medicinal, 
therapeutic, psychotherapeutic, and miraculous. 
The practice of anointing with oil (Ja 54; cf Mk 
613) is not indeed without a magical association— 
‘in the name of the Lord’—but its long history 
connects it with a healing virtue; wine also pos- 
sesses medicinal properties (1 Ti 5%). The medicines 
used on the island of Malta are not specified, nor 
are the results of their use stated. The thera- 

eutic treatment of disease esealy underlies St. 
aul’s advice to the Corinthians. Psychotherapy 
is to be appealed to with reference to the healing 
of nervous disorders (cf. 1 Co 12%-®™, ‘ gifts of heal- 
ing’). The cases of cure which are not otherwise 


accounted for are regarded by the apostles as 
miraculous (cf. Ac 416 92°), 


LITERATURE.—J. R. Bennett, Zhe Diseases of the Bible3, 1896 ; 
T. H. Wright, art. ‘ Disease,’ in DCG; A. Macalister, art. 
‘Medicine,’ in HDB; see also Literature under PHYSICIAN, 

C. A. BECKWITH. 

SIDON (2.ddy, ethnic ddr), —Sidon, called 
‘Great Zidon’ (Jos 118), was one of the maritime 
cities of Pheenicia, about 25 miles N. of Tyre, its 
‘rival in magnitude, fame, and antiquity ’ (Strabo, 
XVI. ii. 22). After the coming of Alexander the 
Great, whom Sidon rapturously welcomed and 
Tyre frantically opposed, the two cities shared the 
same political fortunes, being for two centuries 
bones of contention between the Greek kings of 
Syria in the north and Evypt in the south. So 
long, however, as their civic autonomy was secure, 
their factories busy, their overseas traffic prosper- 
ous, the quarrels of their alternate overlords did 
not greatly trouble them. And, while their wealth 
was apparently almost as great as ever, they added 
a new interest to life by learning the language and 
assimilating the culture of Greece. They were 
not now a mere race of merchant princes or pedlars, 
wholly absorbed in getting and spending. Strabo 
says that in his time—the beginning of our era— 
the Sidonians not only ‘cultivate science and study 
astronomy and arithmetic, to which they are led 
by the application of numbers and night sailing, 
each of which concerns the merchant and seaman,’ 
but there are ‘distinguished philosophers, natives 
of Sidon, as Boethus, with whom i studied the 
philosophy of Aristotle, and Diodotus his brother’ 
(XVI. ii. 24). 

The two sister cities now consistently advocated 
a policy of peace with all their neighbours. Not 
possessing a fraction of the army and navy with 
which they once defied empires, they could no 
longer assert themselves even when they were in 
the right. When Herod Agrippa was ‘highly dis- 
pleased with the Tyrians and Sidonians’ (-\c 12”), 
they indulged in no useless heroics. Raising no 
question as to whether the king’s displeasure was 
just or not, and facing the plain fact that ‘ their 
country was fed from the king’s country,’ they 
looked about for a friend at Court and humbly 
asked for peace. If there was any thought of 
peace with honour, it was suppressed. Depend- 
ents could not afford to be angry, and the king 
could do no wrong. To this had great Sidon and 
proud Tyre now come. 

No details are given of our Lord’s visit to Sidon, 
though it is definitely stated that He came through 
it, or at least its surrounding territory (reading did 
not xat in Mk 7*1, with the best MSS), on His way 
to Decapolis, which He probably reached by the 
highway over the Lebanon to Damascus (see H. 
J. Holtzmann, Die Synoptiker’, 1901 [Hand- 
kommentar zum NT], and A. B. Bruce, EGT, 
‘Mark,’ 1897, in loc.). Nothing is known of the 
actual introduction of Christianity into Sidon. 
One of its bishops attended the Council of Nicxa 
in A.D. 325. 

‘Sidonian’ was originally an ethnic name like 
‘ Hittite,’ Sidon and Heth being named together as 
sons of Canaan in Gn 10%. In Homer ‘Sidonia’ is 
equivalent to Phenicia and‘ Sidonian’ to Phenician. 
In the Latin poets, too, when the adjective qualifies 
such words as ‘ Dido’ (Virg. An. xi. 74), ‘ nautee,’ 
‘rates,’ ‘murex,’ ‘vestis,’ ‘chlamys,’ it means 
Phenician. The modern town, called by the Arabs 
Saida, has about 15,000 inhabitants. Some very 
remarkable sarcophagi have been found in the 
necropolis to the S.E. of the town. 


Literature.—E. Robinson, Biblical Researches in Palestine?, 
3 vols., 1856, ii. 478 ff. ; O. Hamdy-Bey and T. Reinach, La 
Nécropole royale de Sidon, 1892-96; C. Baedeker, Palestine 
and Syria®, 1894. JAMES STRAHAN. 
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SIGN.—The word onuciov (‘sign’) is used (1) of 
the autographic part of a letter, the mak of 
authenticity—2 Th 3” (EV ‘ token’); (2) as mean- 
ing a ‘symbol ’—Ro 4" (the ‘sign of circuricision,’ 
2.€. circumcision as a sign of the covensnt); (3) 
as an ‘indication’—Mt 264 (Judas’ kiss), Lk 2” 
(to the Shepherds) 2%4 (the child Jesus set for a 
sign); (4) hence for some wonderful indi ation— 
Mt 24% 3°, Mk 134 (of Christ’s Coming), Mt 16! 4, 
Mk 84, ‘Mk’ 161720, Lk 112 (to show Christ’s 
power), Mt 16? (signs of the times) 164 (sign of 
Jonah), 1 Co 14 (tongues and prophesyii g as a 
sign of the power of Christianity) ; and therefore 
for a ‘miracle’ or wonderful deed which has in- 
struction as its object. The ‘signs in heaven’ of 
Rey 12!-3 15! are a connecting link between these 
two shades of meaning. ‘ihe usual sense of onpetov 
in the NT is a ‘miracle,’ especially in the plural 
(see art. MIRACLE). 

In the EV the word ‘ sign’ is used in two places 
where onmeioy does not occur. In Lk 1% ‘they 
made signs’ renders évévevoy, a verb used in Pr 6% 
10° (LX. X) of winking with the eye. In Ac 28 “a 
ship whose sign was the Dioscuri’ renders m)olw 
mapaonum Avockotpos, where mapacijuw is either an 
adjective (=‘marked’) or else, less probably, a 
substantive with Acooxodpors in apposition (but in 
that case it means a ship’s flag in classical Greek ; 
see Liddell and Scott, s.v.). A. J. MACLEAN. 


SILAS or SILYANUS.—The companion of Paul 
on his second missionary journey. The shorter 
(Greek) form of the name is peculiar to Acts, the 
longer (Latin) form appears four times in the 
Epistles. Its derivation is uncertain, but may be 
either of two Hebrew roots, nbv or 5xv, which would 
give respectively the meanings of ‘sent’ and ‘asked 
for.’ The fact that Josephus mentions four Jews 
of the name of Silas points to its Semitic origin. 

The first appearance of Silas in Acts is at the 
close of the Connell of Jerusalem, when he and 
Judas surnamed Barsabbas, described as chief men 
among the brethren, are chosen to accompany 
Paul and Barnabas to Antioch, with a letter notify- 
ing the decision. Being prophets, they not only 
deliver the letter but remain or a time at Antioch, 
exhorting and confirming the brethren, and then 
return to Jerusalem. Shortly afterwards, the 
rupture between Paul and Barnabas takes place, 
and Silas is selected by Paul as his new associate, 
and starts with him on his second missionary 
journey (15”!). As this implies the presence of 
Silas again at Antioch, it may be supposed that 
Paul has sent for him to Jerusalem, or that he has 
returned of his own accord after reporting to the 
primitive Church the fulfilment of his original 
mission ; 154 (AV, ‘it pleased Silas to abide there 
still’), which appears with variations in some 
ancient MSS, is generally regarded as a gloss. On 
the subsequent journey Silas is not mentioned till 
Philippi is reached, when his name becomes associ- 
ated with that of Paul in all the circumstances of 
the imprisonment, the conversion of the jailer, and 
the official release. Incidentally, like Paul, he is 
credited with the possession of the Roman citizen- 
ship (16'°*), Thereafter, he shares the work and 
troubles of the Apostle at Thessalonica, and pro- 
ceeds thence with him to Bercea, where he and 
Timothy are left, when Paul retires before his 
Jewish opponents (174), From Athens a message 
is sent by Paul, instructing them to come to him 
with all speed (17°), but he has left that city and 
arrived at Corinth before they rejoin him (18°). 
At this point the name of Silas disappears from the 





story. 

The references to Silvanus in the Epistles accord 
with the account of Paul’s companion in Acts and 
confirm the theory of their identification. In both 
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Epistles to the Thessalonians, probably written at 
Corinth, he appears as joint-author with Paul and 
Timothy, and unites in their friendly greetings 
(1 Th}, 2Th1). In2Co 1 heisagain mentioned 
with them as a co-worker in the gospel at Corinth. 
The inference is that he was the same person as 
Silas, whom Acts represents as the companion 
of Paul and Timothy both at Thessalonica and at 
Corinth. The final reference—1 P 5” (‘ by Silvanus, 
a faithful brother unto you, as I suppose, I have 
written briefly’) —only shows that in later years 
he was associated with the author of that Epistle, 
and assisted him in its production. One passage, 
when compared with Acts, may be supposed to 

resent a difficulty, if it is presumed that Silas and 

imothy were inseparable from the time when 
they parted with Paul at Berea till they rejoined 
him at Corinth. 1 Th 3° conveys the impression 
that Timothy had been with Paulin Athens, and 
had been sent thence to Thessalonica to comfort 
the Church there and bring news of its condition. 
It is possible that Timothy paid a visit to Athens 
which has not been recorded in Acts, but it is un- 
necessary to infer that Silas accompanied him, and 
that consequently there is a lacuna in Acts, so far 
as he is concerned. 

Notwithstanding the corroboration of the notices 
in the Epistles, the identification of Silas with Sil- 
vanus has not passed without question. On the 
ground of an ullened tendency in Acts to connect 
Paul as closely as possible with the Church of 
Jerusalem, Weizsicker suggests that, in the ac- 
count of the second missionary journey, Silas has 
been substituted for Silvanus, the actual companion 
of Paul. As a member of the primitive Church 
and its agent in conveying the decree regarding 
circumcision to Antioch, Silas would be a pledge 
of relationship between Paul and Jerusalem on the 
second journey, as Barnabas had been on the first ; 
and so he would be regarded by the author of Acts 
as a@ more appropriate associate for the Apostle. 
For this theory, however, the reasons adduced 
have not been found convincing, even by those who 
admit the supposed tendency in Acts. Scarce y 
more success has attended the various critical 
attempts to identify Silas or Silvanus with other 
friends and fellow-labourers of Paul, such as Luke 
(Van Vloten) and Titus (Mareker and Seufert). 
Of the theories advanced in this connexion perhaps 
the least probable is that which finds two Silases 
in Acts—one the messenger of the Jerusalem Church 
to Antioch (157%), the other the companion of Paul 
on his second journey (15#°-18°)—and identifies the 
latter with both Silvanus and Titus (Zimmer). 

To Silas has been attributed a share, more or less 
independent, in the writing of several Epistles. 
Thus it has been suggested that some passages of 
1 Cor, (18 316 1570-34 1615-18) are interpolations by 
him, and that he wrote the apocalyptic portions of 
the Epistles to the Thessalonians(R. Scott). Even 
the whole of 1 and 2 Thess. has been supposed to 
be the work of the Silvanus mentioned in 1 P 5%, 
Silas (Silvanus) is also one of the authors to whom 
Hebrews has been ascribed; but there is no 
traditional support for this view, and too little is 
known of him to furnish a compelling argument. 
As in the case of Barnabas, his connexion with 
the Jerusalem Church tells rather against his 
authorship of such an Epistle as Hebrews. There 
is good reason, however, for associating the name 
of Silas with 1 Peter, and the part borne by him 
in the production of that Epistle is obtaining in- 
creasing recognition. According to 5, he was at 
least the amanuensis by whose hand it was written ; 
but, if the Petrine origin be accepted, various con- 
siderations, such as the Pauline cast of the Epistle 
and its correct Greek, suggest that both matter and 
style were largely influenced byhim. Some scholars, 
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indeed, suppose that Peter entrusted its composi- 
tion entirely to Silas, and contented himself with 
revising and approving it. Others go further, and 
think that Silas may have written it independently, 
after the death of the Apostle. 

LITERATURE.— Works on Paul and the Apostolic Age generally, 
esp. A. C. McGiffert, History of the Apostolic Age, amburen, 
1897, and C. v. Weizsicker, Das apostolische Zeitalter, Frei- 
burg i. B., 1886 (Eng. tr., 2 vols., London, 1894-95); Van 
Vioten, ‘Lucas und Silas,’ in Z WT x. [1867], xiv. [1871] ;Marcker, 
‘Titus Silvanus,’ in Gymnasialprogramm, 1864 ; Seufert, in 
ZWwT xxviii. [1885]; Zimmer, in ZKWL ii. [1881]; R. Scott, 
The Pauline Epistles, Edinburgh, 1909; J. Weiss, SK lxv. 
[1892] 253; J. Moffatt, LNT, Edinburgh, 1911, pp. 80f., 296, 
331f., 439. D. FREW. 


SILK.—Silk, the fibrous substance produced by 
the mulberry silk-moth of China, is mentioned 
(Rev 18) as part of the costly merchandise of 
‘Babylon’ (Imperial Rome). he Chinese name 
of the silk-worm is st, Korean soi; to the Greeks 
it became known as ovp, the people supplying it 
being the Sfpes, and the fibre itself onpixéy, whence 
Lat. sericum, Fr. soie, Ger. Seide, Eng. silk. The 
silk-worm is first mentioned in Western literature 
by Aristotle (de Anim. Hist. v. 19). The silken 
textures of the East began to be imported into 
Italy in the early days of the Empire. At first 
they fetched fabulous prices, and their use by men 
was deemed an unpardonable extravagance. Ata 
meeting of the Senate, in the time of Tiberius, 
‘much was said against the luxury of the city by 
Quintus Haterius, a man of consular rank, mre by 
Octavius Fronto, formerly pretor; and a law was 
passed ‘‘against using vessels of solid gold in 
serving up repasts, and against men disgracing 
themselves with silken garments”’ (Tae. Ann. ii. 
33). The trade, however, grew. Elagabalus was 
the first Emperor who wore robes of silk. Aurelian 
complained that a pound of it cost 12 ounces of gold. 
Under Justinian the Western world at last received 
from China a supply of silk-worms’ eggs (E. 
Gibbon, Decline and Fall of the Roman Empire, iv. 
[1902], ch. xl. § 3). JAMES STRAHAN. 


SILYANUS.—See SILAs. 


SILVER (dpyupos, dpyipiov, Lat. argentum; from 
dpyés, ‘shining’).—Silver is one of the precious 
or ‘noble’ metals, used from the earliest times as 
a means of exchange and adornment. With the 
exception of gold, it is the most malleable and 
ductile of all substances. Gold was ‘estimated at 
thirteen times the value of silver’ (Herod. iii. 95), 
but the proportion varied considerably at different 
periods. 

4. Articles of silver are mentioned among the 
costly wares sold in the market of the apocalyptic 
Babylon—Imperial Rome (Rev 18!%). As this 
metal has a perfect metallic lustre and ‘takes a 
very high polish, it was often used for mirrors. 
The aquila, or standard of the Roman legion, was 
of silver (Cic. in Cat. I. ix. 24). ‘ Milites argentati’ 
were soldiers whose shields were covered or plated 
with silver (Livy, ix. 40). In a great house there 
were many ‘vasa argentea’ (2 Ti 2”, Vulg. ; cf. 
Hor. Sat. ii. 7. 72f.). Rome’s principal supply of 
silver came from southern Spain. The Maccabees 
heard what the conquering race ‘did in the land of 
Spain, that they might become masters of the mines 
of silver and gold which were there’ (1 Mac 8’). 
Strabo (111. ii. 10), quoting Polybius, says that 40,000 
men were regularly employed in the silver mines of 
New Carthage (Carthagena), which yielded daily to 
the Roman people a revenue of 25,000 drachme. 

2. As silver was the everyday medium of ex- 
change in the ancient world, the Gr. dpyvpior, like 
the Heb. 792, frequently denoted money (cf. Fr. 
argent). When Simon the Magian offered Peter 
money (xp#uara) for the power to work miracles by 
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the Holy Spirit, the Apostle answered, in horror 
of this ‘simony,’ or trafficking’ in sacred things, 
‘Thy money (dpyipiv, RV ‘silver’) perish with 
thee.” Xenophon (Cyrop. m1. i. 33) has the phrase 
els dpytptov oyibévra, ‘calculated in our money,’ 
and dpyvpiov xadapdy (Theocritus, xv. 36) meant 
‘hard cash.’ 

3. The magical books which were publicly burned 
in Ephesus during St. Paul’s great mission there 
were priced at 50,000 [pieces] of silver (dpyuptov 
Mupiddas wévre, Ac 19!), The coin understood is 
the drachma or denarius. When Rome became 
mistress of the Hellenic world, she allowed the 
Attic coinage to be continued along with her own 
monetary system. Since the dpayu and the 
denarius were practically equal in value, they be- 
came convertible terms. As the denarius-drachma, 
(translated ‘shilling’ in the American RV) was 
about 93d., the books destroyed were worth nearly 
£2000. Many silver shrines, or miniatures of the 
temple of Diana, were made and sold in the same 
city. A gild of silversmiths (dpyupoxéro, cf. LXX 
Jg 174, Jer 6”), of which Demetrius was probably 
the president during the last year of St. Paul’s 
residence at Ephesus, made their living largely by 
this lucrative business. 

4. In depicting the fate of rich men, James (5%) 
says that their gold and silver are ‘rusted’ 
(karlwrat). This is not strictly accurate, as both 
of these metals have the property of resisting 
corrosion ; but silver is readily blackened or tar- 
nished in an atmosphere of sulphuretted hydrogen. 


Lirzrature.—Art. ‘Argentum’in W. Smith, Dictionary of 
Greek and Roman Antiquities, 1848; W. Jacob, Inguiry into 
Production and Consumption of the Precious Metals, 1831. 

JAMES STRAHAN. 


SIMEON.—See PETER, TRIBES. 


SIMON (the tanner).—A dweller in the town 
of Joppa or Jaffa; in his house St. Peter lodged 
during his sojourn there after the raising of Dorcas 
(see art. DORCAS), and from it he was summoned 
to visit the Roman centurion Cornelius (Ac 9% 
108 17. 32), The fact that Simon’s occupation was 
that of a tanner has given rise to several interest- 
ing suggestions with regard to the Apostle’s state 
of mind at this period. The trade of Simon, owing 
to his constant contact with dead bodies, was re- 
garded by the Jews as unclean (cf. Edersheim, 
Jewish Social Life, 1908, p. 158). The Apostle’s 
scruples as to ceremonial uncleanness were not so- 

ronounced as to prevent him from lodging with 
Ranon! and perhaps his contact with the tanner, 
probably a Christian believer, may have helped to: 
prepare his mind for receiving the message of 
Cornelius. We may admit that the reference to. 
the tanner is meant to introduce the ‘ universalism’ 
of the following chapter without in any way sug- 
gesting that the passage is unhistorical (cf. Know- 
ling, EGT, ‘ Acts,’ 1900, in loco). 

W. F. Boyp. 


SIMON MAGUS.—1. The NT account.— Ac 
8°-44 gives the story of ‘a certain man, Simon by 
name,’ who ‘used sorcery, and amazed the people of 
Samaria, giving out that himself was some great 
one (Aéywy elval riva éavrov uéyav): to whom they all 
gave heed, from the least to the greatest, saying, 
This man is that power of God which is called 
Great (7 d’vayis rod Oe00 n kadoumévn pmeydAn). .. . 
But when they believed Philip preaching good 
tidings concerning the kingdom of God and the: 
name of Jesus Christ, they were baptized, both 
men and women. And Simon also himself be- 
lieved: and being baptized, he continued with 
Philip; and beholding signs and great miracles 
wrought, he was amazed.’ The news of the 
movement in Samaria brought Peter and John 
from Jerusalem, and through their prayersand the 
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laying on of their hands, the believers received 
the Holy Spirit. Seeing this, Simon offered the 
apostles money, saying, ‘Give me also this power, 
that on whomsoever I lay my hands, he may re- 
ceive the Holy Ghost. But Peter said unto him, 
Thy silver perish with thee, because thou hast 
thought to obtain the gift. of God with money. 
Thou hast neither part nor lot in this matter: for 
thy heart is not right before God. Repent there- 
fore of this thy wickedness, and pray the Lord if 
perhaps the thought of thy heart shall be for- 
given thee. For I see that thou art in the gall of 
bitterness and in the bond of iniquity. And Simon 
answered and said, Pray ye for me to the Lord, 
that none of the things which ye have spoken 
come upon me.’ . 

These verses tell all that is known definitely 
about this particular Simon. But in subsequent 
Christian literature the name became very pro- 
minent. A Simon Magus was described as an arch- 
heretic who was the antagonist of Simon Peter. 
Accounts of his teaching are given in heresiological 
works. An elaborate legend became current about 
his conflict with the Apostle. In modern times 
fresh importance has attached to this legend 
because the Tiibingen school have tried to show 
that the oldest accounts are those in which Simon 
Magus is represented as a caricature of the apostle 
Paul, and the opponent of the apostle Peter. This 
has been used as a basis for their reconstruction of 
early Church history from the point of view that 
Peter and Paul were in conflict, and that the Acts 
of the Apostles was a conciliatory compromise. 
The question of the identity of this legendary 
Simon Magus—the disguised Paul—with the Simon 
of Ac 8 can be discussed best after some inquiry 
into the legend and into the references to Simon 
in Patristic literature. 

2. The Simonian legend.—There are two chief 
sources ofthislegend. (a) The Clementine Homilies 
and Recognitions. These are two forms of an early 
Christian romance, the Homilies in Greek, the 
Recognitions in Latin. They relate the story of 
Clement’s search for truth until his reunion with 
the long-lost members of his family. According 
to the Homilies, in the course of his wanderings 
Clement met Peter at Cesarea in Palestine. The 
Apostle was to dispute next day with Simon of 
Gitta. The story of Simon is then related by two 
of his pupils: that his father’s name was Antonius, 
his mother’s Rachel ; that he was a Samaritan of 
the village of Gitta, six miles from Samaria; that 
he was educated at Alexandria, and was skilled in 
the wisdom of the Greeks and in magic. Peter 
disputed with him for three days, after which 
Simon fled by night to Tyre. Peter followed him 
to Tyre and to Sidon and to Tripolis, whence 
Simhon escaped to Syria. They met again in Lao- 
dicea, where the disputes were renewed. Simon 
managed to escape by changing the face of Faustus, 
Clement’s father, and making it like hisown. This 
device, however, led to Faustus exposing Simon’s 
impostures. Meanwhile Simon reached Judea, 

n the Recognitions only one dispute is described 
—in Cesarea. But there is reference to a visit of 
Simon to Rome, where he is to be honoured with 
statues. It is probable that these versions are 
independent re-castings of a common original. 
The question in doubt is whether the original 
story told only of a conflict between Simon and 
Peter in Syria, or whether it related an earlier 
conflict in Syria and a later one in Rome. 

(6) The legendary Acts of Peter and Paul. 
These tell the story of contests between Simon and 
Peter; but they place the scene in Rome. There 
are two forms of the story. (a) The Gnostic Acts 
(Actus Petri cum Simone) tell that after Paul left 
Rome, a stir arose in the city about a Simon who 


worked miracles and called himself the Great 
Power of God. He came to the city flying in 
smoke, and created a great sensation. Therefore 
Peter was bidden by Christ to goto Rome. The 
Apostle found Simon installed in the house of a 
Roman senator, and he attacked the Magian as 
a ravening wolf. When Simon refused him ad- 
mittance, Peter sent a message by a dog, whose 
speech brought the traitor to the Apostle’s feet. 
By the aid of further miracles Peter silenced 
Simon till a public controversy was arranged be- 
fore all Rome. Peter raised the dead, and ex- 
osed Simon’s attempts to work similar miracles. 
Biosost then promised to fly to God. But in answer 
to Peter’s prayers he fell, broke his thigh, and 
was taken to Terracina, where he died. 

(8) The Acta Petri et Pauli gives another form 
of the story. Paul is the companion of Peter in 
Rome. The success of their preaching made the 
Jews stir up Simon against Peter. He convinced 
Nero of his claims, and Peter and Paul were sum- 
moned to appear before the Emperor. After long 
discussion, Simon undertook to fly from a high 
tower. Paul was distressed, and prayed. But 
Peter adjured the angels of Satan not to help 
Simon, who fell to the ground and died. 

The Apostolic Constitutions contains the whole 
story of a conflict in Syria and a conflict in Rome. 
Probably this is a piecing together of two stories, 
originally independent. It does not settle the 
question whether the Clementines and the Petrine 
Acts depend upon independent documents, as G. 
Salmon thinks (DCB, art. ‘Simon Magus’), or 
whether they severally elaborate two parts of one 
common history—an Ebionite Acts of Peter—which 
is Lipsius’ theory. 

The substance of the story as it concerns Simon 
is that he travelled in Syria and as far as Rome, 
deceiving people by his magic and winning wide- 
spread adherence for his claims to Divine power ; 
that he was opposed by Simon Peter, who exposed 
his deceit and brought to naught his efforts to 
impose on the people. 

3. The Simonian system.—In addition to these 
legendary accounts of the contest between Simon 
Magus and Simon Peter, there are references to 
Simon in Patristic literature which give more 
trustworthy accounts of his life and teaching. 
(a) The earliest reference is in Justin Martyr’s 
Apology (i. 26, 56). Hesays: ‘ After Christ’s ascen- 
sion into heaven the devils put forward certain 
men who said that they themselves were gods ; 
and they were not only not persecuted by you, 
but even deemed worthy of honours. There 
was a Samaritan, Simon, a native of the village 
called Gitta, who in the reign of Claudius Cesar, 
and in your royal city of Rome, did mighty acts 
of magic, by virtue of the art of the devils 
operating in him. He was considered a god, and 
as a god was honoured by you with a statue, 
which statue was erected on the river Tiber, 
between the two bridges, and bore this inscription, 
in the language of Rome: ‘Simoni Deo Sancto,” 
**To Simon the holy God.” And almost all the 
Samaritans, and a few even of other nations, wor- 
ship him, and acknowledge him as the first god ; 
and a woman, Helena, who went about with him 
at that time, and had formerly been a prostitute, 
they say is the first idea generated by him. And 
aman, Menander, also a Samaritan, of the town 
Cappareteea, a disciple of Simon, and inspired by 
devils, we know to have deceived many while he 
was in Antioch by his magical art’ (26). In 56 is 
another reference : ‘ But the evil spirits were not 
satistied with saying, before Christ’s appearance, 
that those who were said to be sons o Jupiter 
were born of him; but after He had appeared and 
been born among men, and when they learned 
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how He had been foretold by the propliets, and 


knew that He should be believed on and looked for 
by every nation, they again, as was said before, 
put forward other men, the Samaritans Simon and 

enander, who did many mighty works by magic, 
and deceived many, and still keep them deceived. 
For even among yourselves, as we said before, 
Simon was in the royal city Rome in the reign of 
Claudius Cesar, and so greatly astonished the 
sacred senate and people of the Romans, that he 
was considered a god, and honoured, like the 
others whom you honour as gods, with a statue.’ 
(6) Later Patristic literature seems to gather its 
accounts of Simon’s teaching from some common 
ground—probably a lost treatise by Justin. Simon 
is said to have taught that he was the highest 
power—the Supreme God Himself, who descended 
to the lower world because its rulers ruled it all. 
He passed through its regions, appearing in every 
form necessary for the restoration of the lost 
harmony. Among Jews he manifested himself 
as the Son, in Samaria as the Father, and among 
other nations as the Holy Spirit. Helena (whom 
he had purchased in a brothel in Tyre) was his 
mpwern évvoa, mother of all, by whom he had called 
the angels and archangels into being. She had 
been laid under bonds by her own children, but 
after many transmigrations had been rescued at 
last by the Supreme God—Simon—who came down 
to deliver her and to bring salvation to all men 
through the knowledge of himself. He liberated 
the world and those who were his from the rule of 
those who had made the world. Those who had 
hope in him and in Helena might freely do as 
they would, for men were saved according to his 
grace and not according to good works. 

Such a system is obviously an amalgam of pagan- 
ism and Christianity. It contains a good deal that 
is common to almost all the forms of Gnostic 
myths, and it borrows some of its ideas and not a 
little of its phraseology from Christianity. 

4. The historical value of the story.—(a) One 
explination of this tradition is that it is the 
legendary development of the story in Ac 8, under 
the influence of a continued conflict between Chris- 
tianity and the Simonian Gnosis. The Tibingen 
school, however, explained it in a different way. 
According to Baur and his followers, the Ebionite 
Clementine literature contains a carjcature of the 
apostle Paul. Instead of the Simon of the tradition 
being treated as a historical character, the name is 
to be interpreted as a term of reproach for Paul. 
Whenever Simon Magus is mentioned in ancient 
documents, Paul is meant. The contest between 
Simon Magus and Simon Peter really represents 
the conflict between Paul and Peter. So theSimon 
of Ac 8 was no real character but only a pre- 
sentation of Paul. Thus, Peter’s refusal to give 
Simon Magus the power of the Holy Spirit is a 
covert account of the refusal of the elder Apostle 
to admit Paul’s claims to rank with them, backed 
though the claim was by a gift of money for the 
poor saints in Jerusalem. Starting from this 
standpoint, Baur’s school reconstructed the story 
of early Christianity with the conflict between 
Paul and Peter as the key. The Acts of the 
Apostles was interpreted as a compromise, a book 
written in a conciliatory interest but resting upon 
Jewish Christian myths only partly understood. 
The journeys of Peter and his visit to Rome are 
ai an ecclesiastical tradition reflecting the 
journeys of Paul, and expressing the belief of the 
Church that the great Apostle, who had withstood 
the Simon-Paul everywhere else, must have fol- 
lowed up his victory in the capital. This theory, 
ingeniously applied to Patristic and Clementine 
literature, and worked out with much skill, won 
many adherents for a time, despite the fact that it 
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proved the presence of biased and fabricated history 


within primitive Christianity. But a reaction 
soon set in. In £Br® (xxii. 79) A. Harnack wrote, 
‘On no other point are the proofs of the Tiibingen 
school weaker than in this.’ In EBr"™ (xxy. 126) 
St. George Stock’s conclusion is, ‘The idea that 
Simon ses ey is merely a distortion of St. Paul is 
absurd.’ It is not denied that the Clementine 
literature is marked by hostility to St. Paul. 
‘The Clementine writings were produced in Rome, 
early in the third century, by members of the 
Elkesaite sect. . . . One of the characteristics of 
these heretics was hostility to Paul, whom they 
refused to recognize as an apostle’ (G. Salmon 
in Smith-Wace, DCB, London, 1877-87, iv. 687). 
But, though P. W. Schmiedel (in #Bi, art. 
‘Simon Magus’) defends a modified position of the 
Tiibingen school, most modern scholars would 

robably accept St. George Stock’s summing up in 

Br"; ‘In conclusion, there are of course some 
grounds for the Tii®ingen view, but they are 
wholly inadequate to bear the structure that has 
been raised upon them. St. Paul was a hard 
hitter, and Jewish Christians, who still clung to 
James and Peter as the only true pillars of the 
Church, are not likely to have cherished any love 
for his memory. This is enough to account for 
the hostility displayed against St. Paul in the 
Clementines. But to push the equation of St. 
Paul with Simon Magus further than we are forced 
to by the facts of the case is to lose sight of the 
real character of the Clementines as the counter- 
blast of Jewish to Samaritan Gnosticism and to 
obscure the greatness of Simon of Gitta, who was 
really the father of all heresy.’ As F. H. Chase 

uts it in discussing Lipsius’ theory that the 
Simonian legend originated the story of Peter’s 
visit to Rome: ‘Lipsius’ theory is really an off- 
shoot of the Tiibingen theory of the apostolic age. 
The main trunk is now seen to be lifeless, The 
branch cannot but share its decay’ (HDB iii. 
Tie) 

(ob) If the Tiibingen theory be recognized as 
‘lifeless,’ there are three questions of importance 
bearing on the historical value of the Simonian 
legend. 

(1) Is the Simon of the legends a historical person ? 
Salmon’s answer may be accepted at once: ‘It 
cannot reasonably be doubted that Simon of Gitta 
is a historical personage. The heretical sect 
which claimed him for its founder was regarded 
by Justin Martyr as most formidable. ... He 
speaks of it as predominant in Samaria, and not 
unknown elsewhere; that is to say, probably, he 
had met members of the sect at Rome. The exist- 
ence of the sect is testified by Hegesippus and 
Clement of Alexandria’ (op. cit., p. 687 f.). There is 
nothing to throw doubt upon the definite state- 
ments of Justin Martyr about the Simon who is 
mentioned alongside of Menander and Marcion as 
the founder of a sect and the object of veneration. 

There is less certainty about the details of his 
life. With regard to his birthplace—Gitta—Justin 
was a Samaritan and a good witness; and the 
statements of Hegesippus about his father and his 
mother, and his Sette trained at Alexandria, are 
quite possibly good tradition. Also the general 
ascription to him of magical powers probably re- 
flects a claim he made. The persistent story of 
his journeys, coupled with the existence of Simon- 
ians outside Palestine, favours the view that he 
travelled, though considerable haziness hangs over 
the whole subject of his alleged visit to Rome. 

(2) Is the Simon of Ac 8 a historical person? 
This question also may be answered unhesitatingly » 
in the affirmative. ‘The Simon of the Acts is also 
a real person’ (Salmon, op. cit., p. 688). With the 

* Of. Exp, 8th ser., v. [1913] 348 n. 
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break-down of the Tiibingen theory, and the re- 
habilitation of Luke as a historian, all reasons for 
doubting the essential accuracy of the narrative in 
Acts have disappeared. That narrative relates to 
times of which Ties lad no firsthand knowledve ; 
therefore it may be coloured by later ae But 
Luke related it because it occurred, and because 
he had reasons for relating it. What those reasons 
were, and whether we know very much about 
Simon, can be discussed best when another question 
has been answered : 

(3) Is Simon of Gitta the same as the Simon of 
Ac 8? This identity was generally assumed until 
Salmon questioned it in the article referred to 
above. e believes that Justin Martyr confused 
Simon of Gitta with Simon of Acts, and that the 
confusion has dominated all subsequent references 
tothem. His chief argument is that the Simonian 
doctrine, being a variant of 2nd cent. Gnosticism, 
could not have been propounded by a Simon who 
lived in Samaria c. A.D. 40. In support of his 
theory he adds: ‘If Simon had been really the 
inventor of the Gnostic myths, it is not credible 
that they should pass into so many systems which 
did not care to retain any memory of his name. 
On the other hand, if this mythology had been in 
Simon’s time already current, it is intelligible that 
he might make use of it in order to justify to his 
disciples hisrelations withafallen woman.’ Salmon 
thinks that ‘the Simon described by Justin was 
not, as he supposed, the father of Gnosticism, but 
had found at the time of his teaching a Gnostic 
system already developed. It follows, then, that 

ustin’s Simon could not be identical with the con- 
temporary of the Apostles; and the name Simon 
is so common a one, that the supposition of two 
Simons presents no difficulty.’ His conclusion is 
that ‘the Simon described by Justin was his elder 
only by a generation; that he was a Gnostic 
teacher who had gained some followers at Samaria ; 
and that Justin rashly identified him with the 
magician told of in the Acts of the Apostles’ (id., 
p. 683). This conclusion is supported generally by 
St. George Stock in HBr" (xxv. 126), who says that 
‘Dr. George Salmon brought light into darkness 
by distinguishing between Simon of Gitta and the 
original Simon Magus.’ His conclusions are: ‘(1) 
That all we know of the original Simon Magus is 
contained in Acts; (2) that from very early times 
he has been confused with another Simon’; and 
he adds: ‘Before such an amalgam of paganism 
and Christianity could be propounded, it is evident 
that Christianity must have been for some little 
time before the world, and that the system cannot 
possibly be traced back to Simon Magus. Is it 
not this early struggle between Jewish and Samari- 
tan universalism, involving as it did a struggle of 
religion against magic, that is really symbolized 
under the wild traditions of the contest between 
Peter and Simon?’ (i6., p. 127). ‘Justin Martyr 
was decidedly weak in history, and it is not un- 
reasonable to suppose that he may have confused 
the Simon of Acts with a heretical leader of the 
same name who lived much nearer to his own time, 
especially as this other Simon also had a great 
reputation for magic. A full century must have 
elapsed between the conversion of Simon Magus 
to Christianity and the earliest date possible . . . 
for the composition of Justin Martyr’s First 
Apology’ (c. A.D. 152) (2b., p. 126). F. H. Chase 
also accepts this theory, saying, in reference to the 
Simonian legend, ‘the most probable account of 
its genesis is that it grew out of a mistaken 
identity’ (HDB iii. 778). 

(c) Before this modification of the view held so 
long as to the identification of the two Simons 
can be accepted, regard must be had to the follow- 
ing points. 


(1) Are the references of Justin Martyr histori- 
cally explicable on the theory that Simon of Gitta 
was a 2nd cent. Gnostic? Even if Justin was 
decidedly ‘weak in history’ (Stock), he must have 
acted ‘rashly,’ as Salmon allows (/oc. cit.), if he 
identified two men who lived nearly a century 
apart, in a public Apology in defence of Christian- 
ity. His reference to a statue to Simon in Rome 
is generally regarded as a mistake, because in 1574 
the base of a statue was dug up in the island in 
the Tiber to which he refers, with the inscription 
‘Semoni Sanco Deo Fidio.’ It is supposed, there- 
fore, that Justin mistook a statue dedicated to a 
Sabine deity for one erected to Simon. There is 
considerable force, however, in the plea of the 
editors of the ‘ Ante-Nicene Christian Library ’ that 
this is ‘ very slight evidence on which to reject so 
precise a statement as Justin here makes ; a state- 
ment which he would scarcely have hazarded in an 
apology addressed to Rome, where every person 
had the means of ascertaining its accuracy. If, 
as is supposed, he made a mistake, it must have 
been at once exposed, and other writers would not 
have so frequently repeated the story as they 
have done’ (Ante-Nicene Christian Library, ii. 
[1892] 29 n.). 

It has also to be considered whether Justin 
could repeat (chs. 26 and 56) such a flagrant error 
as bringing Simon to Rome in ‘the reign of 
Claudius and ascribing public-honours to him, if 
the man Simon was not a generation older than 
himself, as Salmon’s theory suggests. Would 
such a tradition have grown up in the Roman 
community about a man who was almost their 
contemporary? And, if there was no tradition, 
was Justin likely to have made such a statement, 
even adding the plea, ‘As for the statue, if you 
Pore destroy it’ (56)? Atany rate, would the story 

ave been left unrefuted so that it could be ac- 
cepted and repeated by later writers? If Simon 
of Gitta was a 2nd cent. Gnostic teacher, either he 
had not been in Rome, in which case it is difficult 
to understand why Justin’s fallacious reference 
was not exposed, or he had been in Rome so 
recently as to make it difficult to understand why 
Justin pushed back the event for nearly a century. 

(2) Further, it has to be noted that there is a 
real parallelism between the Simonian system 
and the slight account in Acts of the teaching of 
Simon Magus. The magical element is prominent 
in both. Simon in Samaria ‘used sorcery, and 
amazed the people,’ a trait very characteristic 
of the legendary Simon. Acts (8 1") says Simon 
gave out ‘that himself was some great one: to 
whom they all gave heed, from the least to the 
greatest, saying, This man is that power of God 
which is called Great (7 d¥vauis Tod Geod 4 Kadounévn 
ueyddn).’ And Simon is said to have been speci- 
ally struck with the ‘signs and great miracles’ 
wrought by Philip (v.45). Now, in the Simonian 
system, Simon is said to have taught that he was 
the highest God, rhv trép rdvra dévauw. He called 
himself 6 éords, 6 ords, 6 ornoduevos, implying his 
pre-existence and his immortality. 

It would seem, therefore, that if thetwo Simons 
are different, the 3rd cent. Simon taught doctrines 
whose elements were taught by the earlier Simon ; 
also that both were distinguished for sorcery and 
for magical powers. 

The amalgam of paganism and Christianity 
which was characteristic of Gnosticism, and which 
was specially obvious in the Simonian system, is 
readily explicable in the teaching of Simon Magus, 
who, according to the story in Acts, was brought 
into intimate contact with Christian teaching 
without becoming a genuine believer. > 

(3) Is it not possible to find a mediating theory ? 
First of all, we must think of the Simon of Acts 
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as a convert whose conversion was sincere as 
far as it went, but was very superficial. He is 
not represented as resenting Peter’s rebuke. It 
abashed him, and made him penitent to the extent 
of asking humbly for the Apostle’s prayers. There 
is no contest between Simon and Peter in Acts. 
But is it not likely that, when Simon was brought 
face to face with the deeper meanings of Christian- 
ity, he failed to respond? Instead of advancing 
in Christian knowledge, he seceded from a com- 
munity with which his connexion had been anoma- 
lous. This view is put forward also by W. M. 
Ramsay in Hxp, 8th ser., v. 348. Discussing the 
term ‘ believe,’ he writes, ‘The example of Simon 
Magus seems conclusive. Simon believed (Acts 
vill. 13), and was baptized. Yet it is hard to sup- 
pose that he became in the final sense a Christian, 
although for the time he was a member of the 
Church. The language of Luke, on the whole, 
suggests the opposite. Simon, it is true, after 
baptism, ‘‘continued with Philip; and beholding 
signs and great wonders wrought, he was amazed ” 
(égicraro). Yet no word is said to mitigate the 
final condemnation pronounced on him by Peter : 
‘thou hast neither part nor lot in this matter ; for 
thy heart is not right.” He is described, not as 
repenting, but only as asking in fear of the future 
that Peter should pray for him. 

It seems beyond question that Luke knew the 
reputation which Simon acquired, and that he re- 
garded the subsequent history of Simon as the 
natural result of what occurred at the beginning 
of his connexion with the Christians.’ 

But it need not be supposed that when Simon 
broke with the Christians he renounced all he had 
learned. It is more probable that he carried some 
of the Christian ideas with him and that he wove 
these into a system of his own. This system did 
contain some of the germs of later Gnosticism. 
Thus he became the leader of a retrograde sect, 
perhaps nominally Christian and certainly using 
some of the Christian terminology, but in reality 
anti-Christian and exalting Simon himself to the 
central position which Christianity was giving to 
Jesus Christ. The separation between Simon and 
the Christians would probably be widened by the 
departure of Philip soon after the apostles left 
Samaria. Philip had been the agent of the Chris- 
tian movement, and it is not unlikely that on his 
withdrawal many Samaritans might easily fall 
again under the spell of Simon, especially if he 
were offering himself as a Christian leader. 

Now if Simon was a pervert who originated an 
apostate sect—an anti-Christian sect, though a 
sect claiming Christian connexion—is it not com- 
prehensible that two results happened? (a) Simon 
became the arch-heretic in the eyes of the Chris- 
tians, and tradition was sure to be busy with his 
name. (6) The sect he founded became absorbed 
in later Gnosticism, but also contributed some- 
thing to it. Gnosticism did not enter the 2nd cent. 
fully grown. A. C. Headlam (art. ‘ Gnosticism’ in 
HDB ii. 188) remarks that ‘the developed Gnostic 
heresies of the 2nd cent. presuppose the NT,’ 
and that ‘the embryo Gnosticism of the NT takes 
its proper place in the history of religious de- 
velopment.’* May not Simon have been one of 
the forerunners of Gnosticism; not, perhaps, its 
father, as tradition has supposed, but one source 
of some of its ramifications? A. C. McGiffert 
refers to this: ‘His effort to rival and surpass 
Jesus very likely began after his contact with 
the Christians which Luke records. His religious 
system was apparently a syncretism of Jewish 
and Oriental elements, and resembled very closely 
some forms of second century Gnosticism, if it 
did not indeed give rise to them’ (A History of 

* Of. Vernon Bartlet, in Exp, 8th ser., v. 32, 33. 
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Christianity in the Apostolic Age, pp. 99-100). 
Without ascribing to Simon such prominence as is 
demanded by tradition, it is permissible to believe 
that he gave his name to a sect which became 
Gnostic but which retained a historical connexion 
with him, though its doctrines were modified 
largely in process of time. 

In such circumstances we may find a historical 
basis for much of the Simonian tradition, whilst 
recognizing that tradition had been busy embellish- 
ing the story of Simon even long before the time 
of Justin Martyr. It may be assumed that he 
was born in the Samaritan village of Gitta; that 
he was a man of unusual attainments; that he 
received some training in Alexandrian philosophy ; 
that he startled Samaria with his powers ; that 
he was, for a time, nominally a Christian, but 
that he broke away from the Christian Church ; 
that his knowledge >f Christian truth was very 
shallow, an cuat he carried some Christian ideas 
over wit} him, but in confusion ; and that his 
subsequent teaching was an amalgam of this 
crude Christian precipitate with Alexandrian 
speculation and with magic. It is probable that 
he travelled, preaching his new doctrines, practising 
his magical arts, and winning for himself and for 
his teaching something of the devotion with which 
he was regarded in Samaria. Whether he ever 
exhibited his skill in Rome, we have no means of 
determining ; but at all events he was brought to 
Rome by popular legend and was represented as 
winning an extraordinary success in the Imperial 
city. His disciples became a sect which bore his 
name and which persisted long after the death of 
the original members. Simon’s teaching contained 
some of the germs of 2nd cent. Gnosticism, which 
it may have done something to evolve and with 
which the Simonian sect became impregnated, 
though it still retained many of its early magico- 
Christian elements. Beyond this it seems im- 
possible to go. What was actually taught by 
Simon cannot now be distinguished from what 
was taught by his followers. The story of Helena. 
may be a Simonian doctrine rather than a fact. 
It cannot be said whether Simon Magus and Simon 
Peter ever met again after their encounter in 
Samaria; the record of their conflict is probably 
the romance which tradition has woven round the 
name of one who was known to have been a Chris- 
tian once but was rebuked by Peter for his ignor- 
ance of Christian truth and who became subse- 
quently an apostate. 

(4)-‘Coming back to the story in Ac 8, there 
seems no reason for doubting its essential accuracy 
(see & (6) (2)). 

(i.) Luke’s account looks like history. There is 
no embellishment from the point of view of the 
Christian romancer. The story does not dilate 
upon the remarkable conversion, and it leaves 
Simon directly the purpose of the reference tu 
him is fulfilled. The plain record is not em- 
broidered ; moreover, thereis an almost tantalizing 
brevity, as in several of Luke’s stories, which 
belong to the history of the Christian Church and 
were not written to satisfy curiosity. 

(ii.) This does not deny that the story may be 
coloured somewhat by being seen through the 
haze of a considerable interval. Luke was writing 
about events of which he knew nothing at first. 
hand. Perhaps he had met the Simonian sect 
outside Palestine, and there may have been al- 
ready some magnifying of Simon’s success in 
Samaria or some depreciation of his motives in 
Christian circles. At the same time, this ‘im- 
pressionist’ account of the incident would not 
justify such a criticism, ¢.g., as that of McGiffert : 
‘Luke’s account of Simon’s dealings with the 
apostles can hardly be accurate in all the details, 
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for it rests upon the assumption that the Holy 
Spirit was given by the laying on of the apostles’ 
hands’ (op. cit., p. 100n.). All that the account 
suggests is that in this case the gift of the Holy 
Spirit was connected with the laying on of hands 
—a suggestion quite in harmony with the general 
tenor of Acts. 

(iii.) Why did Luke insert the story? Salmon’s 
laconic comment is, ‘we need not ascribe to Luke 
any more recondite motive for relating the inci- 
dent, than that he believed that it had occurred’ 
(op. cit., p. 668). This answers the charge that 
the incident is unhistorical. But it fails to take 
into account the modern estimate of Luke's 
methods as a historian. Two motives may be 
suggested. 

(a) Is not a sufficient reason Luke’s well- 
known plan of describing the first meeting be- 
tween Christianity and rival systems? In Ac 
13°12 there is a careful account of the meeting 
between Paul the Christian and Elymas the 
sorcerer ; 161619 tells of the maid having the spirit 
of divination whom St. Paul delivered; 17'**! re- 
lates Paul’s first argument with the Stoic and 
Epicurean philosophers in Athens ; 19!-” describes 
Paul’s success in conflict with the pagan dabblers 
in the black art. Does not Ac 8%*4 tell the story 
of the earliest meeting between Christianity and 
a rival system? Simon Magus represented the 
magic of that time. When the gospel was brought 
to Samaria, thus making its first essay on non- 
Jewish soil, it was discovered to be mightier than 
the magic which exercised such a powerful influ- 
ence over the contemporary world. It was a not- 
able triumph for the young Christian faith that, 
on the first trial of strength with the world’s 
magic, the gospel not only lured the multitudes 
from the magician but even won the admiration 
of the magician himself, and at least his temporary 
adherence. 

(6) If we may accept the existence in Luke’s 
time of a Simonian sect owing anything to this 
Simon Magus, would not another motive urge Luke 
to tell the story? Evidently the Simonian heresy 
always had a Christian tinge. This made it more 
dangerous to Christians than a gnosis which did 
not affect any Christian influence. Luke there- 
fore would be anxious to disclose the true cireum- 
stances that accounted for the origin of the sect— 
circumstances highly discreditable to Simon. If 
the story in Acts tells exactly what happened, it 
was natural for the Church historian to relate it in 
order to guard Christians against Simonian errors, 
and to warn members of the sect against the mis- 
take they were making in following such a leader 
as Simon instead of accepting the orthodox Chris- 
tian faith. 

At only remains to add that the influence of 
Simon Magus lingers in two directions. (1) The 
practice of presenting any person to an ecclesiastical 
benefice for money, gift, or reward is an offence 
against the law of the Church, known as ‘simony.’ 
An example of the offence occurs as early as the 
3rd century. It was prohibited by many Councils, 
but it became well rooted in the medieval Church. 
Dante refers to it (Inferno, xix. 1). 

(2) ‘Doctor Faustus’ of popular literature pre- 
serves several traits of the ancient magian. The 
story is reminiscent of the Simonian legend in 
several points. In Simon Magus himself there may 
be a suggestion of Mephistopheles. 


LitERATURE.—The three most complete articles on Simon 
Magus in English are in HDB (A. C. Headlam), in DCB(G. 
Salmon), in #Brll(St. George Stock). A. Harnack’s art. in 
EBr9 should also be consulted. See also F. H. Chase, art. 
‘Peter (Simon)’ in HDB, esp. pp. 773-775 for account of Gnostic 
Acts of the Clementine literature, and pp. 777-779 for discus- 
sion of Peter’s visit to Rome and the Simonian legend. P, W. 
Schmiedel, art. ‘Simon Magus’ in #Bt, gives the modern modi- 


fied form of the Tiibingen theory. There is a brief summing u 
of several of the questions involved in note on Ac89 by Js 
Knowling in EG? ‘Acts,’ London, 1900. J. B. Lightfoot 
discusses the Ebionite and anti-Pauline spirit of the Clementine 
literature in his essay on ‘St. Paul and the Three’ appended to 
St. Paul's Epistle to the Galatians?, London, 1887, pp. 324-330 ; 
see also p.61; W.M. Ramsay, Bearing of Recent Discovery on 
the Trustworthiness of the NT, London, 1915. 
J. E. ROBERTS. 


SIMON PETER.—See PETER. 


SIMPLICITY (lit. ‘one-foldedness’).—(a) In Ro 
168 the term ‘simple’ is used in the AV to trans- 
late déxaxos. False teachers by smooth and fair 
speech beguile the hearts of the ‘simple.’ These 
are inexperienced Christians, unfamiliar with the 
duplicity of guile. dxaxos in He 7* is used in the 
purely good sense of ‘ guileless,’ and is applied to 
Jesus, but here the word seems to be used in a 
slightly derogatory sense—so ignorant of evil as 
to be easily deceived by evil. / 

(b) In Ro 16" the word ‘simple,’ translating axépazos 
(lit. ‘free from foreign admixture,’ as, ¢.g., wine 
unmingled with water, unalloyed metal), has no 
such derogatory significance. St. Paul would have 
his readers innocent without being ignorant; dis- 
cerning the wiles of Satan, yet without sin-craft : 
in wisdom many-sided—in aim and affection single- 
minded (cf. 1 Co 14”, ‘Be not children in mind: 
howbeit in malice, be ye babes’). 

(c) In 1 P 2? ddoXos is used in the sense of ‘simple,’ 
‘unadulterated’: ‘Desire the sincere milk of the 
word’ (AV: the word ‘sincere’ being used in its 
early English sense of ‘unmixed’). See R. C. 
Trench, Synonyms of the NT ®, London, 1876, p. lvi. 

(d) ‘Simplicity’ is given as the AV translation 
of ardérys in Ro 128: ‘ He that giveth, let him do 
it with simplicity.’ The Greek word indicates one- 
foldedness ; in regard to giving, the term suggests 
that there is no two-sidedness in the act, that the 
impulse to help is not checked by a spirit of grudg- 
ing selfishness. Thus the sense of ‘liberality’ 
became attached to the word, and so it is trans- 
lated in the RV of this passage (cf. 2 Co 8? [AV 
and RV] 9" 18, Ja 1°). 

In 2 Co 11° St. Paul fears lest the church at 
Corinth, like tempted Eve, ‘should be corrupted 
from the simplicity (both AV and RV) that is 
toward Christ.’ The noun (darAérns) would be 
better translated here ‘singleness of heart,’ as in 
AV and RV of Eph 6° and Col 3” (‘Obey your 
masters in singleness of heart,’ 7.e. in contrast to 
the double-dealing of eye-service). In Ac2*(‘They’ 
—i.e. the members of the primitive Church—‘ did 
take their food with gladness and singleness of 
heart’) the same idea is expressed by another 
phrase —dagedérnre xapdtas—the figure suggested 
being that of a field clear of stony ground (4 + 
gedrgcUs). The AV tr. ‘simplicity’ of 2 Co 12 
rests on an inferior reading—am)édrnre for ayidryre. 

H. Buncocr. 

SIN.— ‘Sin’ is a term which belongs to religion. 
Moral evil as an injury dene by man to himself is 
vice, as an offence against human society crime, 
but as affecting his relation to God sin. But even 
here we may distinguish a more distinctively 
religious from the more general moral sense. It 
is distrust of the goodness and grace of God as 
well as disobedience to the law of God as the 
standard of moral obligation. To be forgetful of 
God in one’s thoughts, to be neglectful of piety and 
worship towards God, is as much sin as to dis- 
regard and defy God’s commandments. It is 
sometimes insisted in writings of to-day, such as 
Tennant’s (see Literature), that sin must be con- 
scious and voluntary distrust and disobedience ; 
but it will appear that in the Scriptures the 
emphasis on the subjective consciousness is second- 
ary. Sin includes departure from, or failure to 
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reach, the standard of religious and moral obliga- 
tion for man determined by the nature and purpose 
of God; the stress falls more on the objective 
reality—the difference between what man is and 
what he should be, God being what He is. While 
it might be convenient to restrict the term ‘sin’ to 
conscious, voluntary acts, yet the wider usage is 
too deeply rooted in religious thought to be easily 
displaced. It must be insisted, however, that 
moral accountability, personal blameworthiness, 
attaches to the conscious and voluntary acts alone, 
even although, as regards the consequences of evil, 
human solidarity is such that the innocent may 
suffer with the guilty. 

The term ‘guilt’ is one that requires careful 
definition. It is not unishment ; for punishment 
consists of all the evil consequences of sin, which 
the sinner in his sense of having sinned regards as 
resulting from a violated moral law, or more per- 
sonally as the evidences of the Divine displeasure. 
This subjective consciousness is not, however, 
illusory, as it does correspond with and respond 
to a moral order and a personal will opposed to 
sin, which are an objective reality. Guilt is the 
liability to punishment, the sinner by his act 
placing himself in such a relation to the moral 
order and the personal will of God as to expose 
him to the evil consequences included in his 
punishment. Here again our modern thought 
with its refinements makes distinctions which the 
Scriptures for the most part ignore. Can we 
Separate, or must we identify, guilt and sense of 
guilt? Is there an objective fact and a subjective 
feeling? If sin is confined strictly to conscious 
and voluntary acts, then guilt, it would seem, 
must be measured by the sense of guilt, the blame- 
worthiness or evil desert that the conscience of the 
sinner assigns to him. If this were so, then the 
worse a man became, the less guilty he would be; 
for it is a sign of moral deterioration to lose the 
‘sense of shame in wrongdoing. 

The Scripture approach—and surely this is the 
properly religious approach—to the question is 
from the side of God rather than of man. A 
man’s guilt is measured, not by his shame or sor- 
row, but by God’s judgment: his relation to God 
as affected by his sin is determined, not by his own 
opinion of himself, but by God’s view of him. The 
Divine judgment will, we may confidently be- 
lieve, take due account of all the facts; the de- 
parture from, or failure to reach, the Divine 
standard, the moral possibility of each man as 
determined by his heredity, environment, and in- 
dividuality, and his own moral estimate of himself 
—all will be included in God’s knowledge of him, 
and so his guilt will be determined, not by an un- 
erring wisdom and an unfailing righteousness only, 
but also by an unexhausted love. Thus a man’s 
sense of guilt is not the measure of his guilt: for 
the more callous he is morally, the worse must his 
moral condition appear in the sight of God; and 
the more sensitive he is, the better must he appear 
toGod. In the measure in which a man judges him- 
self in penitence will he not be judged guilty by God. 

Further, in his subjective consciousness a man 
tends to separate himself, both in his merits and in 
his defects, from his fellow-men ; but in objective 
reality men are so closely related to one another 
as to be involved in moral responsibility for one 
another. Saints asa whole must bear the blame for 
many of the conditions which make the criminal ; 
and the saint will bear in his heart as a personal 
sorrow and shame the sins of his fellow-men. 
In God’s view also the individual does not stand 
isolated ; but the race is a unity, one in its guilt, 
yet also one for God’s grace. While, when neces- 
sary, we must insist on individual liberty and 
personal responsibility, we must not ignore the 
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complementary truth of racial solidarity. The 
Scripture point of view is predominantly, if not 
exclusively, universal objectivity and not individual 
subjectivity ; and unless we recognize this we shall 
fail to understand the apostolic teaching. 

1. St. Paul’s teaching.—As the DCG deals with 
the teaching of Jesus, we are here strictly confined 
to the apostolic teaching ; and we must obviously 
begin with St. Paul. 

(a) The universality of sin.—St. Paul’s view is 
the distinctively religious view. Men, dependent 
upon God, and capable of knowing God, ‘ glorified 
him not as God, neither gave thanks,’ but dis- 
honoured God in their conception of Him, and in 
their worship (Ro 11); their moral deterioration 
followed religious perversion (vv.% 2). Even in 
the Gentiles this involved guilt, for the sin was 
conscious and voluntary, as a disregard and de- 
fiance of a law written in their hearts (17-32 214-16), 
Not less guilty was the Jew who failed to keep 
the Law of the possession of which he made his 
boast (2%).. By such a historical induction St. 
Paul establishes his thesis of the universality of 
sin and consequent guilt, and confirms it from the 
Scriptures, the aim of which is to bring to all men 
the sense of guilt, ‘that every mouth may be 
stopped, and all the world may be brought under 
the judgement of God’ (39) ; “the wrath of God is 
revealed from heaven against all ungodliness and 
unrighteousness of men, who hold down the truth 
in unrighteousness’ (118). This thesis is advanced, 
not for its own sake, however, but to show the 
need of as universal a salvation offered to man- 
kind in Christ. 

The validity of St. Paul’s conclusion here is not affected by 
the correctness or otherwise of the explanation which he offers 
of the origin of idolatry and the immorality consequent on 
it. First, we must recognize the Hebraic mode of speech, which 
represents as direct Divine judgment what we should regard 
as inevitable moral consequence ; and, secondly, we must to-day 
regard polytheism and the accompanying idolatry as seemingly 
inevitable stages in the development of the religious conscious- 
ness of the Divine. We may admit, however, that idolatry as 
St. Paul knew it in the Roman Empire was closely associated 
with immorality ; and that Greek and Roman mythology was 
likely to have an adverse moral influence, as Plato in the Re- 
public recognized. 

In affirming that sin involves guilt, exposes man 
to the Divine judgment, St. Paul was echoing the 
teaching not only of the OT and of Jesus Himself 
(Mt 1122 2357-39) but of the universal human con- 
science, confirmed by the course of human history. 
There is a moral order in man and the world con- 
demning and executing sentence on sin; and, if 
God be personally immanent in the world, we 
cannot distinguish that moral order from the mind 
and will of God. And, if God be personal, He 
feels as well as thinks and wills; and so we cannot 
altogether exclude an emotional reaction of God 
against sin. St. Paul’s term ‘the wrath of God’ 
may be allowed its full significance so long as we 
exclude any passion inconsistent with holy love. 
Thus we are here dealing, not with an outgrown 
superstition, but with a permanent moral and 
spiritual reality—man’s sin and God’s judgment, 
man’s need and God’s offer of salvation. 

(6) The development of sin.—From the universal 
fact we may turn to the individual feeling of sin. 
St. Paul was not merely generalizing his individual 
experience in his proof of the universality of sin, 
but it is certain that his individual experience 
gave emphasis to his statement. The classic 
passage is Ro 77”, which the present writer must 
regard as an account of St. Paul’s own individual 
experience, before the grace of Christ brought him 
deliverance ; but there is no doubt that he desires 
us to regard his individual experience as in greater 
or lesser degree common to all men. Sin is a 

ower dwelling in man, which may for a time be 
facie but which is provoked into exercise by the 
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Law. The knowledge of the prohibition stimu- 
lates, and does not restrain, the opposition of sin 
to law ; as the common proverb says, ‘ Forbidden 
fruit is sweet.’ While the mind knows, approves, 
and delights in the law of God as holy, righteous, 
and good, the flesh is the seat and vehicle of sin. 
The ‘law in the members’,is opposed to, resists 
and conquers, the ‘law in the mind,’ and so the 
man is brought into bondage, doing what he con- 
demns, unable to do what he approves. This 
aa raises three questions which must briefly 
answered. 

(1) Sin as a power, — For St. Paul here as 
throughout chapters 5. 6. 7 sin is personified as dis- 
tinct from the animal appetites, the physical im- 
pulses, and even the human will itself as dwelling 
im men and bringing men into bondage. It enters 
into the heart (7)7-2°), works on man, using the 
Law itself for its ends (vv.® 1), and enslaves him 
(6% 17-20), Tn Christ he is freed from sin (vv.1* 7%) 
and dies to it (vv.2» 4), As freed from and dead to 
sin, the Christian is not to put his members at the 
service of sin (v.4), and must not allow it to reign 
over him in his body (v.!?). Is this only personi- 
fication, or does St. Paul regard sin as a personal 
agent? As a Jew he believed in Satan and a host 
of evil spirits; and probably, if pressed to ex- 
plain the power of sin, he would have appealed to 
this personal agency; but we must not assume 
that when he thus speaks of sin he is always 
thinking of Satan. Sin is for him an objective 
reality without being always identified with Satan 
(see Sanday-Headlam, JCC, ‘Romans,’ p. 145 f.). 
For us the personification is suggestive in so far 
as we must recognize that in customs, beliefs, 
rites, institutions, in human society generally, 
there is an influence for evil that hurtfully affects 
the individual — what Ritschl has called the 
Kingdom of sin as opposed to the Kingdom of 
God. ‘The subject of sin, rather, is humanity as 
the sum of all individuals, in so far as the selfish 
action of each person, involving him as it does in 
illimitable interaction with all others, is directed 
in any degree whatsoever towards the opposite of 
the good, and leads to the association of individuals 
in common evil’ (Justification and Reconciliation, 
Eng. tr., Edinburgh, 1900, p. 335). 

(2) The flesh as the seat and vehicle of sin.—As 
there is in this Dictionary a separate article FLESH, 
the subject cannot here be fully discussed: a 
summary statement must suffice. The flesh is not 
identical with the body, animal appetite, or 
sensuous impulse ; it is man’s whole nature, in so 
far as he disowns his dependence on God, opposes 
his will to God, and resists the influence of the 
Spirit of God. It is man in the aspect, not merely 
of creatureliness, but of wilfulness and godless- 
ness. It isas corrupted and perverted by sin that 
human nature lends itself as a channel to and an 
instrument of sin as a power dwelling in and 
ruling over man. 

(3) The relation of the Law to sin.—The Law 
reveals sin, because it shows the opposition be- 
tween the will of God and the wishes of man 
(Ro 3” 77). The Law provokes rather than re- 
strains sin (78 9; cf. 1 Co 15°): the commandment 
is like a challenge, which sin at once accepts. 
This St. Paul represents not only as the human 
result, but as the Divine intention (Ro 5”, Gal 31), 
in order that a full exposure might be made of what 
sin in its very nature is (Ro 7%), so that men might 
be made fully aware of their need of deliverance 
from it (11%*). The Law fails to restrain, because 
of its inherent impotence (7d yap ddvvarov rod vduou, 
Ro 83), as letter and not spirit (2 Co 3°), as written 
on tables of stone and not on tables that are hearts 
of flesh (v.°; cf. Jer 31%). Thus sin as a power, 
finding its seat and vehicle in the flesh, not re- 


strained but provoked by the law in the individual, 
brings a bondage from which the gospel offers. 
deliverance, even as it sets a universal grace of 
God over against the universal sin of mankind. 

(c) The origin of sin.—What explanation can be 
offered of the fact of the universality of sin? How 
has man’s nature become so corrupted and per- 
verted as to be described by the term ‘flesh’? 
How can sin be represented as a power dwelling in, 
ruling over, man, and bringing him into bondage? 
While St. Paul does not in Ro 5 #! formally offer 
this explanation, the passage being introduced into 
the argument for another purpose—to prove the 
greater efficacy of grace than of sin, by as much as 
Christ is greater than Adam—yet, as he is there 
dealing with his view of the introduction of sin 
into the world, we must regard that passage as his 
explanation both of sin as a power in humanity 
and of the flesh ; for it is not likely that he would 
leave sin in the race and sin in the individual 
unconnected. In the art. FALL the subject has. 
already been discussed ; here only the considera- 
tions bearing immediately on the subject of sin 
need be mentioned. The relation of the race to 
Adam may be conceived as two-fold : (1) a partict- 
pation in guilt ; (2) an inheritance of a sinful dis- 
position. 

(1) Participation in guilt. — St. Paul teaches 
that all men are involved in the penalty of Adam’s 
transgression, for ‘death passed unto all men’ 
(v.12), but he does not teach that all men are held 
guilty of Adam’s transgression ; for (@) by a sur- 
prising change of construction and discontinuity 
of thought he affirms as the reason for the univer- 
sality of death the actual transgression of all men 
‘for that all sinned,’ and (6) he guards himself 
against the charge of imputing guilt when there 
is no conscious and voluntary transgression, by 
affirming that ‘sin is not imputed when there is 
no law’ (v.?%). 

As regards (a), the clause é¢’ @ mdvres Huaprov 
cannot mean that all sinned in Adam (‘ omnes 
peccarunt, Adamo peccante,’ Bengel), either as 
the physical source or as the moral representa- 
tive of the race; for é¢’ ¢ most probably means 
‘ because.’ 

As regards (6), while St. Paul affirms that guilt 
is not ascribed unless there is transgression of law, 
as in the case of Adam, yet he asserts that never- 
theless the same penalty falls on all. For him, 
therefore, penalty may be racial, while guilt must 
be personal. This statement, however, is qualified 
by his declaration in chs. 1 and 2 of the responsi- 
bility of the Gentiles as having an inward law. 
Did he really think of any period or nation as 
having had in this sense no law? 

(2) Inheritance of a sinful disposition.—Unless 
the analogy with Christ is incomplete, there must 
be, however, some connexion between Adam/’s 
transgression and the actual sin of all mankind. 
How does St. Paul conceive that connexion? It 
has usually been taken for granted that he teaches 
that by Adam’s transgression human nature was: 
itself infected, and that from him there descends 
to all men a sinful disposition. But he might mean 
no more than that sin as an alien power found 
entrance into the race, and brought each individual 
under its dominion. He may regard social rather 
than physical heredity (to apply a modern distinc- 
tion) as the channel of the transmission and 
diffusion of sin. In view, however, of his teaching 
about the ‘flesh,’ it is more probable that he did 
regard human nature as corrupted and perverted ; 
and, in the absence of any other explanation, we 
seem warranted in assuming that he did connect 
this fact with the Fall. We must beware, how- 
ever, of ascribing to him such definite doctrines as 
those of ‘original sin’ and ‘ total depravity’ ; for 
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Jater thought has probably read into his words 
more than was clearly present to his own mind. 

_ it cannot be shown that St. Paul regarded all men as involved 
in Adam’s guilt, either because of their physical descent from 
him or of any federal relation to him, even although all men are 
subject to the penalty of death. He does not explain how there 
is liability to the penalty without culpability for the offence ; 
but he does regard mankind as guilty in the first sense, and not 
guilty (except by personal transgression) in the second sense. 
Later theology blurred this distinction in teaching ‘ original 
sin’ in both senses. Nor is there any ground for holding that 
he ascribed to Adam that moral endowment which this theology 
assigned to him. He does not, as is sometimes maintained, 
represent Adam himself as subject to the flesh in the same way 
as are his descendants ; for 1 Co 1547 contrasts not the unfallen 
Adam with the pre-existent Christ, but the fallen Adam with 
the Risen Christ ; but he does emphasize the voluntary character 
-of Adam’s act: it was disobedience (Ro 519). Could he have 
assigned to it the moral significance he does, had he thought of 
Adam as in the hopeless and helpless bondage described in 
77-25? } This passage, however, represents that bondage not as 
directly inherited, but as resulting in the individual from a 
moral development, in which sin uses the flesh to bring it about. 
“Thus he does not teach total depravity as an inheritance. 


(@) The penalty of sin.—St. Paul undoubtedly 
teaches that death is the penalty of sin (Ro 5!”). 
While he includes physical dissolution, death means 
more for him (67) ; it has a moral and religious 
content ; it is judgment and doom ; it is invested 
with dread and darkness by man’s sense of sin 
(1 Co 15°*). While we cannot in the light of our 
modern knowledge regard physical dissolution, as 
St. Paul regarded it, as the penalty of sin (for it 
appears to us a natural necessity), yet, viewing 
-death in its totality, as he did, we may still main- 
tain that it is sin that gives it the character of an 
-evil to be dreaded. The connexion between death 
and sin, St. Paul affirms, is not that of effect and 
cause, but of penalty and transgression (Ro 514), 
or wages and work (67); for he thinks not of a 
natural-sequence, but of a deserved sentence (2°). 
He approaches our modes of thought more closely, 
however, in the analogy of sowing and reaping 
(Gal 6°; cf. Ja 15). 

(e) The deliverance from sin.—This is for St. 
Paul two-fold: it is an annulling of the guilt and 
removal of the penalty of sin, as well as a destruc- 
tion of the power of sin. Sin is an act of dis- 
obedience (Ro 51%), committed against God (1?) 
and His Law (3 77), which involves personal 
responsibility (17°), ill desert (13), and the Divine 
-condemnation (5! 18), This condemnation is ex- 
pressed in the penalty of death, which is not, as 
we have just seen, a natural consequence, but a 
Divine appointment, an expression of God’s wrath 
against sin (Ro 118, Eph 5, Col 3°). The work of 
-Christ as an act of obedience (Ro 51°) reversed this 
condemnation (8!), and reconciled men with God 
(51°, 2 Co 518 2), We shall miss what is central for 
St. Paul if we ignore this objective atonement of 
‘Christ for the race, and confine our regard, as we 
tend to-day to do, to the subjective influence of 
‘Christ in destroying sin’s power in the individual. 

That inward change St. Paul describes as dying 
to sin, being buried with Christ through baptism 
into death, a crucifixion or dying with Christ, a re- 
surrection and living with Christ (Ro 6'™, Eph 2*”). 
By this he does not mean insensibility to temptation, 
or cessation from struggle, but a deliverance from 
the impotence felt in bondage to sin, and a con- 
fidence of victory through Christ. Nor does he 
mean a process completed in man by Divine power 
apart from his effort; for believers are to reckon 
themselves to be not only dead unto sin, but alive 
unto God in Christ Jesus. But they are not to let 
sin reign in their mortal selves, nor are they to 
present their members. unto sin (Ro 62-18); and 
they are to mortify by the spirit the deeds of the 
body (8%; cf. Col 35). Thus St. Paul knows from 
his own personal experience a complete remedy for 
the universal fatal disease of sin; and all that in 
his letters he presents regarding this subject is 


presented that he may commend the gospel to 
men, as the sole, sufficient, Divine provision for 
the universal dominant human necessity. 

2. St. John’s teaching.—(a) In the Fourth Gospel 
sin is primarily represented as unbelief, the rejec- 
tion of Christ (1" 16°), aggravated by the pretension 
of knowledge (9%). As Christ is one with God, 
this involves hatred of the Father (15%). The 
choice reveals the real disposition (3!%?!), and so 
justly incurs judgment. Sin is a slavery (8*). 
One notable contribution to the doctrine of sin is 
the denial of the invariable connexion of sin and 
suffering (9°), although it is not denied (54) that 
often there is a connexion. 

In the First Epistle sin is described as lawless- 
ness (3%, dvouia) and unrighteousness (5!7, dédckta) ; 
and, as love is the supreme commandment, hatred is 
especially condemned (312). Further, as righteous- 
ness is identified with truth, sin is equivalent to 
falsehood (27? 47°) ; but this is not an intellectualist 
view, as truth has a moral and spiritual content ; 
it is the Divine reality revealed to men in Christ. 
On the one hand, Christ is Himself sinless, and was 
manifested to take away sins and to destroy the 
works of the Devil (3°: 8) ; and, on the other hand, 
believers by abiding in Him are kept from sin (v.°§), 
because the Evil One cannot touch them (578). 

Hence arises what has been called the paradox of 
the Epistle. On the one hand, the reality of the 
sinfulness even of believers is insisted on; to deny 
sinfulness is self-deception, and even charging God 
with falsehood (18°), and confession is the condi- 
tion of forgiveness and cleansing (v.°). On the 
other hand, the impossibility of believers sinning is 
asserted ; whoever abides in Christ cannot sin (3°), 
the begotten of God cannot sin (v.%), because kept 
by Christ and untouched by the Evil One (5"*). 
The explanation is that each of these declarations 
is directed against a different form of error. Of 
the first declaration Westcott says: ‘St. John 
therefore considers the three false views which man 
is tempted to take of his position. He may deny 
the reality of sin (6, 7), or his responsibility for sin 
(8, 9), or the fact of sin in his own case (10). By 
doing this he makes fellowship with God, as He 
has been made known, impossible for himself. On 
the other hand, God has made provision for the 
realisation of fellowship between Himself and man 
in spite of sin’ (The Epistles of St. John, 1883, p. 17). 
Regarding the second declaration, he offers this ex- 
planation : ‘True fellowship with Christ, Who is 
absolutely sinless, is necessarily inconsistent with 
sin; and, yet further, the practice of sin excludes 
the reality of a professed knowledge of Christ’ 
(ib., p. 101). What the Apostle is referring to is not 
single acts of sin, due to human weakness, but the 
deliberate continuance in sin on the assumption 
that the relation to God is not, and cannot be, 
affected thereby. The one class of errorists denied 
the actuality of sin, the other declared that even 
the habit of sin did not deprive the believer of the 
blessings of the Christian salvation. 

(6) Another contribution to the doctrine may be 
found in the conception of asin unto death (51%), for 
which intercession is not forbidden, and yet cannot 
be urged. The reference is not to any particular 
act, but rather to any act of such a character as to 
separate the soul from Christ and the salvation in 
Him. It may be compared to the sin against the 
Holy Ghost (Mk 3”) and also to the sin of apostasy 
(He 66 10%), : 

(c) It must be noticed that in this Epistle there 
is a very marked emphasis on Satan as the source 
of man’s sin. The Devil has sinned from the be- 
ginning, and he that sinneth is of the Devil (3°), and 
the whole world lieth in the Evil One (5"; cf. 
Jn 84, where the Devil is described as a murderer 
and a liar). 
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3. St. James’s teaching.—(a) St. James offers us, 
as does St. Paul, although much more briefly, a 
psychological account of the development of sin in 
the individual. Having asserted the blessedness 
of enduring temptation, he denies that God does or 
can tempt (1! 14), Temptation arises when a man 
is drawn away and enticed by his desire (émAupla). 
This desire need not itself be evil, but it acquires 
a sinful character when indulged in opposition to 
the higher law of duty. This desire has sin as its 
offspring, and this sin full grown is in turn the 
parent of death (vv. %), This natural analogy, 
with which may be compared St. Paml’s figure of 
sowing and reaping (Gal 6°), does not, in suggesting 
a necessary sequence of desire, sin, and death, ex- 
clude either man’s free will in consenting to the 
desire or God’s free will in decreeing death as 
the penalty of sin. Nor does the passage teach 
that every sin must issue in death. The sin must 
reach its full development before death is its re- 
sult. We can also here compare 1 Jn 5%, ‘a sin 
unto death.’ As St. James teaches the possibility of 
conversion (5! 2°) and enjoins the confession of sin 
and mutual intercession for forgiveness (v.1%), this 
development from sin unto death may be arrested 
by Divine grace. The sequence is a possibility, 
not a necessity. 

(6) What appears at first sight an echo of Rab- 
binic teaching in 2", that stumbling in one point 
makes a man guilty of all the law, proves on 
closer scrutiny entirely Christian. The law is not 
the Mosaic Law, but ‘ the perfect law,’ ‘ the law 
of liberty’ (1%), and the ‘royal law’ is, ‘Thou 
shalt love thy neighbour as thyself’ (2%) ; and as- 
suredly the respect of persons condemned is en- 
tirely inconsistent with that law. Stumbling in 
such a point is a violation of the principle of the 
law. As has often been pointed out, Jewish as 
St. James is, no other NT writer has so completely 
assimilated the teaching of Jesusin the Sermon on 
the Mount ; and it is from the inwardness of Jesus’ 
standpoint, and not the externality of Rabbinism, 
that such a saying is to be judged. 

(c) In one respect St. James does not, however, 
closely follow the teaching of Jesus. He assumes 
the probability of a connexion between sickness and 
sin (5%), and enjoins not only prayer and anoint- 
ing with oil in the name of the Lord for the heal- 
ing of the disease, but also personal confession and 
mutual intercession for the forgiveness of the sin 
(vv.4416), For sin involves Divine judgment (4! 
5% 12), There is a friendship with the world which 
is enmity against God (44). As for the other NT 
writers, there is in the background of St. James’s 
nee about sin the belief in Satan and demons 

4. Teaching of the Epistle to the Hebrews.— 
(a) The standpoint of Hebrews must be understood 
if the teaching on sin is to be understood. The 
Epistle is primarily concerned with man’s access 
to God, and sin, as guilt involving God’s judgment, 
bars man’s approach. 

In the New Covenant there is no more conscience 
of sins, for the worshippers have been once cleansed, 
as they could not be by the sacrifices of the Law 
(102), While the Law failed to take away sins 
(v.4), and could not, as touching the conscience, 
make the worshippers perfect (9%), the blood of 
Jesus, the new and living Way, gives boldness to 
enter the holy place of fellowship with God (10%), 
‘having obtained for us eternal redemption ’ (9}2). 
On account of this sacrifice offered once for all, 
there is remission of sins (10'8) and believers are 
sanctified (not in the sense of being made holy, 
but as set apart for God’s service, 10”). This 
guilt, which Christ by His atonement removes 
as all the propitiatory rites of the Old Covenant 
had failed to do, involves man in the fear of death 


with consequent bondage (2'°) and an evil con- 
science (10”), by which is meant the sense of 
guilt. The writer is thus concerned not with the 
subjective aspect of sin as individual bondage to 
the power of sin, as is St. Paul in Ro 7", but 
with the objective aspect of God’s judgment on sin, 
and the echo of that judgment in man’s sense of 
guilt and fear of death. Pease 

(6) The sin which he especially warns against is 
the rejection of this Divine provision for the re- 
moval of sin in Christ. ‘ How shall we escape if we 
neglect so great salvation?’ (2°). There are two 
passages of very solemn warning, of even terrible 
severity (648 10%), Those who have been 
guilty of a reprit having yielded to ‘ an evil heart 
of unbelief, in falling away from the living God’ 
(32), cannot be renewed ‘ unto repentance,’ as they 
have crucified ‘to themselves the Son of God afresh, 
and put him to an open shame’ (6°): for them 
‘there remaineth no more a sacrifice for sins, but 
a certain fearful expectation of judgement,’ because 
they have ‘ trodden under foot the Son of God, and 
have counted the blood of the covenant... an 
unholy thing, and have done despite unto the 
Spirit of grace’ (107), G. B. Stevens’ interpre- 
tation of the two passages may be added: ‘If a 
man deliberately and wilfully deserts Christ, he 
will find no other Saviour ; there remains no sacri- 
fice for sins (x. 26) except that which Christ has 
made. The Old Testament offerings are powerless 
to save; one who refuses to be saved by Christ 
refuses to be saved at all. For him who turns 
away from Christ and determines to seek salvation 
elsewhere, there can be only disappointment and 
failure. While such an attitude of refusal and 
contempt lasts, there is no possibility of recovery 
for those who assume it. But this impossibility is 
not an absolute but a relative one; it is an im- 
possibility which lies within the limits of the sup- 
position made in the context, namely, that of a 
renunciation of Christ. Nothing is said against 
the possibility of recovery to God’s favor when- 
ever one ceases from such a contempt of Christ 
and returns to him as the one only Saviour’ (7he 
Theology of the NT, Edinburgh, 1899, pp. 521-522). 

(c) Unlike St. James, the author of this Epistle 
does not connect suffering with sin as its penalty, 
but urges his readers to regard their afflictions as. 
fatherly chastisement (12°15), for Christ Himself 
was perfected by suffering (vv.1*; cf. 21° 41), 

5. St. Peter’s teaching.—There is nothing dis- 
tinctive about the teaching of St. Peter in the 
First Epistle. He warnshis readers, ‘as sojourners 
and pilgrims, to abstain from fleshly lusts, which 
war against the soul’ (24). He describes the 
Christian redemption as from the ‘ vain manner of 
life handed down from your fathers (138). Christ’s. 
atonement for sin by substitution is distinctly 
taught: ‘he bare our sins in his body upon the 
tree, that we, having died unto sins, might live 
unto righteousness’ (2°4) ; and he ‘ suffered for sins 
once, the righteous for the unrighteous, that he 
might bring us to God’ (318). In sin he sees a 
personal agency, ‘Your adversary the devil, as a 
roaring lion, walketh about, seeking whom he 
may devour’ (5°). 

In the Second Epistle (and also in Jude) the 
demonology is still more pronounced. The re- 
bellion in heaven against God, and the expulsion 
of the rebels to hell (2 P 2%, Jude®)—this is the 
ultimate cause of the sin in the world, on which 
the Divine judgment by fire will fall (2 P 37-22). 

6. Apocalyptic teaching.—A vivid anticipation 
of this last judgment pervades the Revelation 
(6% 15* 20): God will at last triumph»over sin. 
But into the detailed account of that victory it is 
not necessary here to enter, as it belongs to escha- 
tology (qg.v.). 
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Summary.—tt will be useful, having thus passed 
the different apostolic writers in review, to attempt 
a more systematic statement of the apostolic 
teaching. In the background there is the Jewish 
demonology and eschatology, although it would 
be a mistake so to emphasize the personal agency 
of Satan as to give the impression that sin was 
always thought of in this connexion. St. Paul 
distinctly personifies sin as a power; and we must 
recognize this personification as a characteristic 
feature of his teaching. In accordance with 
Jewish belief also, the entrance of sin and its 
penalty death into the race is connected with the 
Fall of Adam. A morally defective nature is not 
ascribed to Adam; and such moral freedom and 
responsibility are assigned to him as make his 
transgression an act of disobedience deserving 
punishment. The whole race is subject to the 
penalty of death; but it is not taught that the 
guilt of his sin is imputed as personal culpability 
to his descendants, for the sin of all is affirmed, 
and imputation of sin, where there is no law, is 
denied. The assumption that, when there is no 
outward law, there is an inward, however, de- 
prives the latter statement of its significance. 
While St. Paul does thus connect the death of all 
with the sin of all, it would be quite in accord 
with Jewish thought if he regarded all men as 
guilty in the sense of liable to the penalty of death, 
while not guilty as personally culpable for volun- 
tary transgression of known law. It is very 
probable, if not altogether certain, that he did 
connect the perversion and corruption of human 
nature, which he indicates in the use of the term 
‘flesh,’ with the sin of Adam by physical heredity ; 
for it is not likely that he left this fact unex- 
plained, or had another explanation of it than 
that which he gives of the introduction of sin. 
While the use of the term ‘flesh’ in this special 
sense is peculiar to St. Paul, St. James indicates 
that the desires of man often issue in sin. All the 
apostolic writings agree in recognizing the univer- 
sality of human sinfulness, although St. Paul alone 
gives a proof of it. The possibility of the process 
of sin going so far that no recovery is possible is 
recognized by St. John in his reference to the sin 
unto death, and by the Epistle to the Hebrews in 
its warnings against apostasy. The Law fails to 
restrain, it even provokes, sin; and the gospel 
alone offers an effective deliverance from sin. The 
worst sin is the unbelief that rejects the sole 
means of salvation from sin. For all sin there is 
judgment ; but the severest judgment falls on the 
neglect of the offered salvation. In Christ there is 
both the forgiveness of sin and the victory over 
the power of sin. While actually the conflict with 
sin still continues in the believer, ideally, according 
to St. Paul, he is dead to sin as crucified with 
Christ, or, according to St. John, he cannot sin, 
for he is kept by Christ. While the Epistle to the 
Hebrews specially emphasizes the objective aspect 
of sin as guilt rather than the subjective aspect as 
weakness, in the NT generally the need of atone- 
ment for the guilt is probably even more insisted 
on than the need of deliverance from weakness. 
The doctrine of sin is everywhere presented, not 
for its own sake, but as the dark background on 
which shines the more brightly the glory of the 
gospel of the grace of God. : 

While we cannot subject Christian faith to-day 
to Jewish eschatology, demonology, psychology, or 
anthropology, even on the authority of a Christian 
apostle, and while the apostolic doctrine must in 
these respects at least be modified for our thought, 
yet, as it rests on a real moral and religious ex- 
perience, such truths as the universality of sinful- 
ness in the race, the reality of the moral bondage 
of the individual, the certainty of future judgment 


on persistent transgression, the necessity of for- 
giveness and deliverance, the sufficiency of the grace 
of God for salvation, will find confirmation from 
the moral conscience and the religious conscious- 
ness wherever there has been the obedience of faith 
to the Divine revelation and human redemption in 
Christ Jesus. To most modern thought the apos- 
tolic emphasis on tk se truths seems dispropor- 
tionate and exaggerated ; but, whatever difference 
of terms and even of ideas there may have been 
between the disciples and the Master, they did not 
take sin more seriously than did He who gave His 
life aransom for many, and who in His own blood 
epee ve the New Covenant unto the remission 
of sins. 
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A. E. GARVIE. 
SINAI.—The peninsula between the Gulf of Suez 
and the Gulf of Akabah ; also one of the high peaks 
there. The peninsula is usually called in Scripture 
‘the desert (or wilderness) of Sinai.’ St. Stephen 
(Ac 7*°) recalls how an angel of the Lord appeared 
to Moses ‘in the wilderness of mount Sinai, in a 
flame of fire in a bush.’ Mount Sinai was a sacred 
mountain from very early times, being possibly 
connected with the worship of the Babylonian 
moon-god Sin. In the Jewish tradition it was 
sacred to Jahweh, and was memorable as the place 
where God gave to Moses the ‘lively oracles’ 
(Ac 738). See, further, MoUNT, MOUNTAIN. For 

Gal 4*4t see HAGAR. J. W. DUNCAN. 


SINGING.—See PRAISE. 


SIRACH.—Sirach (Ze:pay or Zipax) is the Greek 
form of the name which in Syriac and post-biblical 
Hebrew is written xvp, and resembles in structure 
xyy and numerous other names which appear in 
late Hebrew lists (e.g. Ezr 2), though its etymology 
is obscure. The Greek transliteration has been 
compared to ’AxeAdaudx for xp7 Spn in Ac 1, and 
appears to be an attempt to render a sound some- 
times called the glottal catch. 

4. Author.—The person who bore this name was 
the father of a Jesus, author of a Hebrew work of 
which the original is lost, but which is preserved 
in a Greek translation called Zodla Inaod viod Deipdx, 
a Syriac translation called The Words of Jesus son 
of Simon called son of Asira (i.e. the Captive), and 
a Latin translation called Ecclesiasticus Iesu filit 
Sirach. In the Jewish oral tradition it is cited as 
The Book of Ben-Sira, whereas according to Jerome 
it was called Proverbs. The Latin name is ex- 
plained by the Latin Father Rufinus as a ‘non- 
canonical book suited for churches’; but this is 
very probably a conjecture, and the suggestion in 
the medieval chronicle called o71y 70(A. Neubauer, 
Medieval Jewish Chronicles, Oxford, 1887-95, 1. 
167) that the title was a Latin one derived from 
Ecclesiastes, i.e. ‘Bookin the style of Ecclesiastes,’ 
is attractive. The Hebrew original doubtless 
perished when the rest of the non-canonical litera- 
ture in that language was destroyed ; and such 
specimens as are preserved in the collections of 
oral tradition are exceedingly inaccurate, incon- 
sistent, and mixed up with biblical and other 
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matter, while at times sayings of Ben-Sira are 
ascribed. to other Rabbis. In some cases the 
gradual merging of a saying of his in some biblical 
text can be followed in different collections of 
tradition. From this source, then, nothing certain 
can be learned about him or his book. P 

In the colophon (50?) some*Greek MSS give the 
grandfather’s name as Eleazar, and, as has been 
seen, the Syriac gives the father’s as Simon, sup- 
posing Asira to be an Aramaic sobriquet. The 
last seems improbable, since we should have ex- 
pected the Hebrew form to be ben-ha-Asir; but 
the word may have been a sobriquet, and the other 
statements may be correct. 

To the Greek translation there is prefixed a pre- 
face of great interest, said to be the only known 
honest paragraph by any Israelite of this period, 
in which the translator states that the original 
was by his grandfather, a diligent student of the 
Law, the Prophets, and the other national books (a 
phrase which represents the Rabbinical TVK, i.e. 
Law, Prophets, Writings, as a name for the OT), 
and that he himself had come to Alexandria in the 
year 38 under King Euergetes, and studied there 
fora long time. Heimplies further that the whole 
OT already existedin Greek. Though the chrono- 
logical expression is not perfectly clear, it seems 
probable that it should be interpreted as the year 
38 of Euergetes I1., which pyachroniied with 132 
B.C. The author in the Greek translation calls 
himself in the colophon (50?) ‘of Jerusalem,’ ac- 
cording to some MSS ‘a priest of Jerusalem’ ; and 
the list of eminent Israelites with which the book 
closes ends with an encomium on the high priest 
Simon son of Onias (‘ Nathania’ of the Syriac is a 
corruption to be explained from the Syriac script). 
If this personage is to be identified with the Simon 
the Just of Josephus, his period of office appears to 
have been from 300 to 287 B.c., and the words of 
Ben-Sira imply, though they do not distinctly 
state, that he had seen this Simon officiate. Vari- 
ous ways have been devised of reconciling the 
dates of the original and the translation, which ac- 
cording to this would be separated by about 150 
years, though the translator was the grandson of 
the author; probably the solution is to be found 
in the great uncertainty which attaches to the list 
of the high priests, as may be seen from the works 
of those who have endeavoured to restore it (e.g. 
L. Herzfeld, Geschichte des Volkes Jisrael?, 2 vols., 
Leipzig, 1863, ii. Excursus6). It is clear that Ben- 
Sira is pre-Maccabean ; his florwit is probably to 
be placed near the end of the 3rd or the beginning 
of the 2nd pre-Christian century. The appendix 
to his work (ch. 51), which has the heading ‘ A 
Prayer of Jesus the son of Sirach,’ contains some 
biographical details, but they are too vague and 
obscurely worded to convey much information. 
He claims to have travelled, and this may also be 
inferred from his praise of travel (3119-12), and in 
both passages he asserts that he had many times 
been in great danger; in the Prayer he specifies 
an occasion when he had been falsely accused 
before a king. Neither this nor the other perils 
which he enumerates are anywhere explained in 
detail. Since in 43*4 he quotes hearsay for the 
dangers of the sea, we should infer that he had 
not himself crossed it ; itis noticeable that he gives 
the correct seasons for the overflow of the rivers 
Jordan, Tigris, and Nile (247%), and, though the 
first of these may have been got from Jos 3}, 
the others could scarcely have been learned from 
the Bible. If (as seems likely) the account of the 
scribe in ch. 39 is autobiographical, he must at 
some time have obtained employment at a Court. 

The century in which he lived is one of the most 
obscure in Israelitish history; hence it is not 
possible to interpret any political allusions with 


certainty. Some have endeavoured to find a politi- 
cal programme in 45%”, where the author insists 
that the high-priesthood belongs for ever to the 
house of Aaron, but the royal title to the house of 
David. The true explanation seems to be that he 
is projecting faeealt into the period of national 
tee ae for the restoration of which he prays, 
and indeed Jewish authors of a much later period 
do the same; in the Tanna d’Be Eliahu of about 
the 10th cent. A.D. (ed. Warsaw, 1893, p. 563), the 
‘crown of the house of Aaron and the crown of the 
house of David’ are still said to be inalienable. 

2. Sources.—The translator mentions the author’s 
biblical studies, and in 24%” the latter confesses 
that his book is a biblical anthology, though in 
39!3 his enumeration of what the scribe should 
study seems to be rather too copious to be confined 
to the OT as we know it. Besides the Law, he is 
to study the wisdom of all the ancients, prophecies, 
the dicta of renowned men, strophes, mysteries, 
and enigmas. From his list of famous men we 
should gather that his Bible contained no book 
that, or at any rate no author who, has since been 
lost, andin the main the Torah (in the wider sense) 
which he possessed was identical with ours. Thus 
he utilizes the whole of Isaiah, all five books of 
Psalms, Job, Ecclesiastes, and every division of 
the Proverbs. He fails, indeed, to mention Daniel 
and Ezra in his list of famous men, and this silence 
is often used as a strong argument against the 
genuineness of both; nevertheless he appears to 
quote Daniel in 33°, cai 7AXoiwce Katpods Kal EopTas, 
from Dn 271, dddoiot xatpods Kal xpdvouvs (perhaps 
p1y1p), and the name for the Deity, 0 (Gv els rv aiava 
(181), is found in the OT only in Dn 12’. The 
phrase elpyvevovres év xarorxiats airav (44%) is from 
Dn 41. 40%, aduoyjoe thy puxnv airod év edécpacw 
a\Xorplos, is probably an allusion to Dn 1°. Further, 
the passage 39-14, in which the ‘holy sons’ are 
addressed and bidden ‘bless the Lord for all his 
works,’ is very like a reference to the hymn of the 
‘three holy children’ inserted in the Greek Daniel 
3°. For it is not clear who else the ‘holy sons’ 
ean be, and the words addressed to them, ‘thrive 
as a rose growing on a water-brook,’ are easily 
interpreted from Dn 1%. It does not appear 
possible to demonstrate acquaintance on Ben-Sira’s 
part with Chronicles or Esther; on the other hand, 
it cannot be shown that he was unacquainted with 
them. 

Besides the OT, Ben-Sira displays very consider- 
able acquaintance with Greek literature, though 
he nowhere confesses this, or even makes the 
study of Greek a necessary part of the equipment 
of the ‘scribe.’ Homer’s comparison of the race 
of men to leaves (JJ. vi. 146-149) is fairly closely 
paraphrased in 14% There is a reference to an 
fsopic fable in 137. Many thoughts are borrowed 
from the works of Aristotle: the sleeplessness of 
the stars (431°) from de Celo, 284 A 32; the change- 
ableness of the fool (27%) from EHudemian Ethics, 
1239 B 12; the comparison of a friend to wine (9!) 
from 7b. 1238 A 23; abuse preceding battle (2272) 
from Metaphys. 1013 A 9; the enmity between the 
hyzena and the dog (13!8) from Nat. Hist. 594 B 3; 
the decoy partridge (11°) from id. 614 A 13; the 
pleasing effect of green vegetation on the eye (40%) 
from Problems, 959 A 25; the description of a friend 
as ‘one whose soul is like thine’ (37!) from Great 
Ethics, 1211 A 32; the affection between animals 
of the same species (1314) from Problems, 896 B 10. 
The use of Plato is far less considerable; still 
the author appears in 43° to adopt from Cratylus 
409 C Plato’s derivation of the word ‘month,’ els 
or pyv, from peotc@a, ‘to diminish’ or ‘wane’ of 
the moon—a derivation which naturally applies to 
the Greek, not to the Hebrew, name of the month; 
and the puzzle in 6”, ‘wisdom is according to her 
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name and is not manifest to many,’ appears to bea 
misunderstanding of the passage in the Cratylus 
(412 B) where the etymology of codla is given, 
and is said to be cxorwdécrepov, ‘somewhat ob- 
scure,’ with reference not to wisdom, but to the 
etymology which he suggests. (The coincidence 
of some precepts with those to be found in the 
Story of Ahikar is to be explained by borrowing on 
the part of the latter from Ben-Sira, the Aramaic 
papyrus of Ahikar published by Sachau being a 
glaring forgery.) 

One or two additional cases of borrowing from 
Greek literature will be noticed below; there is 
of course some danger of discerning a loan where 
there is only a coincidence. Hence the saying 
(2078), ‘A slip off the ground rather than from the 
tongue,’ need have no connexion with that ascribed 
to the Stoie Zeno (Diog. Laert. vii. 22), ‘It is 
better to slip with the feet than with the tongue,’ 

ust as al-Muhallab may have been independent of 
oth when he pointed out (A.H. 83=A.D. 702) that 
‘a man may slip with his foot and recover; but 
if he slips with his tongue, he will perish’ (Ibn 
Khaldun, iii. 53). Where, however, an author 
acknowledges to composing an anthology and in- 
sists on the importance of learning by heart what 
wise men have said, the chances of borrowing on 
his part where there is close correspondence in 
thought and expression are very great. We shall 
probably be right, then, in supposing Ben-Sira to 
have got from the Greeks the maxim (11%), ‘ Call no 
man happy before his end.’ For this saying is 
definitely associated by the Hellenes with the 
name of Solon (Herod. i. 86; Aristotle, Nic. Ethics, 
1100 A 11), though it is constantly quoted as a 
proverb. 

The fact that Ben-Sira had before him no 
Hebrew or national literature which has not been 
preserved is of great interest; and, as has been 
seen, with his grandson the biblical books were 
classified as they are still. In the book itself 
certain other names appear. Thusa portion of the 
prophecies is called the Remonstrances (48°), of 
which we recognize the original in mnana similarly 
used in Jerus. Peah, ii. 4. Enigmas and Parables 
is the title taken by Ps 78, to which there is a 
reference in 39%”. The Bible as a whole is identi- 
fied with Wisdom in 247-2, and y.% implies that 
it had already undergone several generations of ex- 

ounders. The attitude of Jewish writers to their 

ible has so often been dictated by that of their 
neighbours to their own sacred books that we may 
be Justified in finding here the traces of the Hellenic 
estimate of the Homeric poems, to which the 
Greek translator makes a veiled allusion in the 
phrase ‘narrating epics in writing’ (44°). 

3. Poetical form.—To any one who compares the 
lines of Ben-Sira with the corresponding passages 
of the OT it is apparent that the latter have been 
subjected to Procrustean treatment; thus Gn 17°, 
‘a father of many nations have I made thee,’ 
becomes in Sir 4419, ‘ Abraham was a great father 
of many people’; but for Gn 2278, ‘in thy seed shall 
all the nations of the earth be blessed,’ Sir 457!> 
substitutes, ‘that nations should be blessed in his 
seed.’ Sometimes the order of the phrases is in- 
verted ; so Ec 34, ‘nothing can be added to it nor 
anything taken from it,’ becomes in Sir 18°, ‘ there 
may he nothing taken from them, neither may 
anything be added to them.’ Sometimes the verse 
reproduced undergoes so much inversion and padding 
that the sense is seriously injured, e.g. Job 8% in 
Sir 4016, Since in the first passages cited the author 
has altered a Divine etymology by the introduction 
of a monosyllable 29 and seriously reduced a Divine 

romise by the omission of another monosyllable 
i it is evident that single syllables are of import- 
ance to him, 7.e. that his Procrustean methods are 


due to his employment of a syllabic metre to which 
he accommodates the biblical material. That he 
should do this is very natural, since, as has been 
seen, he displays considerable acquaintance with 
Greek literature; and from the nearly contemporary 
Penulus of Plautus we find that the kindred 
Pheenician dialect was being accommodated to 
Greek syllabic metres. The metrical scheme is 
supplied by the correct re-translation of any two 
or three of the lines, and, where they are taken 
directly from the OT, this is easy ; and this scheme 
is a trimeter of the rhythm called in Greek and 
Latin Bacchiec, in Arabic and Persian mutagarib, 
of which the basis is a foot of the form uv / v. 
In Persian this rhythm is very popular, the whole 
of the great classic Shah-nameh being composed in 
it; the Hebrew variety (except in the substitution 
of three feet as the line-unit for four) resembles 
the Latin variety used by Plautus, ¢.g. ‘multds 
res simitu in med corde vérso.’ Where the lines 
do not correspond with this scheme, there is some 
fault either in the tradition or in the re-translation. 
Thus 27", dciyynous evoeBods dia mwavrds copia, when 
re-translated is one syllable short; but the Latin 
version which offers ‘sicut sol’ indicates that 7p2n 
is corrupt for non2, which gives the ninth syllable 
required, and furnishes a correct antithesis to the 
changeableness which in clause 6 is compared to 
that of the moon. Where the lines contain lists, 
the fact that they are padded in order to obtain a 
metrical scheme is sometimes very obvious. So in 
the list 40°, @dvaros kal aiwa xal &ps kal poudaia, 
érraywyal, Ayuds, Kal ovvTpynpa Kal pdorié, Fritzsche 
ejected éraywyal, ‘utpote explicationis causa ad- 
sutum.’ It seems unnecessary for the sense, but 
the two syllables which it represents (ns) are very 
necessary for the metre. 

The re-translation, if ever satisfactorily accom- 
ee will be of importance for the study of 

ebrew grammar, which at present depends on a 
tradition codified some 1000 years later. For it 
will be found that, when the consonants are re- 
stored, the metre settles the vocalization (to a 
certain extent) as in 33°, éyxalvicov onueta Kal adXol- 
woov Oavudora, nXdD3 mv) minx win, where the metre 
and the sense both require that 2) should be read 
ushneh, not w’shanneh (‘and repeat,’ not ‘and 
alter’). 

4, Language.—The language employed by the 
author was from the nature of the case mainly 
that of the OT, of which his book is so largely a 
metrical cento; but here and there the traces of a 
later development of Hebrew, such as we find in 
the Mishna, can be discovered; and indeed the 
fragments preserved by the Oral Tradition exhibit 
a considerable amount of this. No confidence can 
indeed be placed in the accuracy of these; it is, 
however, of some interest that the transmitters of 
that tradition thought of his language as Rabbinic. 
One interesting technicality, ms5n, ‘rules of con- 
duct,’ which clearly underlies ropetac in 14¢ occurs 
in an obelized passage; but comparison of Greek 
and Syriac seems to reveal -1nn for ‘to beg’ in 
4078, and jwa for ‘shamefast’ in 414; while in 
37?” the sentence rendered ‘ there is a friend, which 
is only a friend in name’ meant ‘ which is really a 
friend,’ the usage which is here hidden being that 
of the later Hebrew, where ‘to be named’ means 
‘to be in reality’ (e.g. Bab. Gittin, 47a). The use 
of late or Aramaic words seems at times to have 
been dictated by metrical reasons; so in 8!° ‘ma 
can be restored with certainty for ‘coals,’ and it 
would seem that this word was employed because 
ona contained a syllable too many. The Greek 
word dywyés may have been employed in 481”, but 
this seems to be isolated. 

5. Subject.—The subject of the work re to 
what is called in Arabic Adab, sometimes rendered 
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‘Miscellanies’ ; it is didactic, devotional, and to a 
slight extent historical. The last portion is clearly 
marked off from the rest and occupies the final 
chapters 44-50, being a record of the great men 
mentioned in the OT, to whom the high priest 
Simon is added ; it is preceded by a description of 
the wonders of Nature occupying ch. 42 from vy.” 
and ch. 43. The matter which precedes seems to 
fall into two books, each of which starts with a 
hymn to Wisdom (chs. 1-23 and 24-42"). 

Since the aphorisms are very largely counsels of 
prudence, rules of conduct and behaviour, or ob- 
servations on ‘things in general,’ even where they 
are not reproductions of OT verses, they contain 
little that is original or distinctive; man in all 
known societies has developed largely the same 
characteristics, which therefore have been noticed 
by observers in very different countries and periods. 
The interest of the work consists largely in the 
differences which it exhibits from the OT on the 
one hand and the later Jewish literature on the 
other. The former are largely due to the influence 
of Greek culture, which in the OT itself appears 
only in the Book of Ecclesiastes. It has been ob- 
served that in our time contact of Orientals with 
the West leads either to contempt on the part of 
the former for their own civilization or to ex- 
aggerated appreciation of it ; Ben-Sira’s case seems 
to resemble the latter. He places the home of 
Wisdom in Jerusalem (24"), and ignores all celeb- 
rities save biblical heroes in his list of statesmen, 
authors, and musical composers (44°). Neverthe- 
less his debt to Greek authors is, as has been seen, 
considerable ; and though in one place he ridicules 
sacrifices to idols (30'%), which he compares with 
the practice of offering meats to the dead, his 
book is on the whole singularly free from that 
invective against foreign cults which reaches its 
climax in Isaiah and the Wisdom of Solomon, and 
made the Jews, in the words of Pliny, notorious 
for their contempt of the gods. Of the sacrifices 
enjoined by his own religion he can only say that 
they should be offered because the law enjoins 
them (32°). His theory of life (141116) reproduces 
that of Heracles in the Alcestis of Euripides (770- 
802): since man has only*one life, and death may 
come at any time, he had best enjoy himself while 
he has the chance. If this is slightly modified or 
explained away in what follows, in the demonstra- 
tion that the pursuit of wisdom is the happiest 
form of existence, the Greek hedonistic schools 
were prepared to accept this gloss, or rather pro- 
vided it themselves. Quite in Hellenic style he 
dilates on the delights of a symposium, where there 
is good wine and choice music (34-355), and, 
parodying the words of Mimnermus, who declared 
that life would not be worth having without love 
(T. Bergk, Lyrict Greci, Leipzig, 1882, ii. 25), 
asserts that it would not be worth having without 
wine (34°). He is, however, by no means inclined 
to disparage female beauty, as appears from 261-18, 
Comparison of this passage with Pr 31281, on 
which it is partly modelled, indicates very 
clearly the influence of the beauty-cult of the 
Hellenes on the Israelitish mind. The precepts 
on the use of wine display very close correspondence 
with those of Theognis (Lyrzci Greci, ii. 162-164) 
from whom they are likely to have been taken. 

The influence of Greek thought appears very 
strongly in the account which he gives of the train- 
ing necessary for the scribe (3825-391). For this 
purpose leisure is required ; and, although in another 
context he had recommended industry (10 26) and 
especially agriculture (7° **), he now asserts that 
these occupations and those of craftsmen and 
artists, ¢.g. potters and gem-engravers, are incon- 
sistent with the two which Aristotle in the Politics 
declares alone suitable for gentlemen, viz. the 


? 


service of the State and philosophy. The service: 
of the State is expressed in terms of the Athenian 
Republic, where the governing bodies were the Bovhy 
mt the éxxAnoia, while the d:cacrjpiov was the 
judicial authority ; it is, however, clear that the 
ducaorjs of whom he is thinking is not the Athenian. 
juror but the judge, or gadi. Although there is 
not a little in this passage which reminds the 
reader of Greek treatises on preparation for a 
political career, ¢.g. Plato’s Alcibiades I., probably 
it is nearer in many respects to the Islamic disc1- 
pline called Adab al-Katib, or studies necessary for 
a Secretary of State. This is doubtless due to the 
changes introduced into Hellenic life by the fall of 
the free Republics. Part of the scribe’s training is 
to be got by travelling abroad and entering the 
service of some ruler (394); but it very largely 
consists in accumulating books and learning them 
by heart (vv.!-%), as was the case in Islamic times. 

Another profession to which some attention is 
devoted for the first time in the literature of the 
Israelites is the medical (38!"5), the existence of 
which has, however, to be defended from passages 
in Genesis and Exodus. The author expresses 
himself with great caution, and implies that what 
the physician can do is to pray for the patient. 

As compared with the later Jewish literature, 
i.e., the Talmudim and Midrashim (of which the- 
general antiquity is certified by the Gospels, 
though the process of oral tradition through many 
centuries has introduced great modifications), Ben- 
Sira’s book seems to exhibit few of the same- 
interests. He looks forward to the coming of 
Elijah (481°), on the faith of the prophecy of 
Malachi; but he knows nothing of a Messiah. 
He does not even mention the Sabbath or the 
food-legislation (unless 40° be a reference to it). 
His idea of religious obligations consists in offer- 
ing the prescribed sacrifices and paying the priest 
his dues, which the Greek text assesses more 
highly than the Syriac (7). He thinks of the 
glyptic art as a normal industry (387), not as a 
violation of the Second Commandment. The pro- 
found darkness which covers Israelitish affairs in 
the 3rd cent. B.c. renders this phenomenon difficult 
to explain. The cases in which the formule of the 
later Halakhah and Haggadab are suggested are 
exceedingly rare. In 37° the rovypéy évOdunua evi- 
dently stands for the y7n 7°, which was derived 
from Gn 6°, and this faculty may be what is meant 
by diaBovdAcov in 17°, where a rather curious list 
of faculties is given. In v.1” the theory is stated 
that every nation has ‘aruler,’ 7.e. guardian angel, 
which is worked out in the Midrashim (e.g. Hxodus 
Fabba, 21, 32). In 39% the ‘spirits’ are identified 
with forces whereby God wreaks vengeance on 
evil-doers; this theme is also worked out in the 
Midrash (e.g. Genesis Rabba, 10). From his ae- 
count of a banquet (311***) we should guess that 
the ‘hand-washing’ of which we read in the 
Gospels had not yet been introduced as a religious 
observance; the only ceremonial washing men- 
tioned is after contact with a corpse (34”). The 
only trace that has been found of Alexandrian 
exegesis is in 441°, where Enoch is said to have 
been a pattern of repentance to the generations. 
This is inferred by Philo from the Greek word 
meréOnxev used in Gn 5% for the Hebrew np, 
‘took’ (de Abrahamo, 3), for ‘metathesis’ signifies 
change, in this case change of mind. If the verse 
were genuine, we should have to conclude that the 
author had studied the OT in the LXX version, 
and that the interpretation found in Philo was 
some 200 years earlier than Philo’s time. It seems 
certain that this verse is an interpolation}not only 
because it is wanting in the Syriac, but chiefly 
because Enoch is mentioned in the supplementary 
list of celebrities (49"4), where what happened to 
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him is interpreted according to the Hebrew. The 
interpolation, then, is later than the time of Philo, 
but it seems to have found its way into all the 
Greek MSS. 

6. Place of the work in Jewish literature.— 
The mode wherein ‘the Law’ is eulogized in the 
work makes it clear that the canon in the author’s 
time was so well fixed that the admission of any 
later work would be extremely difficult ; although, 
then, verses of Ben-Sira are at times cited as 
from the Hagiographa, it is reasonable to explain 
this as due to defective memory on the part of the 
Rabbis who cite them, not to the work ever having 
been canonical. It is clear that Josephus was 
either unacquainted with its existence or did not 
regard it as sufficiently important to deserve 
notice. It is not actually cited in the NT, but 
the parable in Lk 12'7-° appears to be an amplifi- 
cation of 11}6 17, which is ee on Ee 478; and 
the doctrine involved in ‘forgive us our trespasses 
as we forgive them that trespass against us’ is 
so clearly stated in 26'7 that we are justified in 
regarding the latter as the source. Further, the 
precept against vain repetitions in prayer (Mt 6”), 
whatever the correct rendering of the phrase in 
the original, is nearer 74>, ‘repeat not a word in 
thy prayer,’ than Ec 5°, the source of the latter. 
It is probable, then, that Ben-Sira’s book was at 
this time used in the education of the young. 

The last person known to have possessed the 
original appears to be R. Eleazar b. Azariah, of 
the first half of the 2nd century. For 3%?! are 
cited on his authority from Ben-Sira in Gen. 
abba 8, where the four hemistichs are increased 
to six, and Jerus. Hagigah, ii. 1, where they are 
reduced to four, but interpolated from Job 118; 
in Bab. Hagigah, 13a they are again reduced to 
four, but by arbitrary omission of two synonymous 
clauses. The first of these collections comes nearest 
to the original as certified by the Greek and Syriac 
together. Naturally the connexion of R. Eleazar 
with the citation may be inaccurate, but the fact 
of its occurrence in two separate collections in- 
spires some confidence. Numerous sayings which 
approximate more or less closely to verses of the 
book are to be found in various collections, often 
wrongly ascribed; thus in Aboth 4, Sir 7” is 
quoted according to the text of the Syriac version, 
and ascribed to R. Levites, a man of Yabneh. 
Sir 11% is to be found in the Janna d@’ Be Eliahu, 
i. 61, without sign of quotation. An Aramaic form 
of 12) is quoted in Gen. Rabba 22 as a proverb. 
Some of these resemblances may be coincidences, 
but in other cases (e.g. 717) there can be no doubt 
that verses of the book have been preserved in 
a mangled form, with erroneous ascriptions. Since 
the period wherein they were transmitted orally 
covered several centuries at the least, they furnish 
a good example of this mode of transmission, 
whereby accuracy seems always to be lost. The 
date when any of these collections ceased to be 
oral cannot now be determined, since Jewish 
writers invariably falsify the evidence on this 
subject ; examples will be found in the variants of 
Yahuda’s edition of R. Bachya’s Hidayah, Leiden, 
1912, pp. 145, 146. 

From the discussion in Bab. Sanh. 1006 we can 
infer that the original had been lost by the time 
of Rab Joseph (4th century). This personage 
couples it with ‘foreign literature,’ by the reading 
of which eternal life is forfeited ; and the first 
passage cited and oe i quite certainly does 
not belong to it. It thus appears that the book 
was already thought of as in the hands of Chris- 
tians, though originally Jewish. Jerome indeed 
(about 400) professes to have seen a copy of the 
original ; as he made no use of it for the correction 
of the Vetus Itala, his statement is liable to sus- 


ane Jewish writers either know nothing about 
en-Sira or get their information from Christians. 
Before the book became part of the inheritance 
left by the Hellenic and Syrian Jews to the Chris- 
tians, it appears to have received some additions 
which are found in certain Greek MSS and are 
obelized in the Hexaplar Syriac. Some of these, 
e.g. those after 14 and 1°, are evidently translated 
from Hebrew ; and the long passage that follows 
2616 in MS 248, which contains most of these addi- 
tions, seems to be certified as a translation from 
the Hebrew by the fact of its occurrence in the 
Syriac. The MS cited and some others occasion- 
ally exhibit variants which go back to a Hebrew 
original, e.g. 37°, gora: for fhoerat ; 257°, wwpdv for 
Moxey (2.€. mow); 10%, where drepnddvwy is added 
to é@vGv, doubtless an improved rendering of o'x:. 
Since it is certain, nevertheless, that all Greek 
MSS go back to one copy, if the Hebrew disap- 
peared about A.D. 150 these improvements must 
all have been made before that date, though per- 
petuated in late MSS. 

7. Place in the Christian Church.—The process 
whereby the literature of the Hellenic and Syrian 
Jews was appropriated and inherited by Christians 
is exceedingly obscure. With this question is 
connected that of the origin of the Peshitta OT, 
which is now known to lie behind certain passages 
in the Greek text of the Gospels, whence it appears 
to be pre-Christian; just as Christian books of 
interest were translated into Syriac shortly after 
their appearance in Christian times, we may sup- 

ose the same to have been done with Hebrew 

ooks in Jewish times. The work of Ben-Sira 
formed part of the inheritance taken over by the 
Christian communities from their predecessors ; 
but, though associated with the canonical books, 
it failed to obtain admission into the canon ; hence 
it is found in neither of the canons preserved in 
the HE of Eusebius, who notices the tact (vi. 13) 
that although dvriAeyéuevor it is cited by Clement 
of Alexandria. That various Christian writers 
should quote it as by Solomon is not surprising. 
The Latin version is certainly early, and in a 
curious language, said to be African Latinity ; it 
appears to have been made from the Greek either 
directly or indirectly with the help of a copy of 
the original; for not only does it exhibit the 
chapters in their right order as does the Syriac, 
whereas in all copies of the Greek there is a seri- 
ous transposition of chapters in the middle of the 
work, but in a considerable number of cases its 
renderings are explicable on this supposition. An 
example has been given above. 

The other versions add little or nothing to the 
criticism of the text; of these the Armenian, 
Coptic, Ethiopic, and Syro-Hexaplar are from the 
Greek, the Arabic from the Syriac. 

8. In Islamic literature tle name of Ben-Sira 
appears to be unknown, but in spite of this his 
work is perhaps more frequently cited than any 
other biblical book. Thus 30! are cited in the 
Kamil of Mubarrad (i. 45) as the words of ‘a 


/sage’; 26. 20 was cited by Malik b. Dinar (+ 


A.H. 123=A.D. 740) as ‘written in the Wisdom’ 
(Mikhilat, 49, 16); 18% is cited by Ghazali (hya 
‘ulam al din, iii. 66) as from the Torah; 297! 
is ascribed to the prophet Muhammad in the 
Musnad of Ibn Hanbal (i. 62) as is 25° in 
the Sahih of Muslim (i. 41); while 267° is cited 
as ‘a tradition’ by Yaqut (Dictionary of Learned 
Men, ed. D. S. Margoliouth, London, 1913, 1. 
15). Early authors, e.g. the poet Abu Nuwas 
and the polygraph Jahiz of Basrah, occasion- 
ally employ phrases which seem traceable to 
the hook, though there is no suggestion of the 
source ; thus in the Misers of the latter (ed H. van 
Vloten, Leiden, 1900, p. 99, 12) ‘the people call 
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miser one whose loaves are few in number’ looks 
like a reproduction of 347; it is, however, diffi- 
eult to distinguish in such cases between repro- 
duction and coincidence, whence it is likely that 
the verse of Ibn Hijjah (Cairo, 1304, p. 96), ‘death 
is sweeter than a bitter life,’ is his own, though the 
words are all but identical with those of Sir 30”. 

9. Re-translations.—Re-translation, in the sense 
of restoring the lost original, is a difficult task, 
yet somewhat facilitated by the extreme faithful- 
ness of the Greek ; it is further aided by compari- 
son with the independent Peshitta Syriac, which 
seems to have followed a mutilated and partly 
obliterated copy, which it often paraphrased rather 
than translated. In recent times the task has 
been attempted by J. L. Wolfsohn (Ben-Zeb), who 
followed the Syriac, which he supplemented from 
a German version of the Greek (*Vienna, 1814). 
A more scholarly re-translation is that of I. Z. 
Frankel (re-printed Warsaw, 1894, in a complete 
version of the Apocrypha made from the Greek). 
Both these works aim at providing a readable 
rendering for those who are accustomed to read 
Hebrew rather than at restoring for philological 
purposes the ipsissima verba of the original. 

In the years 1897-99 considerable fragments were 
published in Oxford by A. E. Cowley and A. 
Neubauer, and in Cambridge by S. Schechter and 
C. Taylor, of a re-translation made in the 10th or 
llth cent., which, doubtless owing to its extreme 
badness, had been consigned to oblivion in an 
Egyptian Genizah. This was, indeed, mistaken 
for the original by the editors and for a time by 
some others, but that it is a re-translation is de- 
monstrated by all the tests that can be applied, 
and only a few arguments need be adduced here. 

(1) It borrows from the Talmud, and not vice 
versa. In Bab. Hrubin 54a the following is 
quoted : ‘My son, if thou hast, do good to thyself, 
for there is not in Sheol luxury, neither is there to 
death delay.’ This comes originally from Sir 144, 
‘Child, according as thou hast, do good to thyself, 
and offerings to the Lord worthily bring’; v.”, 
‘Remember that death will not delay, and a 
covenant of Hades has not been shown thee’; 
v.16, ‘Give and take and deceive thy soul, 
for there is not in Hades to seek luxury.’ It is 
clear that the reminiscence in the Talmud is of 
vy. 1a. 6b. 124, The Egyptian document for y.2 
gives the two clauses v.!%° and v.™™ in the order 
in which they appear in the Talmud: ‘Remember 
that there is not in Sheol luxury, neither will 
death delay.’ The clause which in the Greek is 
v.16» is here transferred to the place before v.22. 
But when we come to v.!6 we find the same clause 
repeated : ‘Give to a brother and give and indulge 
thyself ; for there is not in Sheol to seek luxury.’ 
The only explanation of this is that, when re- 
translating v.™, the translator recollected the 
Talmudic citation and inserted it whole, without 
noticing that the clause about Sheol and luxury 
came later in the copy before him; and when he 
came to v.16 he brentited it afresh. Practically 
the same thing is done by Wolfsohn, who inserts 
the Talmudic quotation as v.18, but does not repeat 
the clause about Sheol and luxury in v.!* because 
the Syriac omits it. 

(2) In numerous places where the Greek and 
Syriac versions differ slightly, yet quite clearly 
represent the same original, the Egyptian docu- 
ment has two texts, translating or mistranslatine 
both the Greek and the Syriac. So in 302 where 
the Greek has ‘eunuch’ and the Syriac mhaimna, 
4.e. ‘faithful,’ but used ordinarily for ‘eunuch,’ 
the Egyptian document has two verses, one with 
‘eunuch’ and the other with ‘ faithful.’ Similarly 
in 301’, where the Greek has ‘ Better is death than 
a bitter life, and eternal rest than constant sick- 


ness,’ but the Syriac, ‘Better is it to die than an 
evil life, and go down to Sheol than a sickness 
which is permanent,’ the Egyptian document has 
two verses, one with ‘eternal rest’ and the 
other with ‘to go down to Sheol.’ Since the 
Greek and the Syriac clearly represent the same 
original, somewhat differently rendered, it is 
obvious and certain that the Egyptian document 
is compiled from the Greek and the Syriac, not 
vice VErsa. : 

(3) The Egyptian document has numerous read- 
ings which are easily explicable as mistranslations 
of Syriac or Greek words, ¢.g. that already cited of 
mhaimna, 4132, ‘wisdom’ for xny1, which really 
means ‘of injustice,’ but would be certainly mis- 
rendered thus by one acquainted only with the 


-Jewish Aramaic; 35°, ‘a judgment of song’ for 


avyKptua wovorxay (!). Others are explicable by the 
medium of another language ; for it is not probable 
that the re-translator had access to the Greek 
directly. This language is identified with certainty 
as Persian written in the Arabic character by the 
mistranslation in 43? of diayyéAdwv by ‘ pouring out 
heat.’ This is obviously due to the Persian skhn, 
which means both ‘speech’ (its Persian sense) and 
‘heat’ (its Arabic sense). Since the subject is the 
sun, one who did not remember Ps 19 might not 
unreasonably think that he poured forth heat rather 
than speech. Another certain mistranslation from 
Persian is in 43%, ‘lightning’ for ‘snow,’ since in 
this language the words are all but indistinguish- 
able (bargq and barf, distinguished by a dot). Be- 
sides containing mistranslations this document 
sometimes absolutely fails to understand the 
author, e.g. the ‘decoy-partridge’® of 11%. 

(4) Even if the document were not condemned 
hopelessly by internal evidence, the external evi- 
dence would condemn it. As has been seen, the 
nature of the references in the Oral Tradition 
makes it certain that the work had been lost before 
that tradition had been compiled. The only work 
in which the Egyptian document is quoted is a 
medizeval squib called Sefer ha-Galuy, composed in 
mockery of the Gaon Saadyah (+ A.D. 941), though 
ascribed to him; but even this work is rather 
against it than in its favour, since it classifies it 
with a notorious forgery, the Hebrew Hasmonzean 
Roll, and makes the ludicrous statement that the 
authors of these works provided them with points 
and accents—inventions of the 8th cent. at the 
earliest. The real Saadyah knows Ben-Sira only 
from the citations in the Talmud. In the pseudo- 
Josephus, a Hebrew work of the 9th cent., the 
latter is called Ben-Shirach, a form which must 
come from the Greek; and in a chronicle of the 
llth or 12th cent. (Neubauer, Medieval Jewish 
Chronicles, i. 167) his work is called Maghil, which 
is a rendering of the Latin Ecclesiasticus. To- 
wards the end of the 10th cent. the author of the 
Arabic Fihrist mentions the work as in the hands 
of the Christians, but not of the Jews. When the 
Gaon Hai (+ 1038) was asked to account for certain 
words of Ben-Sira being said in the Talmud to be 
in the Writings, his reply is ‘they were written,’ 
implying that they were so no longer (Teshuboth 
ha-Gaonim, Lyck, 5624, p. 12). 

(5) The appearance of the MS, in which the text is 
corrected with the greatest licence, resembles an 
author’s brouwillon more than a copy of an ancient 
work. 

Against this evidence no argument can be ad- 
duced which deserves to be refuted or even cited. 
Even if it be true that it sometimes has a text 
which explains both the Greek and the Syriac 
where they differ, this is fully accounted for by 
the fact that the re-translator had the two texts 
before him, and tried to reconcile them; there is 
no reason why he should not occasionally succeed. 
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But that the original author should have written 
a series of verses twice with slight differences, and 
the Greek and Syriac translators in each case 
have selected one and selected differently, is a 
supposition which takes us into the region of sheer 
impossibility. Moreover, any one mistranslation, 
such as that of mhaimna above, condemns the 
whole work absolutely. 

Since in Islamic States Jews were regularly 
associated with Christians in the public bureaux 
and the medical profession, they saw much of each 
other, and those Jews who wished to consult Ben- 
Sira’s book could easily do so by borrowing it from 
their Christian friends ; hence it may be suspected 
that it was translated into Hebrew from Christian 
copies many times. In the Seder Olam of the 11th 
or 12th cent., as we have seen, it is quoted from 
the Latin ; and at least one passage of the Egyp- 
tian re-translation shows use of the Latin version. 
This is in 32, ‘Before thunder there hurries 
lightning, and before a shamefast man there will 
precede grace.’ The Latin renders this, ‘ante 
grandinem przibit coruscatio, et ante verecundiam 
preibit gratia.” The Egyptian document gives 


two renderings which agree in substituting ‘hail’ 


for ‘thunder,’ while one repeats nsy as a rendering 
of preivit, but a very erroneous one, since the 
Hebrew verb means (as Gesenius renders it) 
‘cantum preivit.’ Since lightning precedes not 
hail, but thunder, this Latin is a certain mis- 
rendering of the original. But why the re- 
translator should in this case have called in its 
assistance and in what medium is unknown. 
D. S. MARGOLIOUTH. 
SISTER.—See FAMILY. 
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SLAVE, SLAYVERY.—1. Universal prevalence 
in the Apostolic Age.—Slavery was a conspicuous 
and. unchallenged feature of the social order into 
the midst of which Christianity was born. Modern 
readers easily fail to realize its presence in the 
background of the NT Scriptures, so great are the 
social changes that have been brought about in 
the course of time, and so much is the harsh fact 
softened by the phrasing of our versions. The AV 
‘servant,’ with its present connotation, is a very 
mild equivalent for dod\os ; the RV ‘ bond-servant’ 
is clearer, but is still a euphemistic substitute for 
‘slave’—the term which exactly represents what 
the doidos of the NT really was. In the only in- 
stance in which the EVV use the term ‘slaves’ in 
the NT (Rey 18%) it represents a late but significant 
use of c&ua (‘body’). Similarly, the EVV ‘master’ 
stands for terms (whether dec7ér7s or the commoner 
xvpios) that imply ownership. The existence of 
slavery must have lent special vividness and point 
to the early use of redemption as a figure to describe 
the experience of salvation. 

In the old civilization of the world slavery 
appears as a most natural and inevitable fact. 
The well-known Code of Hammurabi, fragmentary 
as it is, affords us considerable insight into the 
social conditions of Babylonia as existing more 
than twenty centuries before the Christian era. 
Therein we have a number of remarkable laws re- 
gulating relations between slaves and their owners, 
side by side with others dealing with the wages 
payable for the employment of different kinds of 
free labour: And, most probably with a real rela- 
tion to this older legal system, we have at a later 
period the Mosaic legislation similarly embodying 
slave laws, slavery having been just as much a re- 
cognized part of the hae of things among the 
Hebrews as among other ancient peoples. Only 
the Pentateuchal Code (or Codes) must be admitted 
to be marked by a conspicuous humanity in this 








as in some other respects, and especially in the 
Deuteronomic form (see, ¢.g., Dt 15!#:). The ex- 
istence of slavery, indeed, was so old and general 
a phenomenon in human history that St. Augustine 
could explain it only as a result of sin, so sure was: 
he that it was not the Divine intention that man 
should own and lord it over his fellow-man (de Ciw. 
Dei, xix. 15). (St. Chrysostom takes a similar line 
in Hom. xl. ad 1 Cor. x. 5.) Incidentally he com- 
ments more suo on the fact that the term ‘ servus’ 
first appears in Scripture in the strange Genesis 
story of the curse of Canaan (Gn 9”)—a source 
whence, curiously enough, many a Christian owner 
of negro slaves in modern times has derived ‘flatter- 
ing unction’ in defence of his position. 

But never was slavery more conspicuous as a 
social institution than it was in the Roman Empire 
in the 1st cent. A.D. Numerous wars of conquest 
had swollen the numbers of the slave class to an 
enormous extent: for all prisoners of war were 
made slaves as a matter of course. Slave-dealers 
followed the armies on their campaigns and pur- 
chased on the spot those who were taken captive. 
Indeed, St. Augustine (loc. cit.) gives currency to 
a popular etymology of the term ‘servus,’ deriving 
it from the verb ‘servare.’ The servus was a man 
who might justly have been slain, but was preserved 
alive by the conqueror, though inevitably doomed 
to lose his freedom. There was, moreover, a 
regular slave-trade carried on in the East, the 
markets being abundantly supplied from the bar- 
barous tribes of Western Asia. Barbarians were 
regarded as being naturally designed to be the 
slaves of their superiors—a sentiment not wholly 
wanting even yet in many white people towards 
the ‘inferior races.’ 

Asin the Greek States at an earlier period the 
slaves numbered four or five times as many as the 
citizens proper, so the proportion in the Roman 
Empire must have been similarly great. Thus 
Pliny (AN xxxiii. 47) mentions a wealthy Roman, 
named Claudius Isidorus, of the time of Augustus, 
who left by will 4116 slaves as part of his posses- 
sions. When, too, it was proposed that slaves 
should wear a distinctive dress, the proposal was 
abandoned lest this should reveal their strength ; 
and Roman history had already furnished evidence 
of grim possibilities in the serious slave wars of 
Sicily which occurred in the latter part of the 2nd 
cent. B.C. Similar considerations caused the enact- 
ment of severe laws that supplied drastic im terrorem 
methods for keeping slaves in subjection. Tacitus 
mentions the case of Pedanius Secundus, prefect 
of the city, who had been murdered by one of his 
slaves, and under a law requiring that, should a 
slave kill his master, all the slaves of the same 
household should forfeit their lives, some 400 of 
the culprit’s fellow-slaves were put to death at 
Rome A.D. 61 (Ann. xiv. 42). 

2. The ‘libertini.”—As an outcome of the system 
of slavery, the class of libertini or freedmen, which 
formed so conspicuous a feature of Roman society, 
calls for passing notice. These were citizens who 
either had actually been slaves themselves afore- 
time or were the immediate descendants of freed 
slaves. They must have far outnumbered the free- 
born, and possessed overwhelming influence in the 
State. Manumission was of frequent occurrence. 
The enormous numbers of captives reduced to 
slavery after every war, and the frequent fluctua- 
tions in great Roman establishments, all tended to 
make manumission easy. Many slaves were per- 
mitted by their masters to accumulate savings ana 
purchase their freedom with the money. Some- 
times the enfranchisement was accomplished by 
the solemn rite of fictitious purchase on the part 
of some divinity. The slave first paid the purchase 
money which he had saved into the treasury of 
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some temple: then owner and slave went together 
to the temple, and the latter was supposed to be 
sold to the god, the price being duly paid to the 
master. The slave became technically the property 
of the god (and was indeed regarded as his protégé), 
but was to all intents and purposes, and especially 
as regards his former master, a completely free 
man. In inscriptions and papyri frequent refer- 
ences are to be found to slaves who had been 
bought by this or that god for freedom. The 
practice sheds much light on the argument pursued 
by St. Paul in Gal 4. 5 (see A. Deissmann, Light 
from the Ancient East [Eng. tr., London, 1911, p. 
326]). Manumission was often regarded as a normal 
result of faithful service. A man would emancipate 
slaves in individual cases during his own life-time, 
whilst very commonly a master would set a multi- 
tude at liberty on his death-bed or by will. But 
such wholesale emancipation was attended with 
evils of its own. One result was to flood the 
citizens’ roll with crowds of ‘undesirables.’ On 
this account Augustus ordained (lex Furia Canima, 
A.D. 8) that in no case should more than 100 slaves 
be emancipated by will. 

When a slave was set free not by a legal but by 
an extra-legal process, 7.e. by a simple exercise of 
authority on the part of his master, a kind of feudal 
tie still united the two. The freedman was his 
master’s cliens, his master being now known as 
his patronus. A Roman noble depended very 
much on the multitude of his ‘clients’ for his 
political and social importance. Only in the third 
generation did these restrictions disappear and the 
family of the freedman come into the enjoyment 
of complete liberty. But the power possessed by 
this class in the early Christian period was very 
great: emancipated slaves or their descendants 
occupied all kinds of State offices. The libertini, 
too, prospered greatly in trade and commerce, 
being, indeed, as a class notorious for their ambi- 
tion to amass wealth. The literature of the early 
Empire exhibits many of them as playing the part 
of the nouveaux riches and vulgarly emulating the 
luxury of aristocratic palaces. 

3. Evils of slavery.—The evils of slavery were 
manifold, deep-seated, far-reaching. If,as Matthew 
Arnold puts it, 

‘On that hard Pagan world disgust 
And secret loathing fell. 
Deep weariness and sated lust 


Made human life a hell’ 
(Obermann once More, lines)3-96), 


the evils of slavery contributed materially to that 
result. 

(a) The slave population was necessarily a hot- 
bed of vice, contaminating all who came into con- 
tact with it. Moral excellence was not expected 
in a slave. He was only ‘an animated chattel’ 
(krja Eupuxov) : a tool could similarly be described 
as ‘an inanimate slave’ (dwuxos dod\os). (Cf. Varro’s 
classification of implements, in de Re rust. I. xvii. 
1: (1) those with voice and speech, e.g. slaves ; (2) 
those with voice but not speech, ¢.g. oxen; (3) 
those without voice, e.g. wagons.) The term ‘slaves’ 
occurs only once in EVV of the NT, viz. in Rev 
18 as a crowning item in Babylon’s merchandise : 
and there it represents oduara (‘bodies’). How 
significant that cGua thus came to denote a slave ! 
The somewhat similar use of the term ‘hands’ in 
modern industrialism—with subtle possibilities of 
suggestion lurking in the use—has often been re- 
marked upon. Vast numbers of slaves hailed from 
Greece, from Western Asia, and from Egypt, whose 
great cities were the notorious seats of the wildest 
abominations ; and their vices flourished with un- 
Sr ee growth. 

(6) Luxury and extravagance increased in society 
as slaves increased in numbers and were more 


. (Dill, Roman Society from Nero 


easily acquired. Friedlander points out that in 
great houses large numbers of slaves were kept 
merely for ostentatious display. Their service was 
often lenited to ridiculously insignificant functions. 
Some had only to act as torch-bearers, or as street- 
attendants: there were instances in which slaves 
had merely ‘to serve as clocks and announce the 
hours’ (Roman Life and Manners under the Early 
Empire, ii. 219). Masters and mistresses were thus 
spared every kind of personal exertion. Clement 
of Alexandria gives a scathing account of these 
evils in Pedagogus, iil. 4. 

(c) A tyrannical and ferocious spirit found easy 
development in the masters. There was always 
the temptation to treat slaves worse than dogs. 
Moreover, an iron rule seemed the only means of 
keeping slaves in subjection and guarding against 
outbreaks of violence. Masters could not feel 

erfectly sure even of slaves born on their estates, 
ow much less of those who could be described as 
a rabble of various nationalities! (Tacitus, Ann. 
xiv. 44). This state of things gave rise to the pro- 
verb: ‘Quot servi, tot hostes.’ The master might 
reckon every slave he had as a foe. 

(d) The economic influence of slavery was dis- 
astrous. Trade and labour came more and more 
to be carried on by slaves. Poor citizens found 
themselves almost entirely excluded from ways 
of getting an honourable livelihood, and suffered 
degradation in consequence. Many even came to 
regard trade with repugnance. They betook them- 
selves to corrupt and corrupting occupations, as 
actors, pantomimes, hired gladiators, political 
spies, and the like. Large numbers lived in idle- 
ness, having corn given them as a right and amuse- 
ments gratuitously provided (‘panem et circenses’). 

(e) Friedlander and others emphasize as the 
most revolting feature of slavery its ‘ contemptuous 
disregard of human dignity’ (op. cit., p. 221). But 
this is to speak from a modern point of view. We 
may well agree with J. S. Mill that what most 
injures and dishonours a country is ‘ the personal 
slavery of human beings’; but it has taken the 
world many centuries to realize this. The average 
Roman citizen of the lst cent. would be incapable 
of such a sentiment. 

4. The better side of things.—There must, how- 
ever, have been not a few lights to relieve the 
heavy shadows of such a system. Instances are 
not wanting of kindly affection in masters and 
of loyal devotion in slaves. Tacitus tells of the 
slave-girls of Octavia who braved torture and 
death in defence of her good name (Anz. xiv. 60). 
Slaves were to be found who preferred to remain 
slaves even when offered the chance of manu- 
mission (see the case of a slave belonging to the 
famous Meecenas referred to by Suetonius, de 
Gramm. Illustr. 21). Dt 15%, it may be remem- 
bered, provides for such a case as a quite possible 
thing as regards slavery among the Hebrews. 
There must have been many houses like that of 
the younger Pliny, in which, as Seneca says, slaves 
were regarded as ‘ humble friends and real members 
of the family’ (Ep. 47. See also de Benef. iii. 21). 
Inscriptions, again, often reveal a better side of 
slave life, testifying to mutual love between master 
and servant, and also to faithful love between 
slave-husband and wife, even though de iure 
slaves could not occupy the status of matrimony 
to Marcus 





Aurelius, p. 117). 

_ Many a slave found some amelioration of his lot 
in being (with his master’s permission) a member 
of one of the numerous collegia or sodalities 
which formed such a feature of plebeian society 
in those days. These clubs or unions, as an 
institution, were of great antiquity, and were 
maintained ‘for protection ‘against oppression, for 
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mutual sympathy and support, for relief from the. 


deadly dulness of an obscure and sordid life’ (Dill, 
op. cit., p. 256). In their gatherings fraternity 
found expression : slave could meet with freeman 
‘on equal terms and fully share in the same rights 
and privileges. Such gilds, indeed, most probably 
furnished to some extent the model on which the 
first societies of Christians were formed. 

It must also be said that from the time of 
Augustus onwards a growingly humane sentiment 
made itself felt in legislation which decidedly 
improved the condition of the slave. The fact, 
also, that many people of superior ability, such as 
physicians, sculptors, and littérateurs, were of this 
class made legislative reforms urgent. The mass 
of laws dealing with slavery was immense (see 
Buckland, The Roman Law of Slavery). By the 
changes that were made from time to time the 
absolute power of masters over slaves for life or 
death was curtailed. Thus, the Lex Petronia (in 
the time of Augustus or Nero) prohibited masters 
from condemning slaves to fight with wild beasts 
unless with judicial sanction. Under Nero, a 
oe judge was appointed to hear complaints of 
slaves, and now masters could be punished for 
ill-treating them. There is on record a case in 
which Hadrian exiled a Roman lady for five 
years for treating her slaves with atrocious 
cruelty. 

5. dhristianity and slavery. — One thing is 
clear, however surprising it may seem to some: 
it was no part of the Christian propaganda to 
attack slavery as a system and seek its over- 
throw. But, as B. F. Westcott incidentally 
remarks, ‘the abolition of slavery would have 
seemed in the first age more impossible than 
universal peace’ (Lessons from Work, London, 
1901, p. 179). The existing social order was 
accepted as a fact. The Christian message ad- 
dressed itself primarily to men in themselves. 
It had nothing to say as to their environment, 
their social status, the government and laws under 
which they lived—except so far as there were 
usages and characteristics of society to be de- 
nounced (e.g. idolatry, impurity, cruelty) as in 
deadly conflict with the cultivation of Christian 
character. So far from directly advocating efforts 
to effect social changes, Christianity rather coun- 
selled its adherents to acquiesce in their condition, 
though, as far as the servile class was concerned, 
their lot too commonly was degraded and hope- 
less. 

Jesus Himself used the relation of master and 
slave to illustrate His teaching, without any word 
condemning slavery as an evil in itself (see, ¢.g., 
Mt 187). So, too, St. Paul in his Epistles has 
nothing to say against the institution. Indeed, in 
one important passage (1 Co 7) he definitely 
counsels slave converts to stay contentedly in their 
lot, even if they should have an opportunity to 
become free. The rendering of the EVV (‘use % 
rather’) is enigmatical ; and certainly from early 
times some have understood the Apostle’s phrase 
(uadXov xp}oa) thus rendered to mean, ‘take your 
freedom, if you can get it,’ but there is more to be 
said for viewing it as counselling them to stay as 
they were. (RVm dimly indicates this.) Again, 
in his letter to Philemon (that little classic in the 
literature of slavery), St. Paul does not dream of 
suggesting that Onesimus should be set at liberty 
because he has become a Christian. Nor is this 
attitude to be explained merely by the fact that 
St. Paul was absorbed in the expectation of the 
Parousia and the break-up of all society in the 
near future (as A. E. Garvie, suggests in Studies 
of Paul and his Gospel, London, 1911, pp. 73, 304). 
Rather, surely, slavery was so ancient and estab- 
lished a feature in the social framework as to be 


regarded as quite natural. Besides, in the Apostle’s 
eyes, a slave could be as good a Christian as a 
freeman. The life of faith, the spiritual experi- 
ence, was the one thing that mattered; and ‘in 
Christ’ the distinction between slave and freeman, 
like other distinctions, was.of no moment (Col 3", 
etc.). And then, did not the Lord Himself assume 
the popg¢h dovdAov ?—a consideration repeatedly used 
by the Fathers of the Early Church in consoling 
and encouraging believers who were slaves. 

From the first both slaves and slave-owners were 
found in the ranks of the Christian society. No 
doubt the greater proportion of converts to the 
Faith came from the servile class—witness St. 
Paul’s references in 1 Co 1 and elsewhere; but, 
as Friedlander says, the evangel ‘certainly pene- 
trated often enough from the cell of the slave to 
the house of the master’ (op. cit., iil. 195). There 
was many another Philemon as well as many 
another Onesimus. Otherwise there would be 
little point in the reiterated NT counsels addressed 
to masters and slaves. Athenagoras, the 2nd 


cent. sn fe mentions as a simple matter of 
fact: ‘ We have slaves, some more and some fewer’ 
(Apol. 35). In the persecution at Lyons, A.D. 177, 


pagan slaves gave evidence against their Christian 

masters (Eusebius, H# v. 1). And, again, from 

Constantine’s time onwards we find numerous 

laws in operation dealing with the case of Christian 

slaves. ‘Thus, Jews (against whom, especially as 

plore years. strict laws also existed in the Early 
mpire) were forbidden to possess such. 

Yet the principles of Christianity were bound in 
time to act as powerful solvents on this institution. 
They contributed to its ultimate downfall. For 
one thing, Christianity set up a new order of 
relations that did not recognize class-distinctions. 
Master and slave sat together at the Agape, 
received the sacred elements together, and joined 
together in public worship. The Epistle to 
Philemon, though written to restore a runaway 
slave to his master, had within it the seeds of 
revolution in the words, ‘No longer as a bond- 
servant, but... a brother beloved’ (v.?®). In peni- 
tential discipline, wrongs done to a slave were not 
distinguished from wrongs done to a freeman. 
Church legislation carefully guarded the chastity 
of female slaves. Slave-birth was no bar to 
admission to the priesthood: e.g. Callistus, a 3rd 
cent. bishop of Rome, was originally a slave. 
Many names of slaves appear in the roll of the 
martyrs, and the memories of such as Blandina, 
Felicitas, and Vitalis, who suffered in the persecu- 
tions of the first two centuries, received highest 
honour. 

Again, Christianity placed a high value on what 
might be called servile virtues—the qualities that 
any master would esteem as most desirable in his 
slaves. Humility, obedience, patience, gentleness, 
resignation are cardinal virtues in a Christian. 
Jesus said to His disciples, when speaking of the 
high-handed exercise of authority and power in 
the world, ‘Not so shall it be among you’ (Mt 
20%), and apostolic teaching followed the same 
line. It emphasized qualities that paganism 
neglected or under-rated, as was only natural 
since Roman society in general held slaves in 
utter contempt. 

Primitive Christian teaching, however, in rela- 
tion to the various duties of life, kept the balance 
even as between masters and slaves. That teaching 
in its essence still supplies the fundamental prin- 
ciple for regulating similar relations (masters and 
servants, employers and employees) under whatever 
changed conditions they may continue to exist. 
Masters were warned against a tyrannical spirit, a 
disdainful inhumanity ; slaves were counselled to 
avoid ‘eye-service’ and do their work as for Christ 


512 SLAVE, SLAVERY 


SLEEP 


2 ee es eS 


(Eph 6°), and even to be patiently submissive 
towards hard masters (1 P 2!8). So also the 
Didache (4) exhorts Christian masters not to show 
harshness towards their slaves, ‘ whose hope is in 
the same God,’ and slaves to submit to their lords 
as being a type, or copy, of God. The regulating 
consideration for both parties is summarily given 
in the so-called Apostolic Gonstitutions (iv. 12) ; 
it is their common humanity—‘even as he is a 
man.’ The warning addressed to slaves in 1 Ti6"* 
is noticeable, and by no means superfluous, human 
nature being what it is. If their masters were 
fellow-believers, they were not to despise them, 
‘because they are brethren.’ Similarly Ignatius 
(Ep. ad Polyc. 4): ‘Do not despise slaves, yet 
neither let them be puffed up with conceit, but 
rather submit themselves the more (sc. as Christian 
slaves with Christian masters) for the glory of 
God.’ He adds: ‘Let them not long to be set 
free at the public expense, lest they be found 
slaves to their own desires.’ With the continuance 
of slavery in the Christian era the need for such 
counsels continued. How imperfectly Christians 
sometimes followed them may be gathered from 
the simple fact that the Synod of Elvira (c. A.D. 
300) could legislate for the possibility that a 
Christian mistress might whip her handmaid to 
death (Canon v.). 

The Church also in the course of time sought to 
bring about practical ameliorations of the state of 
servitude. A surprising illustration of this is 
afforded by Apostolic Constitutions, viii. 33, where 
it is laid down that slaves are to be exempt from 
labour at all the great ecclesiastical seasons, on 
the days of apostles and martyrs, and on both the 
Jewish Sabbath and the Lord’s Day. The refer- 
ence to enfranchisement ‘at the public expense’ 
found in the quotation from Ignatius given above 
points also to the encouragement given by Christi- 
anity to the liberation of slaves as its influence 
increased. Christian slaves, as such, had no claim 
to help from the Church in order to purchase their 
freedom, yet cases occurred in which such help was 
given. After the time of Constantine still more is 
heard of the manumission of slaves by Christian 
masters. It came to be regarded as a meritorious, 
and even expiatory, act. 

It must be fully admitted that in the ancient 
non-Christian world there were those who felt 
the manifold evils of slavery. Sentiments of 
enlarged philanthropy were not wanting. Among 
the Jews, the community of the Essenes, with their 
interesting experiment in social reconstruction, 
must not be forgotten. Philo says: ‘There is not 
aslave amongst them, but all are free’ (Qaod omnis 
probus liber, 12). The Stoics held the fraternity of 
mankind. ‘Weare members of one great body,’ 
says Seneca (Hp. 95), and the same spirit breathes 
in many of his writings. Cicero, too, emphatically 
proclaims universal brotherhood (see, e.g., de 
Offictis, iii. 6). Still, such voices were compara- 
tively rare. Men for the most part acquiesced in 
the system: some argued for its necessity. It is 
idle to ask if humaner sentiments would have 
gained force in time and brought about the over- 
throw of slavery, had Christianity not emerged. 
All that we know is that Christianity, with all its 
imperfections, 7s the one power that has most 
eftectively led to such a result. 

6. In no instance has the incubus of slavery been 
easily or speedily removed. Serfdom, that modified 
form of slavery, lingered in Europe well into the 
last century. In Scotland colliers were legally 
serfs up to the end of the 18th cent.; and Archibald 
Geikie (Scottish Reminiscences, Glasgow, 1904, 
p. 341) speaks of having talked in his boyhood 
with men and women who had been born in 
servitude and had worked as serfs in the pits of 


their weaker fellow-men. 


Midlothian. And long after the system itself in 
any particular instance has disappeared, its baneful 
effects are clearly traceable, sometimes in condi- 
tions of national decadence, as Wallon says regard- 
ing Greece: ‘degradation of the man, disorganiza- 
tion of the family, ruin of the States—these were 
the certain effects of slavery’ (Histoire de Vesclavage 
dans Vantiquité, i. 452). Our very language, too, 
bears witness to long-lingering legacies in char- 
acter and temper derived from this source, e.g. in 
‘servility’ and a ‘ domineering ’ spirit—both hate- 
ful things. 

Slavery still exists in various parts of the world, 
and anti-slavery campaigns are not unnecessary. 
The sons of freedom themselves sometimes succumb 
to the temptation to make slaves practically of 
If the cause of world- 
wide liberty for men is to prosper, the teaching of 
the NT must have full effect given to it. Chris- 
tians have, indeed, sometimes defended slavery 
(as in America), and often failed to carry out the 
Christian doctrine of brotherhood : but the doctrine 
is there, and its corollary is else | Nor has 
Christianity wholly failed in exemplifying both 
brotherhood and the passion for freedom. It is 
surely bias that makes I. Benzinger hold up Islam 
and ancient Israel as perfect examples of ‘the 
brotherhood in the faith,’ and declare that this 
‘has come to be, in the Christian world, a mere 
empty phrase’ (art. ‘Slavery,’ in EBviv. 4658 ; also 
in his Hebriiische Archdologie*, Tiibingen, 1907, 
art. ‘Sklaven’). 
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SLEEP.—The English word ‘sleep,’ derived from 
O.E. slepan, denotes that normal periodic condi- 
tion of the organism in which the inactivity of 
certain nerve centres is accompanied by uncon- 
sciousness, more or less complete. In the OT the 
two most common words are the noun Ay, ‘sleep,’ 
and the verbs, ]¥, ‘to rest in sleep,’ and 13¥, ‘ to lie 
down to rest,’ the latter being the most frequent 
to describe the condition of those who were laid to 
rest with their fathers, and who thus sleep in 
death. In the NT the noun érvos means sleep 
proper, whilst the verbs xa@evdew, ‘to lie down to 
rest,’ and xoacOa, ‘to fall asleep,’ are in most 
common use. Both these words refer to ordinary 
sleep, and in a symbolic manner they are em- 
ployed with reference to death. Christ uses the 
former in describing the condition of Jairus’ 
daughter (Mt 974, Mk 5%*, Lk 8°?), and the latter in 
respect of Lazarus (Jn 11"). In both these cases 
natural death is spoken of by Christ as ‘sleep,’ on 
the ground doubtless that through the exercise 
of His miraculous power this ‘sleep’ would be 
followed by an awakening in the present world. 
As in the OT, sleep is used in the Apostolic Church 
as a euphemistic term for death. Stephen is said 
to have fallen asleep when he died as the effects 
of stoning (Ac 7%). According to St. Paul, true 
believers live and die unto the Lord, under the 
symbolism of waking and sleeping respectively 
(1 Th 5"); hence the beautiful phrases occur, 
‘fallen asleep in Christ’ (1 Co 1518) and ‘those who 
sleep (or are fallen asleep) in Jesus’ (1 Th 41). 
Sleep is also used as a symbol of spiritual torpor 
and death, especially in several of our Lord’s 
parables; hence the duty of watchfulness (Mt 
251, ete.). St. Paul is emphatic in warning men 
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against that suspension of spiritual activity which 
is implied in sleep, inasmuch as Christians are the 
children of the day (1 Th 5®7) and not of the 
night, and he calls upon them to awake out of 
sleep (Ro 134, Eph 514). 

__ Sleep has always been a profound mystery, and 
it is still the crux in physiology and psychology. 
The avenues of sense are closed and the mind is 
detached from the outside world. There is some- 
thing awe-inspiring in the motionless face of the 
sleeper, temporarily deprived of sight and move- 
ment, the torpor of muscle and nerve and the 
unresponsiveness of the whole organism presenting 
a striking contrast to the same personality when 
completely awake. All the activities are lowered, 
the pulse falls about one-fifth, the circulation is 
slower, the process of nutrition is retarded and the 
excitation of the nerves diminished. Whilst the 
central activity islowered, itis a moot point whether 
there is a greater or a less quantity of blood in the 
brain during sleep, and there is also some doubt 
with regard to the state of the blood itself. It is 
believed that the ‘tensional forces’ have a chance 
of recuperating themselves during the muscular 
inactivity induced by sleep and by the diminished 
production of heat. Whilst the nerves are in a less 
excitable condition during sleep, the organic pro- 
cesses, which are still continued in a less active 
degree,make themselves feltin dreams. Themental 
activity, liberated from the effort of attention to 
outward objects, may co-operate with the organic 
sensations to work up the materials of dream- 
fancies. 

F. W. H. Myers, in harmony with his own 
theories, treats sleep as a positive and definite 
phase of personality co-ordinate with the waking 
phase. He contends that in special cases the power 
over the muscles is much greater than during the 
waking consciousness. The mind is set free from 
the activity of the organism to pursue its own 
quest, and it is refreshed and enriched thereby for 
the tasks of ordinary waking life. Like genius, it 
draws upon unknown and spiritual sources, and 
is exempt from the limitations of connexion with 
nerves and brain. It is not surprising, therefore, 
that sleep should appear to the onlooker as ‘ Death’s 
twin-brother’ and that the old Hebrews should 
have committed their dead to the tomb with the 
reflexion that they had fallen asleep and were laid 
to rest with their fathers. And all through the 
ages death has been spoken of asa sleep, but with 
far more appropriateness under Christian influ- 
ence, as with the Christian’s hope there will be 
a glorious awaking to life at its fullest and best. 
Since we discriminate amongst our experiences, as 
to whether we are dreaming or fully awake, by 
the higher degree of vividness and of the sense of 
activity as well as by the deeper conviction of 
reality in the latter states, so may we be led to 
expect that when we see things as they are, sub 
specie eternitatis, our experience will be analogous 
at least to awaking out of sleep, and our earthly 
life found to be the stuff of which dreams are made. 
See art. DREAM. J. G. JAMES. 


SMOKE (xazvés).—Smoke is the visible vapour 
or volatile matter which escapes from a burning 
substance. It is one of the commonest categories 
of apocalyptic prophecy. In St. John’s imagery 
the smoke of incense (g.v.), with (or rather ‘for,’ 
1.€. ‘in aid of’) the prayers of saints, goes up before 
God (Rev 8‘). The heavenly temple is filled with 
smoke from the glory of God (15°, Is 6*), a symbol 
of the dark and mysterious side of His self-mani- 
festation, representing perhaps the reaction of 
His holiness against sin. The prophet Joel’s omens 
of blood and fire and vapour of smoke (Ac 20 l| 
Jl 2®) may refer either to carnage and destruction 
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in war or to lurid appearances in Nature. The 
smoke which issues from the opened pit of the 
abyss, darkening sun and air like the smoke of a 
great furnace (kayivov), and resolving itself into 
demons in the form of locusts (Rev 9+), was sug- 
gested either by the mephitic fumes emitted from 
chasms and caverns, or the clouds of vapour rising 
from hot springs, or the fire and oa belched 
forth by volcanoes, all of which phenomena seemed 
to the pre-scientific mind to be connected with a 
subterranean Hades. Out of the mouths of the 
apocalyptic horses, which have the heads of lions, 
there come fire and smoke (9!”), as from the mouth 
of Leviathan (Job 41”; cf. Diomede’s horses, Lucret. 
de Rerum nat. v. 29). The smoke of the torment’ 
of Czsar-worshippers goes up for ever in sight of 
the holy angels and the Lamb (Rev 144), a weird 
conception suggested by Enoch, xxvii. 2. 3, xlviii. 
9, xc. 26. 27. The smoke of burning Babylon— 
Imperial Rome—resembling that of the cities of 
the Plain (Gn 19%), is seen from afar by the kings. 
of the earth (Rev 18°) and all shipmasters and 
mariners (18!"), as it ascends for ever and ever 
(19°). JAMES STRAHAN. 


SMYRNA (Sutpva).—Smyrna has been an im- 
portant city for at least 3000 years. Occupying 
one of the most beautiful and commanding posi- 
tions in the eastern AUgean coastland, at the head 
of a deep and sheltered gulf, it has had a very 
chequered but honourable history, and it is to-day 
by far the most prosperous city in Asia Minor 
having a quarter of a million inhabitants. ‘Old 
Smyrna ’—7 mahaid Dutpva (Strabo, XIv. i. 37)—was. 
colonized by the Aolians, captured from them by 
the Ionians, and almost destroyed (in the 7th cent. 
B.C.) by the Lydians. It lay under Mt. Sipylos, 
2 or 3 miles N. of ‘New Smyrna,’ which was. 
founded by Lysimachus (c. 290 B.c.), and built 
along the southern shore of the Gulf and up the 
slopes of Mt. Pagos, the westernmost spur of the 
Tmolus range. 

Smyrna was the emporium for the trade of the 
fertile Hermus valley, and the terminus of one of 
the great roads from the interior of Asia Minor. 
It was noted for its carefully-planned streets—one 
of them called ‘Golden Street’ — and splendid 
public buildings. Its citizens owed much to their 
sagacious friendship with Rome. As early as 
195 B.C. they dedicated a shrine to Roma, and in 
all the struggles of the next two centuries Smyrna 
was invariably on the Roman—that is, the winning 
—side. She was rewarded for her fidelity by being 
constituted a civitas libera et immunis, and under 
Tiberius she was chosen from among twelve keen 
rivals, of whom Sardis was the most powerful, to 
have the honour of building a temple to the 
Emperor (Tacitus, Ann. iv. 55f.). 

The message to Smyrna in Rev. (2°) is at once 
the briefest and the most eulogistic of all the Seven 
Letters. Like the others, it eee, con- 
tains a number of pointed local allusions. ords. 
which may now seem pale and neutral were deeply 
significant to the first readers. St. John knew 
each of his churches almost as a living personality, 
and no touch is superfluous or irrelevant in his 
clearly-conceived and carefully-etched portraits. 
The title which he chooses for the Sender of the 
letters is in every instance apposite. The message 
to Smyrna comes from ‘the First and the Last’ 
(v.8). Smyrna was the most ambitious of all the 
cities of Asia, and her municipal self-consciousness 
was inordinately developed. She could brook no 
rivals; she coveted all the honours and_ prizes ; 
she appropriated the title rpdérn ’Aclas. Her claim 
to be first in beauty was scarcely disputed, Strabo 
(XIV. i. 37) calling her xadXlory racav. She counted 
the greatest of poets one of her sons—though many 
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other cities questioned the claim—and built a 
Homereion in his honour. She convinced thie 
Roman Senate that she ‘first reared a temple to 
the city of Rome’ (Tacitus, Ann. iv. 56), and she 
wished to be first, as a vewxdépos or temple-warden, 
to pay divine honours to the Emperor, She was 
like the Homeric hero whom nothing would 
satisfy but aiev dpiorevew, Kal vrelpoxov Eupevat 
dw (17. vi. 208). To this ‘First City’ comes a 
letter from the First and the Last. Let her but 
once recognize His primacy, and she is likely to 
revise all her civic ideals, to renounce all her self- 
centred ambitions. Her first and most illustrious 
citizens will be her martyrs. Her standard of 
comparison will no longer be Ephesus or Sardis or 
Pergamos or even Rome, but the City of God, in 
which the last is first. 

The Smyrniote Church, for which St. John has 
not a single word of blame, is thus led to welcome 
Christian paradoxes. She isin poverty, but she is 
rich (v.%) ; she is reviled by a powerful synagogue 
of Jews, but they are only ‘a synagogue of Satan’ 
(v.°), Just because she is so faithful, she is chosen 
for the most difficult tasks ; because she is so 
brave, she is exposed to the greatest dangers. She 
has to face suffering, imprisonment, trial ; but it is 
only a ten days’ tribulation. Death by violence 
comes within hee horizon, but it is transfigured : 
the martyr is not to be pitied but emulated, for 
fidelity unto death wins the crown which is life 
(v.2°), When man has done his worst to the body, 
there is no more that he can do; no second death 
shall hurt the spirit that overcomes (v.14). 

‘The crown of life’ (6 crégavos ris fwis) may have 
been suggested by one of the most familiar elements 
in the life of Smyrna, the athletic contests and the 
presentation of the garlands of victory ; or it may 
be an allusion to the fact that the lovely city itself, 
on its mountain slope, was commonly likened to a 
garland, as some of its coins prove (B. V. Head, 
Historia Nummorum, 1887, p. 509). It was not 
for intellectual errors that the name of ‘Jews’ 
was denied to the synagogue of Smyrna, while 
that of ‘synagogue of Satan’ was attached to it 
(Rev 2%). An honest scepticism regarding the 
claims of the Nazarene to be the Messiah could 
have been understood and forgiven. It was be- 
cause the Jews of Smyrna were morally wrong— 
hating instead of loving—that they forfeited their 
traditional titles and privileges (cf. Ro 2%: 9). 
That they were often fanatically hostile to the 
Christians is shown by the narrative of the 
martyrdom of Polycarp. When he was sentenced 
to death ‘the whole multitude both of the heathen 
and Jews, who dwelt in Smyrna, cried out with 
uncontrollable fury and in a loud voice,’ and 
the sentence ‘was carried into effect with greater 
speed than it was spoken, the multitudes im- 
mediately gathering together wood and faggots 
out of the shops and baths, the Jews especi- 
ally, according to custom, eagerly assisting 
them in it’ (rpodiuws, &s #O0s atrots). It was ‘at 
the suggestion and urgent persuasion of the Jews’ 
that the body of the martyr was refused to the 
Christians, ‘lest, forsaking Him that was crucified, 
they should begin to worship this one’ (Mart. 
Polyc, xii. f., xvii.). Modern Smyrna, being pre- 
dominantly Greek Christian, is called by the 
Turks Giaour Ismir. 


Lirgratvre.—C. Wilson, in Murray’s Handbook to Asia 
Minor, 1895, p. 70f.; W. M. Ratasay, The Letters to the 
Seven Churches of Asia, 1904, p. 251f. 

JAMES STRAHAN. 

SOBERNESS, SOBRIETY.—The object of this 
article is to determine the meanings of the two 
word-groups, vypddtos (vipw) and cHdpwy (and cog- 
nates), which are translated ‘sober’ in the NT. 
(The term éyxpdreca is discussed in the art. TEMPER- 


ANCE.) These two groups of words differ both in 
their original and in their secondary meanings and 
are accordingly treated separately here. ; 

1. vnpddros (vijhw).—The AV translates the adjec- 
tive twice and the verb four times by ‘sober’ (1 Ti 
34, Tit 2?; 1 Th 5% 8, 1 P 173 5°), the adjective once 
by ‘vigilant,’ and the verb twice by ‘watch’ (1 Ti 
3%, 2 Ti 45,1 P 4”). The reason for this variety of 
rendering on the part of the AV may be the natural 
desire to avoid dull uniformity, but probably also 
it is due to dubiety as to whether in the original 
the words are used in their primary or in their 
secondary sense. The RV adopts a uniform render- 
ing—for the adjective always ‘temperate’ and for 
the verb ‘ sober.’ : 

The primary meaning is clearly seen in a passage 
such as Xen. Cyr. vil. v. 20. The elder Cyrus 
encourages his soldiers to attack Babylon, and he 
reminds them that once before they overcame those 
enemies when they (i.e. the enemy) were awake 
(éypyyopéras), sober (vyjgovras), armed (€fwrdicpévous), 
and drawn up in battle array (cuwTerayuévous). 
Therefore they should overcome them now when 
many of them are asleep (xaGevdovcr), many of 
them drunk (eOvover), and all of them unprepared 
(dovvraxro). The word vipgw is thus the direct 
opposite of peOtw, and it is excellently rendered 
‘sober’ (Lat. sobrius=sine+ebrius). There is such 
a literary similarity between the above passage 
from Xenophon and 1 Th 5 that, if it were con- 
ceivable, one might say that St. Paul had it in his 
mind ; and therefore it is especially instructive as 
a parallel. To be sober, then, is more intensive 
(1 Th 5%*-) than to be awake (ypzyopéw), for a man 
may not be asleep and yet not be sober. His wits 
may be wandering, the loins of his understanding 
may be loose. (In 1 P 58, however, ypyyopéw seems 
tobe the stronger word.) From the Latin equivalent 
of ypnyopéw we get ‘vigils’ and the proper name 
Vigilantius; and in the history of the Church the 
viguantes did not always escape the vices of 
drunkenness and lust, as even Jerome, who with 
his usual coarseness of language defends them 
against Vigilantius (a curious irony in the name), 
has to admit (c. Vigilantiwm, 9). The primary 
meaning of v7¢w in the NT thus excludes two ideas 
—on the one hand the slumber of the drunkard, 
and on the other the listless stupor which is char- 
acteristic of the half-awakened, or the weariness 
which creeps over those who watch long. The 
word is also used tropically in the NT, but the 
literal meaning is almost invariably in the back- 
ground, and in some cases it is preponderant. 
This is probably largely due to the influence of our 
Lord’s foal (Mk 134-87), in which some are 
depicted as overtaken by their lord’s coming, in 
a drunken state; and it is appalling to think how 
many even yet in Christian lands die in this sad 
condition. 

To describe the transition from drunken sleep to 
sobriety éxv7jdw is used in the LXX (»j¢w and 
vnpddios do not occur), of Noah (Gn 9%), of Nabal 
(1S [LXX 1 Kings] 25°”), of the drunkards of Joel’s 
time (J1 1°). When Eli asks Hannah to put away 
her wine from her, his meaning is that she should 
sleep it off(1S 174; LXX sepiedod). In Sir 342(31) the 
word is used tropically and transitively. ‘Wake- 
ful anxiety will crave slumber, and a grievous 
sickness will banish sleep’ (éxkv#Wer vrvov—the 
reading, however, may be wzvos). In the only 
passage where éxvj¢w occurs in the NT (1 Co 15%, 
‘ Awake to a righteous life of sobriety and sin not’) 
the tropical sense is evident but the original force 
of the word is not absent. The Corinthians must 
not forget the Resurrection, for ‘evil communica- 
tions corrupt good manners.’ If they did, their 
motto would soon become, ‘ Let us eat and drink, 
for to-morrow we die.’ Already at the love-feasts 
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did not some of them get drunk, while their poorer 
brethren had neither food nor drink sufficient for 
their needs (1 Co 11”)? It is thus clear that the 
danger of actual drunkenness is included in the 
warning, ‘Do not err.’ The ideas of sobriety, 
righteousness, and the Parousia are here associated, 
as in St. Paul’s speech to Felix, where he spoke of 
righteousness, temperance, and the judgment to 
-come (Ac 24%). The word v7¢w indeed is commonly 
used with a reference to the coming of the Lord 
(1 Th 5%, 1 P 18). To be ignorant of this or to 
forget it in pleasure is foolish and dangerous. 
Included in the idea of sobriety or closely akin to 
it is the thought of vigilance, as of the sentinel, 
cand of et ea ag and armed security, as of the 
soldier. There is a military atmosphere about the 
word, It is the necessary equipment of prayer— 
the watchful longing of the Christian soldier for 
the coming of his Lord (1 P 4’). He is not to sleep 
-on duty even if his Lord should tarry till the third 
watch. Nor should the Christian forget that he 
fights against a subtle, powerful enemy—the Great 
Adversary who is ever on the outlook to devour 
him (i P 58). This is also a favourite idea with 
‘St. Paul. The ignorance of the day and hour of 
Christ’s coming is an additional motive to sobriety 
—cef. Rev 16%: ‘Behold I come asa thief. Blessed 
is he that watcheth, and keepeth his garments, 
lest he walk naked, and they see his shame.’ But 
this ignorance has for its sphere a day of moral 
and spiritual life in which Christians are to live as 
children of the day. So in 1 Th 5° St. Paul con- 
trasts the Christian with the heathen who sleeps 
-and is drunken in the night. He means not simply 
the avoidance of intoxication; he means also 
spiritual sobriety. 

As Anaxagoras appeared to Aristotle (Jet. i. 3) 
like a sober (v7#¢wv) man among a crowd of drunk- 
ards, so in a deeper sense must the Christian appear. 
Similarly in Ro 13-4 the night is the sphere of 
spiritual blindness resulting in all manner of riotous 
excess, but the day calls for wakefulness, sobriety, 
and spiritual readiness. St. Peter (1 P 1°) com- 
pares the Christians to the Israelites in Egypt 
ready tomarchout. His warning against a relapse 
into their former life of lusts indicates that he does 
not forget the possibility of actual drunkenness, 
but this is only one symptom of spiritual stupor— 
ignorance of God (1 Co 15*). Just as pleasure and 
-ease must not tempt to slumber and drunken stupor, 
so must not danger and suffering; rather should 
suffering warn them against this sin and make them 
cast their cares on God (1 P578,2Ti45). The unusual 
compound dvavj¢w occurs in 2 Ti 2%. Those who 
resist the Christian evangelist are taken captive 
by the devil to do his will. (It is forced to refer 
this to God’s will or the will of the Evangelist.) 
They are in his snare, but perhaps by considerate 
-dealings they may be aroused to sobriety (dvav7j¢w 
only herein the NT and notinthe LXX). 

We may thus say that »j¢w on its positive side 
is the watchful, alert state of soul which knows 
that the day of Christ has already dawned, the 
earnest expectation (dmoxapadoxla) of the coming 
of the Master, the prayerful, hopeful, longing spirit 
of love for the coming of the full day of Christ. 
On its negative side it implies a knowledge of the 
power of evil, of the night in which the Great 
Adversary roams for prey, when sons of Belial 
flown with insolence and wine are active, the night 
of secret sinful conclaves. The Christian soldier 
is armed against this by a life of sobriety, of right- 
eousness, of longing prayer. Thus he cannot be 
surprised by the force of the enemy, or by the 
suddenness of his Lord’s returning, as the Baby- 
lonians were by Cyrus or the Egyptians by the 
angel of death. It is spedaly indispensable for 
the Christian evangelist to have this wakeful 


attentive attitude for himself and for those under 
his care, for whom he must give account (He 132’; 
ef. also Ac 20%!, Mk 13%). So St. Paul says to 
Timothy, ‘Be sober in all things,’ not like the 
dumb dogs, the blind watchmen of Isaiah’s time 
(Is 56°”, an instructive contrast). 

The adjective ynpdnxos is confined to the Pastorals. 
The bishop must be sober (1 Ti 37, Tit 2°), so also 
deaconesses (1 Ti 3"). The question here is 
whether the word is used in its primary meaning 
of ‘not given to much wine’ (x7) oivw mod\X@ mpoc- 
éxovres, 1 Ti 3°; ui wdpowwos, 1 Ti 3°) or in the more 
general sense of ‘vigilantes animo’ (Bengel, on 
1 Ti 3’). The Greek interpreters favour the wider 
meaning, but much can be said for the more re- 
stricted one. Josephus says that Moses did not per-. 
mit priests to dria wine so long as they wore their 
sacerdotal garments (Ané. III. xii. 2), and the word 
ynpadwos seems to be a sacrosanct term for priestly 
sobriety or the prerequisite of a true worshipper. 
CEdipus considers it a favourable omen that he 
came untasting wine to the seat of the Erinyes, 
who loathe the wine cup in libations offered to. 
them (Soph. Gd. Col. 100). This is similar to the 
usage in 1 P 47, ‘Be sober unto prayer,’ and it is 
attested by inscriptions (see Hap, 7th ser., ix. 
[1910] 284). Fielding’s Parson Adams was never 
wholly unknown in the Christian Church. On the 
other hand, the warning to Timothy, ‘ Be sober in 
all things,’ favours the wider reference, as does also 
the fact that there is no reason to suppose that 
Christian ministers or members were addicted to 
this special vice. The wider meaning includes the 
narrower without unduly submerging it. 

2. cwhpovew and cognates.—Cicero found diffi- 
culty in rendering the ideas included in these terms 
in Latin (Tusc. Disp. iii. 5), and he used three words 
—temperantia, moderatio, modestia (ib. iii. 8; de 
Off. i. 27). The same difticulty is felt in regard to 
our own language, and as these words were used in 
a technical sense in Greek philosophy there is a 
danger, in fixing their connotation, of being over- 
precise. 

(a) The words in Greek often mean ‘sanity’ in 
its literal sense, and cwd¢povéw is thus used in the 
Gospels (Mk 5%, Lk 8*) of the Gadarene demoniac, 
after he was healed by Jesus. He was clothed and 
in his right mind—‘rationis usu,’ as Bengel has it 
(inloc.). The opposite is pavia. Thus when Helen 
is told that Ajax fell on his own sword and destroyed 
himself she exclaims, ‘Was he mad, for no sane 
person would do so?’ (uavév7’, Emel ris cwppovadv rhaly 
746’ dy; Eur. Hel. 97). Xenophon also says that 
Socrates ‘was always discussing about human 
affairs, asking what ey was, and what impiety, 
what beauty, what ugliness . . . what sanity 
(cwppocivn) and what insanity (uavla)’ (Mem. I. i. 16). 
Insanity is the supreme example of mental derange- 
ment, of lack of self-control, and so dacuovlferPa: is 
the very opposite of cwppovetv. Akin to this is St. 
Paul’s usage of the word in Ac 26%, 2Co58, Festus, 
as he heard the Christian message, especially of 
the Resurrection, from St. Paul’s perfervid lips, 
exclaimed, ‘ Paul, thou art mad; thy much learn- 
ing doth turn thee to madness’ (els wavlav). In the 
ancient world the enthusiastic utterance of an 
oracle-giver was attributed to a temporary sup- 
pression of the reason. ‘No man, when in his 
wits, attains prophetic truth and inspiration ; but 
when he receives the inspired word, either his intel- 
ligence is enthralled in sleep, or he is demented by 
some distemper or possession’ (Plato, Timeus, 71 
E, tr. B. Jowett®, Oxford, 1892, vol. iii. p. 493). 
St. Paul’s courteous but firm reply reveals that he 
at once grasped Festus’s attitude. He was not 
mad, but poke the words of truth and sanity. It 
was natural for a man like Festus to imagine that 
St. Paul was living in a world of illusions and that 
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his reason was for the moment obscured. St. Paul’s 
message was utterly novel to him, and he conse- 
quent attributed his intense emotion to mental 

erangement, just as he regarded the content of 
his message as illusion and not reality (aA70e.). 
Similarly, Penelope when roused from her slumber 
by the old nurse who came with the message that 
her long-lost. Ulysses is home looks on the nurse as 
one whom the gods had deprived of her sanity (Od. 
Xxill. 13). 

In 2 Co 5% the opposite of cwpoveiy is éxorhvat. 
The phenomena of the Day of Pentecost were 
familiar in the early Christian Church. Men were 
carried out of themselves by a new experience of 
the Divine power. Excitement and enthusiasm 
such as men had never felt before led them on to 
action. Now the cautious onlooker was tempted 
to put this down to aberration, and unfortunately 
such might be the case. Rationalism is always 
tempted to explain enthusiasm as madness. 
‘Quench not the spirit’ was a necessary warning 
even to a Christian people. Men naturally dis- 
trust emotion, and this was especially true of an 
emotional people like the Greeks. 

‘The Greeks, or some sections of the Greek race, were very 
liable to violent emotions; and hence it was that the Greek 
moral philosophers insisted on control of emotion as they did. 
The Greeks had a sort of natural want of self-respect and a 
tendency to forget themselves which particularly struck the 
eae as unworthy’ (Nettleship, Lectures on Plato’s Republic, 
p. 96). 

St. Paul undoubtedly exhibited the signs of deep 
emotion. He was an enthusiast, but to God. The 
criticism that he was actuated by cw@poctvy (ironi- 
cal) was the best answer to this (2 Co 5'5). Here 
the word includes self-control—constraint which 
had reason on its side. It was due to the love of 
Christ that he was so enthusiastic, and that love 
prompted a sober judging of man’s needs and of 
the means to meet those needs. The Spartan king 
Archidamus (fuverés doxGy efvat cal cdppwv) exhibits 
sanity in this sense when he warns his people to 
think cwepdvws before going to war with Athens 
(Thue. Hist. i. 79ff.). They should see to it that 
their resources are sufficient. There is included in 
the word in this connexion a sober balancing of 
ways and means, a counting of the cost as our Lord 
enjoined—a distrust of a course of action simpl 
because it appeals to the fancy or the feelings. It 
must also appeal to sober common sense. St. 
Paul had done this and so had reached a cwdpoctvn 
on a higher level than mere prudence, a true intel- 
lectual love of God and man, to use Spinoza’s 
famous phrase.* Philosophers are divided as to 
whether will or intellect has the primacy in man’s 
constitution, and emotion is distrusted; yet the 
true Christian owdpwr is one, like St. Paul, in whom 
the apprehended love of Christ rules the will and 
illumines the intellect. The emotional harmony 
is in the region of the spirit. Here is its source, 
and its sway is over the whole man from above. 

In dealing with self-control Plato has always in 
view unworthy exhibitions of emotion. ‘Is the 
picture of a hero rolling on the ground with grief 
a worthy example?’ heasks. From this point of 
view he criticizes Greek religion, Greek poetry and 
music. He was thuscorrecting a national weakness. 
‘Throughont the treatment of these virtues we find 
the characteristic Greek idea that excess, whether in 
grief or in laughter or in appetite or in any passion 
or emotion, is intrinsically bad. We have to 
remember that dignity was not a strong point of 
Greek character’ (Nettleship, op. cit., p. 96). St. 
Paul also had to face this question, especially in 
Corinth, but he solves it by the appeal to love 
(1 Co 13). He philosophizes on a plane so different 

*Ct Eece Homoll, London, 1873, p. 7: ‘No heart is pure that 


is not passionate; no virtue is safe that is not enthusiastic. 
And such an enthusiastic virtue Christ was to introduce.’ 


from that of Plato that in trying to compare their 
ideas we have no common denominator. _ 

(6) In Ro 128 cwdpoveivy is contrasted with trep- 
ppovetv. The Apostle, asis clear from the context, 
includes in cw¢pootvnthe absence of boasting, of vain- 
glory, undue emphasis on and opinion o oneself, 
et hocgenusomne, It implies the Christian grace of 
humility, the recognition that all we are and have 
we owe to God. Positively there is included the 
thoughtful yet humble recognition of the nature 
and place of the powers that we possess, and their 
exercise in the service of the Christian community 
of which we are members. The reference is not 
obtrusively to the control of bodily pleasures— 
‘eating and drinking and sexual desires ‘ (7rept ovrlwv 
kal torév Kal r&v dd¢podiciwv), which is the specific 
meaning in Greek moral philosophy (see Green, Pro- 
legomena to Ethics‘, p. 327). his restricted usage 
is not unknown in the NT. -It is found in 1 P 4’, 
where the meaning is determined by the opposition 
to év doedyelas, émcOvulas (1 P 4%), and it is pro- 
minent in Tit 2, where prudence (cw¢pdvws) is 
opposed to worldly lusts and associated with justice 
and piety. This passage in Titusis valuable because 
it gives us the ground, the scope, and the hope of 
Christian morals. The ground is in the revealed 
grace of God; the scope includes self-control, 
justice towards others, and piety towards God ; 
the hope is the appearing of the Saviour God. 
Green (bk. iii. ch. v.) shows how much wider the 
scope of Christian self-control is than Greek, 
and, though he attempts to prove that the principle 
is still the same, few Christians- will agree with 
him. What St. Paul calls the grace of God which 
brings salvation for all men is not within the vision 
of Plato or Aristotle. In Romans (ch. 12) the word 
is used rather of the humble temper of mind which 
saves from overweening excess or self-depreciat- 
ing defect. The former error is more noticeable in 
men in general, but the latter is not unknown. 
The talent may be hid in a napkin or buried in 
the earth, and in this case there is a lack of cw- 
gppootvy as truly as there is in self-aggrandizement. 
‘God does not require of us a false humility. 
We are not to think less highly of ourselves than 
we ought to think. Weare tothinksoberly. We 
are to find out the truth about ourselves and think 
that. Then there will be no danger of our think- 
ing too highly’ (Rabbi Duncan, Colloquia Peripa- 
tetica®, Edinburgh, 1907, p. 169). Thesphere of cw- 
gpootvn here is not so much the sensual pleasures 
as the Christian charismata in their social bearing. 
The social aspect of this grace is enforced just as it 
is enforced by Plato in his analysis of the same 
virtue (Rep. 430 D-432 B). 

The whole passage Ro 12!-13\4 has to be con- 
sidered if one is to grasp the wide scope of cw- 
gpoctvn in St. Paul’s teaching. It moves in the 
sphere of a community redeemed by the mercies 
of God (Ro 121), renewed in mind (122), endowed 
with varied graces by God’s Spirit (12°), to which 
love is the fulfilling of the law (13°), and which is 
waiting for the day of Christ (134-4). On this plane 
light is thrown on the term by the wider Platonie 
usage, and we may go on to discuss (c) the third 
application of the term by St. Paul in Timothy 
and Titus. 

‘ The meaning of cwpoovry is best understood by its opposite 
UBpts, Which is the general spirit of setting oneself up against 
what is higher than oneself, whether by insubordination to 
constituted authority (cf. Ro 131) and divine law, or by the 
rebellion of the appetites against the law of reason (cf. 
Ro 1318), Thus this quality in some degree includes what 
we call humility. It is often said that the virtue of humility is 
not recognised in the Greek moral code, but the man who was 
aHppwv in regard to the gods would be a humble mah, and the 
UBpiorcKos is the “proud man” in the language of the Bible’ 
(Nettleship, p. 98), 

It is in this wide sense that we are to understand 
these terms in 1 Ti 29-3? and Tit 26 where St. 
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Paul shows the universal application of this prin- 
ciple to conduct. It applies to all sections of the 
Christian community in all their relations, to men 
and women, to old and young, in the soul, in the 
family, in the Church, and in the State. In one 
passage it condescends even to the matter of dress. 
Married women should use decorous garb in adorn- 
ing themselves with modesty and propriety. ‘In 
‘*modesty ” is involved an innate moral repugnance 
to the doing of the dishonourable act’ (Trench, 
Synonyms of the NT®,p. 65). Here it includes the 
feeling of disgust at unnecessary display, while 
pro riety points rather to the sense of tact which 
eads a married woman to dress aright without 
erring either on the side of shabbiness or on that 
of show. But this saving grace extends much 
further and penetrates much deeper than the out- 
ward person. It implies the gentle, gracious sense 
of subordination and obedience to authority, the 
subordination of the younger women to their 
husbands; and the older women ought by their 
own conduct to teach * this virtue to the younger 
{Tit 2*°). It implies the right attitude of the 
young to their eliare and their superiors, and to 
their reason. It becomesthe bishop and presbyter, 
for how else can they exercise authority without 
the excess of rigour or the laxity of weakness? 
There is an air of graciousness about the word 
which is not found in éyxpdrew, for éyxpdrea is 
forcible restraint, and even Plato and Aristotle 
insist that a man isnot cd¢pwr ‘ unless his mastery 
of his passions and impulses is so easy and assured 
that there is no sense of constraint about it’ 
{Nettleship, p. 97, footnote). Harmony as well as 
subordination is included—a harmony resulting 
from every thing and every person being in their 
appropriate place. 
n 1 Ti2* there is doubt as to whether this virtue 
is to be understood of women or of children or of 
arents. ‘She shall be saved through the child- 
earing, if they continue in faith and love and 
sanctification with sobriety.’ It is possible to 
understand this of the women themselves; it is 
possible to understand it of husband and wife alike 
in their home relations ; but it is better to refer it 
to the children who in the atmosphere of this 
virtue have been brought up in faith and love and 
sanctification. Thus the mother will see the 
primal curse turned into a blessing in her children. 
This virtue also avoids the extremes of softness 
and sourness, of laxity and harshness. Hence 
Timothy is reminded that the Christian spirit is 
one, not of fear, but of fortitude, of love, and of 
cwdpovicpnos. This is to be understood not simply 
of personal self-control, but of ability to control 
others as well. Fear is the vice which shrinks 
from duty through terror of pain. Its opposite is 
fortitude—a virtue always associated with self- 
control, which is doing one’s duty when pleasure 
would say ‘ No.’ 

J. Moffatt aptly quotes Gilbert Murray (The Rise of the Greek 
Epic2, Oxford, 1911, p. 48), that cwdpoovvy ‘is something like 
Temperance, Gentleness, Mercy ; sometimes Innocence, never 
mere Caution; a tempering of dominant emotions by gentler 
thought. . . . The man or woman who is séphrén walks amid the 
beauties and perils of the world, feeling the love, joy, anger, 
and the rest; and through all he has that in his mind which 
saves.—Whom does it save? Not him only, but, as we should 
say, the whole situation. It saves the imminent evil from 
coming to be’ (Exp, 8th ser., ii. [1911] 564). 


Swdpoctvn indicates that ‘each sex and situation 
has lines of conduct appropriate to itself, and that 
the individual must have tact and strength of will 
enough to pursue these lines instead of lapsing into 


* gwdpovigery, ‘sophronize.’ The word is sometimes used in 
English; cf. A. P. Stanley, Life of Arnold8, London, 1858, vol. i. 
p. 30: ‘Iam confirmed in my resolution not to do so [?.é. raise 
the entrance fees] lest,I should get the sons of very great people 
as my pupils whom it is almost impossible to sophronize.’ 


excesses on one side or the other’ (Moffatt, 7d. 
p. 564 f.). 

LITERATURE.—The Lexicons under both words are most in- 
structive; R. C. Trench, Synonyms of the NT, London, 
1876, p. 66ff. ; T. H. Green, Prolegomena to Ethics4, Oxford, 
1899, bk. iii. ch.v.; R. L. Nettleship, Lectures on Plato’s 
Republic, London, 1898, p. 96ff.; Plato, Cratylus; Aristotle, 
Nic. Ethics, vi. 5.6; John Caird, Essays for Sunday Reading, 
London, 1906, xi.; I. Taylor, Natwral History of Enthusiasm, 
do., 1829, Fanaticism, do., 1838; Hugh Blair, Sermons, do., 
1815, vol. i. no. xi., vol. iii. no. xii. ; Augustine Birrell, Selected 
Essays, do., 1909, bi 258 f.; see also under ‘Self-Control’ and 
‘Self-Denial’ in DCG. DONALD MACKENZIE. 


SODOM AND GOMORRAH.—Sodom and Gomor- 
rah are mentioned in Mt 10", Jude’, 2 P 26, Rev 
118 as affording by their fate a warning against 
strange sins, whether moral or spiritual. The 
verb (éxropvevw) used in Jude is also used in LXX of 
Ex 341°. 16, Liv 177, Hos 412, Ezk 16%: - 33, of ‘going 
after’ other gods, and this seems to explain the 
use of Sodom in Rev 118. Rome is Sodom because 
its gods are no true gods. Beyond references in 
The Testaments of the Twelve Patriarchs (Test. 
Naph. 3) and in 3 Mac 2*- the symbolism of Sodom 
seems to have been dropped out of sight. It is not 
used in the Apostolic Fathers, or in any apoca- 
lyptic or heretical books of the Apostolic Age. 
The reason is possibly to be found in the_ belief 
(Enoch, \xvii. 4) that the angels who sinned are 
imprisoned in a subterranean burning valley 
(Ge-hinnom) which extended to the Dead Sea, so 
that Gehenna extruded Sodom by assimilating it. 


W. F. Coss. 
SOLDIER.—See ARMy. 


SOLOMON .(2od\0nz6v).—Solomon is mentioned in 
St. Stephen’s speech before the Sanhedrin as the 
builder of a house to God, such as his father David 
had asked (but failed to obtain) permission to erect 
as a habitation for the God of Jacob (Ac 7*- 4). 
Stephen dares to put Solomon’s Temple into the 
category of houses ‘made with hands,’ in which 
the Most High does not dwell, and contrasts it with 
the universe in which God has heaven for His 
throne and earth for His footstool (v.4%). The 
speaker’s assumption that the Maker of all things 
could not have a man- built place of rest, with the 
implication that He was in reality no more present 
in the Temple than in other parts of His vast 


-world, was just what roused the fanatical fury of 


the audience, bringing the speech to an abrupt 
and tragic conclusion. His fate is all the more 
remarkable because Solomon himself is represented 
as protesting, in his prayer at the dedication of the 
Temple, against the notion that God would dwell 
on earth, much less in the house which had been 
built for His worship (1 K 8). But careful 
students of history know that there was division 
of opinion, even among the prophets, on this 
question, and Ezekiel’s conception of ‘the glory 
of the Lord’ filling the Temple (Ezk 434 5, etc.), 
together with the later Rabbinic doctrine of the 
Shekinah (‘ that which dwells’ or the ‘dwelling’), 
which St. Paul calls the 54a (Ro 94), indicates how 
deep-rooted in the Jewish mind was the conviction 
that God did in some mysterious way inhabit the 
Temple of Solomon, of Zerubbabel, and even of 
Herod. Stephen’s attempt to revive the spiritual 
conception ascribed to Solomon was therefore an 
assault upon the citadel of Jewish materialism, 
and cost him his life. JAMES STRAHAN. 


SOLOMON’S PORCH.—See Porcu, TEMPLE. 
SON.—See FAMILY. 

SON OF GOD.—See Curist. 

SONS OF GOD.—See CHILDREN oF GoD. 
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SON OF MAN.—The only instance in the NT 
outside the Gospel records of a direct reference 
to Jesus as 6 vids roo dv@pwérov occurs in the speech 
of Stephen before the Jewish Sanhedrin (Ac 7%). 
Assuming its genuineness, it is significant that the 
expression is used by a Hellenistic Jew recently 
converted to Christianity. Even on the assump- 
tion that the speech is largély the composition of 
the author of Acts, the same significance attaches 
to its employment here. Not only is it evidence 
that the gospel tradition was, in the main, correct 
as to its use by Jesus of Himself, but it shows how 
early the consciousness of the Church awoke to 
the claims which the designation involves. The 
strange hesitation of primitive Christianity in 
using this title proves the sturdiness of the growth 
and development of independent thought within 
the Church of the Apostolic Age. The rage of 
Stephen’s audience, on hearing the words of the 
speaker, is accounted for only on the supposition 
that ‘the Son of man’ was recognized as the Jesus 
whom they had so recently done to death, and who 
now is described as occupying the transcendent 
position, and discharging the functions, of Messiah. 
The great and final synthesis—the Suffering 
Servant and the Eternal Judge—had received its 
justification in the alleged exaltation of the 
Crucified to the right hand of God. Now, no less 
than in the days of His humiliation, His sym- 
pathies were active for the despised and the sutter- 
ing. It is, perhaps, too much to say that ‘He is 
revealed to the eyes of His first martyr, that 
Christians may learn that that which is begun in 
weakness shall be completed in eternal majesty ’ 
(B. F. Westcott, The Speaker's Commentary, ‘St. 
John and the Acts,’ London, 1880, p. 35), but St. 
Luke’s use of the term in this connexion shows 
how profoundly its implicates had affected the 
Christology of the primitive Church (note the 
word éoréra; cf. éxddicev, Mk 16, and xdéov, 
Ps 110!). 

The absence of the phrase 6 vids rod dv@pdérov from 
the general body of NT writings cannot, therefore, 
be explained as entirely due to a reverent or super- 
stitious disinclination to use a title which Jesus 
had appropriated to Himself. If the details of 
the martyrdom of James the Just given by 
Hegesippus and quoted by Eusebius be accepted, 
we have the designation used of the glorified Jesus 
Messiah. On being asked concerning Jesus who 
was crucified, he answered in a loud voice, ‘Why 
do ye ask me about Jesus the Son of Man? He 
is now sitting in the heavens, on the right hand 
of the great Power, and is about to come on 
the clouds of heaven’ (HE ii. 23). According to 
Jerome, the Gospel according to the Hebrews 
stated that Jesus had revealed Himself to James 
after His resurrection as ‘the Son of man’ (‘filius 
hominis’ [Vir. IJ. 2]), and we may conjecture that 
the expression in Hegesippus is a reminiscence of 
that event. It may be readily accepted that the 
words of James the Just are ‘of the nature of a 
quotation.’ It is not, however, so easy to see why 
the same should be said of ‘the use of the phrase 
by the martyr Stephen in the Acts and the martyr 
James the Just in Eusebius and by the angels in 
Luke after the Resurrection’ (E. A. Abbott, The 
Son of Man, Cambridge, 1910 [3317]; cf. note on 
[3317a]). The vision of Stephen gives a wider and 
deeper significance to the Messianic activities of 
the ascended Jesus. ‘The Son of man’ stands on 
the right hand of God ready to express His feelings 
of love and sympathy with the sons of the race to 
which He belongs. 

There are two passages in the NT where the 
words 8puo.ov vidv dvOpémrov are found (Rev 18 1414) 
both in descriptive accounts of the Seer’s visions. 
Quite obviously the references are to Jesus as 


the glorified Messiah (see, on the other hand, H. 
Lietzmann, Der Menschensohn, Tiibingen, 1896, p. 
56), and evidently are allusions to the apocalyptic 
language of Daniel (7"*). According to G. Dalman, 
the origin of the expression is to be discovered not 
in Dn 73 but in 10° (The Words of Jesus, Edin- 
burgh, 1902, p. 251). The peculiar phraseology 
of the NT apocalyptist shows that, although 
he may have known and even been thinking of 
Jesus’ self-designation, his eschatological doctrine 
had its roots in the soil of Judaistic transcendent- 
alism, moving in a plane higher than that of 
grammatical construction (cf. Sov xadKkouBdve, 
145, etc.), and that we cannot equate his expression. 
with the Gewpd . . . Tov vldév Too avOpwmov of Stephen 
(see H. B. Swete, The Apocalypse of St. John’, 
London, 1907, p. 15). The use of Syocos as an 
adverb in both passages may have been due to the 
translation he was accustomed to use, but in any 
case the above conclusion is not affected (duoros 
vids = ws vids). 7 : 

There seems, indeed, no reason to doubt that this 
designation was well known to the writers and 
teachers of the apostolic period in spite of non- 
usage. We need mot stay to inquire into the 
ultimate origin of the idea underlying the term or 
whether it is to be traced to the Persian doctrine 
of the Primal Man (see C. Clemen, Primitive 
Christianity andits Non-Jewish Sources, Edinburgh, 
1912, p. 150 ff.). The expression has become native 
to Palestinian thought and was a terminus technicus 
of Jewish eschatological speculation. The use of 
the 8th Psalm by St. Paul in 1 Co 15” and his dis- 
cussion as to the relative appearances in time of the 
‘earthy’ (xotxés) and the ‘heavenly’ (érovpdvos) 
man suggest his acquaintance with the term 6 vids 
Tod dvOpwrov. The same may be said of the writer 
of the Epistle to the Hebrews. Jesus’ superiority 
in rank to the angelic beings, notwithstanding the 
fact that He is vids dv@pwrov, is insisted on. The 
author of the Epistle to the Ephesians not only 
quotes this Psalm (mdvra imératfeyv, Eph 1"), but 
does so as if its highest application is discovered 
in the eternal exaltation of Jesus (ivepdyw mdaons 
adpxjs, «rdA.) ‘the Lord,’ and in His session 
(xa8icas) at the right hand of God in the heavenly 
regions (év de&g@ atrod év rots érovpavios; see J. 
Moffatt’s translation in The Historical New Testa- 
ment?, Edinburgh, 1901, p. 232; ef. the use of the 
Danielic visions in 2 Es 13*), 

Widely different reasons are given by scholars to 
explain the absence of the term ‘the Son of man’ 
in the writers of the apostolic period. All the 
Greek-speaking leaders of Christian thought from 
Ignatius and Justin Martyr to Chrysostom agree 
in teaching that the title has a special reference to 
the human nature of Jesus, the human side in His 
descent. Soalso do Tertullian, Cyprian, Augustine, 
and Ambrose. For them its importance and signi- 
ficance were mainly dogmatic and theological, less 
suitable for the exigencies of practical instruction 
and life. For whatever reason, it did not then, 
and it never has, become a popular designation of 
Jesus by the Church (see DCG ii. 6648). 

J. R. WILLIs. 

SOOTHSAYING.—A comparison of the words 
used in different versions of the Scriptures to indi- 
cate the various practices and practisers of divina- 
tion—using that word in its very widest sense— 
shows how indefinite was and is the significance 
attached to all these, and intensifies the desire 
that research may speedily classify them and de- 
termine the exact meaning of each. The English 
word ‘soothsay’ strictly means ‘to tell authorita- 
tively the truth.’ The phrases ‘sooth te say,’ ‘in 
good sooth’ show the primary meaning. en are 
especially anxious regarding the future; hence a 
soothsayer is a sayer of truth as regards the future. 
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“Soothsayer’ is used in Jos 1322(AVand RV; AVm ‘diviner a 
to translate ODip, Qal pt. act. of O57, which, with its kindred 
terms, is translated ‘divine’in Nu 227 2323, Dt 1810. 14, 1 § 288, 
2 K 171%, Is 4425, Ezk 1224 136. 7 2121. 22. 23, Mic 36.7, the LXX in 
all these cases employing wdvris and its cognates. Butin1S 
1523 the same Hebrew word is translated ‘ witchcraft’ (AV and 
RV; marg. ‘divination ’), the LXX using oldvcua; in Pr 1610 
the word is translated ‘a divine sentence’(AV and RV; marg. 
in all three ‘divination’), the LXX using in this case pavreiov. 
Finally, in Is 32 it is translated ‘the prudent’ in AV, but 
‘diviner’ in RV, and the LXX translates by croxacrjv. ‘Sooth- 
sayers’ is the translation in Is 26 of 033}, Qal pt. act. of ]3y in 
AV and RV, the LXX employing xAnSovcpav, while in Is 573 
a3By is translated ‘sorceress,’ possibly because ‘soothsayeress’ 
is an impossible word; but the LXX renders ‘ye sons of the 
sorceress’ by viol dvouor. ‘Soothsayers’ is the translation in 
Mic 512 of Dp yp (AV and RV), the LXX in this case rendering 
the word by arod@eyyduevor. In Dn 227 47(4) 57-11 *soothsayers’ 
is the translation of participles of the verb 713, ‘to cut,’ ‘to 
decree,’ ‘to decide,’ the LXX employing participles of a verb 
which is evidently a mere transliteration of the Hebrew.* 

In Ac 16'§ the word pavrevoua: is used to indicate 
the art of the pythoness of Philippi. The girl’s 
work was to predict accurately, and hence the word 
is here used in its strict English sense. ‘Sooth- 
sayer,’ then, is used of one who professes to indi- 
cate the future truthfully by a writer who does not 
believe that the soothsayer possesses such a power. 
In Hermas (Mand. xi. 2) the man who has the 
Divine spirit is differentiated by his life from the 
Yevdorpogyrns to whom doubters go as a pavrmis. 
The latter exalts himself, is bold, impudent, talka- 
tive, luxurious, and without reward gives no pre- 
dictions. The soothsayers would appear, at least 
at a later time, to have been superior to and more 
skilful than the augurs. Perhaps part of their 
success lay, as in the famous case of Pyrrhus, in 
the cleverness with which they gave deliverances 
so worded that whatever happened their reputation 
did not suffer.t 


LiTerRaTuRE.—E. B. Tylor, PC4, London, 1903, i. 145, 147; 
HDB vy. 145, 6184 n., and the literature under Divination and 
PyTHoN. P. A. GORDON CLARK. 


SOPATER (Zdzazpos, a common Greek name).— 
Sopater is mentioned in Ac 204 as a companion of 
St. Paul, who accompanied him from Greece to 
Asia Minor on his return journey to Palestine, 
whither he was bearing the offering of the churches 
‘for the poor among the saints that are at Jeru- 
salem’ (Ro 15%). It has been conjectured that all 
the persons referred to in Ac 204 were delegates 
of their respective communities appointed ‘in the 
matter of this grace’ (2 Co 8). If this was so, we 
shall suppose that they went all the way to Jeru- 
salem. We know that one of them, Trophimus, 
did so (Ac 21”), and evidently also Aristarchus 
(272). Sopater was perhaps the delegate of the 
church at Bercea. Heis described as a native of that 
place (Bepowaios), and was perhaps a Hellenistic Jew, 
one of those who contrasted so favourably with 
the Jews of Thessalonica, one of the ‘many’ who 
believed during the Apostle’s visit (17!"4). If he 
was not a Jew he cannot be identified, as is some- 
times suggested, with Sosipater (g.v.), whose saluta- 
tion is sent by St. Paul in Ro 16”, and who is 
described as one of the Apostle’s ‘kinsmen,’ 2.e. 
fellow-Jews. Nothing further is known of Sopater 
than that he was ‘the son of Pyrrhus’ (Zwarpos 
Ilvppov), of whom, however, we are entirely 
ignorant. The patronymic is omitted by TR 
and AV but is found in NABDE, several ancient 
versions, and RV. See art. PYRRHUS. 

T. B. ALLWORTHY. 

SORCERY.—The indefiniteness attaching to the 
meaning of words connected with divination, 
noticed in the art. SOOTHSAYING, is quite as ap- 
plicable to sorcery. From sors, ‘a lot,’ come 


* Augustine, de Civ. Det, iii. 11. TT: 4 
+For functions of the Semitic soothsayers see EBril xxii. 
319>, On Babylonian soothsaying see ERE ii. 316, 319d, 


of evil spirits. 


sortiri, ‘to cast lots,’ and sortiarius, ‘one who fore- 
tells fortunes by lots.’ To enable the foreteller to 
do his work, assistance was gained from spirits ; 
and the latter conception gradually banished the 
idea of lots, confined now to ‘sortilege,’ and sorcery 
came to mean accomplishing one’s object by means 
It is applied to making the wind 
blow in a certain direction, causing storms and 
disasters; bringing on darkness; manipulating 
the rain-clouds, etc.* 


From the word v2, not used in the Qal, but evidently meaning 
‘to pray,’ we have the Piel Awd, which means ‘to pray intensely 
and effectively.’ This word, which has no connexion with lots, 
is used in an anti-religious sense, and in 2 Ch 336 is translated 
‘used witchcraft’ (AV), ‘practised sorcery’ (RV); and in the 
LXX edappaxevero.t The participle of this word WDD means 
one who by intense prayer, or spell, achieves supernormal 
results. It is translated in Ex 711, Dn 2%, Mal 35 ‘sorcerers’ (AV 
and RV), and in LXX dapyaxds, while the feminine 72w/DD in Ex 
2217 (18) is translated by ‘ witch’(AV), ‘sorceress ’(RV),t in LXX 
apwakovs. FD itself in Dt 1810 is translated by ‘ witch’ (AV) ; 
clearly it should at least be ‘ wizard,’ unless ‘ witch’ is here used 
as a word of common gender ; by ‘sorcerer’ in RV, ‘while in this 
case the LXX uses oiwyicduevos.§ 

In Jer 279, 02.53, the practisers of the art, is translated 
‘your sorcerers’ in AV and RY, while the LXX uses hapuaxov 
(Jer 349). (The noun AWD in Is 479-12 is translated by 
‘sorceries (AV and RV), and by dappuaxeiain the LXX; but 
in 2 K 922, Mic 511(12), Nah 34 it is translated by ‘witchcrafts,’ 
LXX ¢dpyaxov, where clearly the right translation is ‘magic 
arts.’|| But in Is 573 the phrase 733) "32 is rendered in AV and 
RV ‘sons of the sorceress,’ and in LXX by viot dvouor. In Dn 
120 22. 10.27 44(7) 67.11.15 the word wx, which is translated 
‘astrologers’ in the AV, is rendered ‘enchanters’ in RV, and 
in the LXX by yéyou. Herodotus (i. 101) uses this word to indi- 
cate the Magi, one of the six tribes of the Medes, who were 
probably a sacred priestly class, devoted to astrology, divina- 
tion by dreams, and the practice of magic generally.§{ This 
word is applied by the writer of the First Gospel to the men 
from the East who visited the cradle of Jesus (Mt 21-7. 16), but 
that incident throws no light either on their status, the rites 
which they practised, or the country from which they came. 


In Ac 13°58 the name udyos is applied to the 
Jew Bar-Jesus of Paphos. It is translated 
‘sorcerer’ by AV and Moffatt, and also by the 
RV, with ‘Magus’ in the margin. The further 
designation Wevdorpog¢7rys would indicate that he 
was by profession a prognosticator, probably of 
fortunes or events, but this is the only hint given 
of his arts or pretensions.** In Ac 8% 1! Simon of 
Samaria is spoken of as payedwy, and the art which 
he practised is named wayelar. These are translated 
in AV and RV ‘used sorcery’ and ‘sorceries,’ but 
Moffatt’s translations, ‘ practised magic arts’ and 
‘skill in magic,’ are much truer to the Greek and 
to the facts so far as we can judge. The writer 
of the Apocalypse, to describe a sin or set of sins, 
falls back on the LXX, and uses words connected 
with ¢dpuaxov. This word means a drug which 
can be given to a person, or used magically by one 
person on another to produce an effect hurtful or 
the reverse. gapuaxela is the practice of this art, 
and d@apywaxds is the practitioner. In the apostolic 
writings these are used in a bad sense. In Rev 9?! 
the unrepentant are grouped into those who have 


* Exp, 8th ser., vii. [1914] 21; The Book of Ser Marco Polo, 
tr. by H. Yule2, London, 1875, i. 99, 108, 175, 178, 292, 300, 339 ; 
ii. 399. : 

t Exp, 8th ser., vii. 24; EBi iii. 2900. 

¢ Exp, 8th ser., vii. 22, 23. 

§ Exp, 8th ser., vii. 22; W. R. Smith, JPh xiii. [1884-85] 
273 ff., xiv. [1885] 113. 

| Exp, 8th ser., vii. 25; FB? iii. 2900. 

| HDB iii. 203; J. H. Moulton, Early Religious Poetry of 
Persia, Cambridge, 1911, p. 75; G. Maspero, The Passing of the 
Empires, London, 1900, pp. 452, 577, 595, 783. The Rabmag 
(Jer 393. 13) was probably the (or a) chief of this tribe who may 
have been either the chief physician attached to the Court or, 
more probably, a high official charged with the care of the horse 
and chariotry (see A. H. Sayce, The Higher Criticism and the 
Verdict of the Monuments, London, 1894, p. 456; Records of the 
Past, 2ndser., ii. [London, 1889] 182 ;C. H. W. Johns, Babylonian 
and Assyrian Laws, Contracts, and Letters, Edinburgh, 1904, 

. 375). 

Poe ¥. M. Ramsay, St. Paul the Traveller and the Roman 
Citizen, London, 1895, p. 76. 
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not forsaken four vices, one of which is papyaxela 
(the variant readings in this and the following cases 
do not affect the sense). The word is translated in 
AV and RV ‘sorceries,’ by Moffatt ‘magic spell, 
and by Weymouth ‘practice of magic.’ The 
place of the word and the well-known custom of 
the time suggest that the true meaning, In con- 
formity with the original designation of the word, 
is ‘poisoning.’ In the condemnation of Babylon 
(Rev 18”) it is said: ‘all nations were seduced, ev 
TH papyaxeig.’ This is translatedin AV ‘ sorceries,’ 
in RV ‘sorcery,’ by Moffatt ‘magic spell,’ by 
Weymouth ‘magic thou didst practise’; the 
Twentieth Century New Testament has come nearest 
to the right translation in ‘magical charms,’ 1.¢. 
charms not natural, but produced by magic; but 
the true meaning seems to be ‘ magical love philtre.’ 
One class of those who are to be cast into the lake 
of fire (Rev 218) is that of the gapuaxeds, which is 
translated ‘sorcerers’ by AV and RV and Moffatt, 
while Weymouth’s version ‘those who practise 
magic’ might be improved by translating ‘ those 
who practise poisoning.’ Outside the Holy City 
are the g¢apuaxol (Rev 225), concerning whom the 
remarks just made apply. In Gal 5”, among the 
deeds of the flesh is ¢apuaxela, which is translated 
in AV ‘witchcraft,’ in RV ‘sorcery,’ and by 
Moffatt ‘magic.’ Among the clauses of the second 
commandment of the Didache are ov payevcets, ov 
gappaxetoes, which H. D. M. Spence * translates, 
‘thou shalt not practise magic’ and ‘thou shalt 
not use enchantments.’ But the other sins men- 
tioned naturally suggest that the latter command 
is, ‘thou shalt not practise poisoning.’ Sorcery in 
one form or another is practised in all the religions 
of the lower culture.t It long survived among 
Western Christians, if it does not still survive. 
‘A prefect of Honorius (A.D. 395-423) proposed to 
employ the Tuscan sorcerers, who offered the aid 
of their arts against Alaric, and Litorius, fighting 
against a successor of Alaric in Gaul, consulted 
the pagan seers before the last battle, under the 
walls of Toulouse. In the last years of the Western 
Empire, the diviners of Africa were practising 
their arts among the nominal Christians of Aqui- 
taine.’+ In the Armenian Church there are still 
‘good sorcerers, who are quite disposed, with the 
aid of supernatural powers, to render service to 
human beings.’ § 

LITERATURE.—See under the articles DiviInaTION and Exorcism. 

P. A. GORDON CLARK. 
SORROW.—See REPENTANCE, GRIEF. 


SOSIPATER (Zwolrarpos, a Greek name). — 
Sosipater is one of three men, Lucius and Jason 
being the others, who send salutations in Ro 16?! 
and are described by St. Paul as ‘my kinsmen’ (oi 
ovyyevets pov), t.e. fellow-Jews (cf. Andronicus and 
Junia(s), v.’, Herodion, v."). It is possible that 
Jason (q.v.) is identical with Jason of Ac 175, who 
was the Apostle’s host at Thessalonica. Sosipater 
may be the same as Sopater (q.v.)—another form 
of the name—of Ac 204, who is said to have been a 
Berean. If these identifications are correct, we 
shall suppose that these men were visiting St. Paul 
at Corinth at the time of writing or had become 
missionary companions of the Apostle. We know 
that Sopater did accompany St. Paul afterwards 
on at least part of his return journey to Palestine. 
It is perhaps in favour of this theory that the 
salutations of Lucius, Jason, and Sosipater are 
sent with those of Timothy and not with those of 
the Corinthian Christians, Gaius, Erastus, Quartus 

* The Teaching of the Twelve Apostles, London, 1885, ch. ii. 

t See, ¢.g., G. T. Bettany, Primitive Religions, London, 1891, 
pp. 20, 36, 90, 113; ERE ii. 362%, 

{Samuel Dill, Roman Society in the Last Century of the 


Western Empire2, London, 1905, p. 5. 
§ ERE i. 806. 





(v.73), the personal greeting of the amanuensis 
being interposed (v.”). If we think the identifica- 
tion unlikely, we shall suppose Sosipater and the 
others to have been members of the church at 
Corinth. It is perhaps easier to believe that 
their salutations were meant for fellow-Christians 
at Ephesus than at Rome, but we must remember 
that in the Apostolic Church sympathy and even 
affection were possible between converts who were 
not personally acquainted. It is interesting but of 
little importance for our present purpose to know 
that the name Sosipater is found among the list 
of Thessalonian politarchs (C/G ii. 1967). 
T. B. ALLWORTHY. 

SOSTHENES.—The name occurs twice in the 
NT. In Ac 18” a Sosthenes is ‘the ruler of the 
synagogue’ in Corinth. Although in the Diaspora 
this title gained a more extended sense than in 
Palestine as an honorary title, there seems to have 
been only one ruler of the synagogue in Corinth. 
In that case Sosthenes must have been recently 
appointed when Crispus became a Christian; and 
probably he took a prominent part in the proceed- 
ings when ‘the Jews with one accord rose up 
against Paul, and brought him before the judge- 
ment-seat’ (Ac 1812). The charge having been dis- 
missed, Sosthenes was laid hold of and beaten 
before the judgment seat, but Gallio (q.v.) ‘cared 
for none of these things’ (v.!”). RV, dropping of 


"E)Anves, favours the idea that it was the Jews who 


beat Sosthenes, venting on their own leader their 
rage over their disappointment. Another view 
has been that Gallio allowed the Jews to console 
themselves by beating Sosthenes, who was a Chris- 
tian. Both these views are, however, rejected as 
historically inconceivable. Probably the reading 
ol "EAAnves has dropped out through a misappre- 
hension of the scene due to the fact that a Sosthenes 
is mentioned with St. Paul in1 Co 1. It cannot 
be decided whether these two men are the same 
person. The name was common; and nothing is 
said in the NT which identifies them. What 
happened when Gallio dismissed the charge against 
St. Paul was that ‘the Greeks, who always hated 
the Jews, took advantage of the marked snub 
which the governor had inflicted on them, to seize 
and beat Sosthenes, who had been appointed to 
replace Crispus as Archisynagogos,’—a ‘piece of 
‘‘Lynch law,” which probably seemed to him 
[Gallio] to be a rough sort of justice’ (Ramsay, S¢. 
Paul the Traveller and the Roman Citizen, p. 259). 
If Ac 187 and 1 Co I refer to the same person, 
Sosthenes must have been converted subsequently 
and become a Christian leader. There is nothing 
impossible in this. If one ruler of the synagogue 
was converted, why not another? It is conceivable 
that his sufferings in a religious riot may have 
turned his mind again to St. Paul’s teaching. As 
a former ruler of the synagogue, his presence with 
St. Paul in Ephesus is explicable on two grounds: 
(a) his presence in Corinth as a Christian might 
irritate the Jews and make Christian work harder ; 
(6) his social position and ability would probably 
mark him out as a suitable fellow-worker with St. 
Paul, who would delight to make an ally of a 
persecutor. It is certainly in favour of this identifi- 
cation that St. Paul mentions Sosthenes not as an 
amanuensis but as a Christian of standing, whose 
name is well known in Corinth and will carry 
authority with the Church. It has been suggested 
also that his subsequent conversion would account 
for St. Luke’s exceptionally preserving the name 
of St. Paul’s assailant. Whilst these considera- 
tions favour the identification, it cannot be proved. 
But it would be an interesting coincidence that 
both Crispus and Sosthenes should be mentioned 
in 1 Co 1, if both were converted rulers of the 
synagogue. 


SOUL 


Eusebius (HE i. 12) states that Sosthenes was 
one of the Seventy; but probably this is a 
worthless tradition. Tradition is responsible also 
for the statement that he became bishop of 
Colophon. 


LitERATURE.—W. P. Dickson, art. ‘Sosthenes’ in HDB; 
‘W. M. Ramsay, art. ‘ Corinth,’ tb. i. 4824; C. von Weizsacker, 
Apostolic Age, i.2 [London, 1897] 113, 806-310; A. Harnack, 
Expansion of Christianity, i.2 [London, 1908] 321; F. Godet, 
Commentary on ist Corinthians (Eng. tr., Edinburgh, 1886) ; 
EGT, ‘ Acts,’ London, 1900, p. 391, and ‘1 Corinthians,’ do., p- 
758; W. M. Ramsay, St. Poul the Traveller and the Roman 
‘Citizen, London, 1895, pp. 257-259. J. E. RoBERTs. 


SOUL (yux7).—1. While yvx primarily denotes 
the animal soul or vital principle (Lat. anima), 
and hence is equivalent to life, ‘soul’ is not used 
in the NT outside of the Gospels (the AV of 
Mt 16%, Mk 8%; but cf. the RY) to render Wuyx7 
in this meaning of the word, ‘life’ being always 
employed instead (Ac 20! 4, Ph 239, ete.). Occa- 
sionally, however, ‘soul’ is employed of the subject, 
whether man (1 Co 15“, Rev 181) or lower animal 
(Rev 16°; cf. 8°), in which the principle of life 
inheres. Cf. art. LIFE AND DEATH. 

2. Frequently ‘soul’ denotes the subject in the 
distinctness of his existence as an individual, 
and so is only an emphatic designation of the man 
himself. ‘Every soul’ (Ac 2% 3”, Ro 131) is equi- 
valent to ‘every one’; and the plural ‘souls’ is 
often used in cases of enumeration as a synonym 
for persons (e.g. ‘three thousand souls,’ Ac 241; 
‘eight souls,’ 1 P 3”), 

3. While in its original meaning ‘soul’ refers to 
the physical or animal life, in its ordinary use it 
‘denotes the inner and higher as distinguished from 
the bodily nature of man—that in him which is the 
seat of tought, feeling, and will, and especially 
that which is the subject of the Christian salvation 
{1h 2s, He 6 167 134) Ja.5%, UP 1, 3 Jn2). In 
this meaning the word is pra nently associated 
with ‘spirit’ (7vedua), but usually in such a way as 
to show that there is no intention of so distinguish- 
ing between the two as to imply that man is pos- 
sessed of a tripartite nature—body, soul, and spirit 
—or that the soul is concerned with earthly things 
while the spirit relates itself to God and heaven. 
When St. Paul writes, ‘Stand fast in one spirit, 
with one soul striving for the faith of the gospel’ 
{Ph 1” RV), it seems evident that he is using the 
terms in a manner analogous to the parallelism of 
Hebrew poetry (cf. Lk 1“). And when St. James 
(278) declares that ‘the body without the spirit is 
dead’ (cf. Mt 10%, ‘which ba the body, but are 
not able to kifl the soul’), he is certainly not 
making use of ‘ spirit’ in a more exalted sense than 
that in which ‘soul’ is employed when he speaks 
of the word ‘ which is able to save your souls’ (174), 
or declares that he who converts a sinner from the 
error of his ways ‘shall save a soul from death’ 
57), 

: 2, In a few cases ‘soul’ denotes the inner and 
higher part of man’s being as disembodied, but 
still living a life of its own after it has been separ- 
ated from the physical part which is subject to cor- 
ruption (Ac 2”, Rev 6° 20%). ‘ 

5. There, is another use of ‘soul,’ however, in 
which it appears to be definitely distinguished 
from ‘spirit’ (1 Th 5%, He 4). These passages 
might seem to lend some support to trichotomist 
views, if it were not that the use of the derived 
adjectives puxixds (lit. ‘soulish’; AV ‘natural,’ 
‘sensual’) and mvevyarixés (AV ‘spiritual’) points 
not to any psychological distinction in the elements 
of human nature, but to a theological distinction 
between two stages of religious experience. This 
distinction of soulish and spiritual, which is especi- 
ally characteristic of St. Paul (1 Co 216 15#*; 
ef, Ja 3%, Jude), is evidently, as the contexts 
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show, one between the natural or unregenerate 
man and the regenerate man who is living through 
grace under the power of the Divine Spirit. And 
so when St. Paul, in the passage above referred to, 
writes, ‘And may your spirit and soul and body 
be preserved entire’ (1 Th 5%), he probably means 
by ‘soul’ the human individuality with all its 
natural powers, and by ‘spirit’ that individuality 
as charged with the new Divine potencies of the 
Christian life. And when the author of Hebrews 
(41?) describes the word of God as ‘ piercing even to 
the dividing of soul and spirit,’ this should perhaps 
be taken not as ‘a mere rhetorical accumulation 
of terms’ (A. B. Davidson, Hebrews, 1882, in loc.), 
much less as suggesting a psychological distinction 
between the sensuous soul and the rational spirit, 
but rather as pointing to a power possessed hy the 
Divine word of discriminating between the natural 
and the regenerate heart and of bringing conviction 
to both alike. See, further, art. SPIRIT, SPIRITUAL. 


LiTerRaTuRE.—H. Cremer, Bib.-Theol. Lex. of NT Greek’, 
1880, p. 582 ; 2 oes The Bible Doctrine of Man, 1895, pp. 
87 ff., 135 f.; W. P. Dickson, St. Pawl’s Use of the Terms Flesh 
and Spirit, 1883, p. 193 ff. ; ExpT x. [1898-99] 2. 

J. C. LAMBERT. 

SPAIN (27ravia).—Spain was St. Paul’s objective 
during the later years of his missionary activity. 
It was characteristic of him that he was always 
thinking of ‘the parts beyond’ (ra trepéxewa, 2 Co 
10°), Sensitively regardful of ‘the province 
(xavév) which God apportioned’ him, and deter- 
mined not to intrude ‘in another’s province’ (2 Co 
1018 15. 16), he felt drawn to the fresh fields of the 
distant West. It is in his letter to the Romans 
(154 %) that he first broaches the idea of evangeliz- 
ing Spain. Eager as he was to ‘see Rome’ and to 
preach the gospel in it, he did not purpose to re- 
main there long. The metropolis was not in his 
xavwv, for others had already laboured there, and he 
intimates that in his visit to the Roman Christians 
he would be en route (Stamopevduevos) for his proper 
sphere. He would ‘go on by’ them (dmedevoouac 
6.’ dudv) as he journeyed westward. The Imperial 
width of his horizon and boldness of his policy 
were worthy of his Roman citizenship, and the fact 
that Spain was the most completely Romanized of 
all the provinces no doubt made it seem a very 
attractive and promising mission field. It is true 
that half a century after St. Paul’s time Juvenal 
could still write, ‘ Horrida vitanda est Hispania’ 
(Sat. viii. 116), but he was doubtless thinking of 
the barbarous tribes of the northern mountains. 
In the beginning of our era Strabo (II1. ii. 15) says 
that the southern Spaniards, ‘especially those who 
dwell about the Betis (Guadalquiver), have been 
so entirely converted to the Roman mode of life 
as even to have forgotten their own language.’ 
Carrying over the permanent benefits of an earlier 
Pheenician and Carthaginian civilization, Spain 
had become a Roman province at the end of the 
Second Punic War (201 B.c.), and by the days of 
Cicero and Czsar the southern districts were 
almost wholly Italian. ‘If preparation was si 
where made by the republic for the great all- 
significant work of the imperial period—the 
Romanising of the West—it wasin Spain. ... In 
all Spain under Augustus there were numbered 
fifty communities with full citizenship; nearly 
fifty others had up to this time received Latin 
rights, and stood as to inward organisation on & 

ar with the burgess-communities. . . . Like the 

onan dress, the Roman language was largely 
diffused even among those Spaniards who had not 
Italian burgess-rights, and the government favoured 
the de facto Romanising of the land’ (T. Mommsen, 
The Provinces of the Roman Empire, 1909, i. 67- 
70). Many of the writers of Rome’s silver age, 
notably Lucan, the two Senecas, Martial, and 
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Quintilian, were Spaniards. The Emperors T. ajan 
and Hadrian were born in Spain. 

If St. Paul ever reached this goal, he must have 
made Latin for a time his missionary leaguage, 
for even when half the population of Rome was 
speaking Greek, Spain was never in any degree 

ellenized. But the question whether the . .postle 
succeeded in carrying out his purpose caraot be 
confidently answered. There are only two authori- 
ties for a Spanish journey—the Muratoriar, Frag- 
ment on the Canon, and Clement of Rome ‘I'he 
writer of the former (about A.D. 200) ney have had 
independent knowledge, but it is more likely that 
when he mentions the ‘ profectionem Pauliab urbe 
ad Spaniam proficiscentis,’ he is merely drawing an 
inference that the purpose expressed in Ro 157+ 8 
was fulfilled. The words of Pleneat (ad Cor. v.) 
are well known: ‘Paul... having taught the 
whole world righteousness, and having come to 
the bound of the West (éml 7d répua ris dioews 
é\Owv), and having borne witness (uaprupyjcas) before 
the rulers, so was released from the world and 
went to the Holy Place, having become the greatest 
example of patience.’ Lightfoot interpreted ‘the 
fone of the West’ as Spain, but, since the next 
clauses certainly refer to St. Paul’s testimony and 
martyrdom in Rome, it seems natural to take 
é\Odv and paprupjoas together, and difficult to 
interpolate a journey between them. Sanday- 
Headlam (‘ Romans’> [ICC, 1902], 414) ask: ‘Is it 
quite certain that a Jew, as Clement probably was, 
speaking of St. Paul, another Jew, would not look 
upon Rome relatively to Jerusalem as the répua rijs 
Svcews, ‘‘the western limit”?’ It is significant 
that the Pastoral Epistles contain no suggestion of 
a campaign, possible or actual, in the West. 


LITERATURE.—J. B. Lightfoot, The Apostolic Fathers, 1891, 
Biblical Essays, 1893, p. 423f.; A. C. McGiffert, A History 
of Christianity in the Apostolie Age, 1897, p. 415f.; C. von 
Weizsacker, Apostolic Age, ii. [1895] 137 f. 


JAMES STRAHAN, 
SPEARMAN.—See Army. 
SPICE.—See AMOMUM. 


SPIRIT, SPIRITUAL (rvedua, rvevparcxds).—1. 
In the Acts and the Epistles rvefua very frequently 
refers to the Divine Spirit, conceived either as a 
power proceeding from God (Ac 2”, Ro 8") orasa 
definite personality (Ac 8%, Eph 4%). See, further, 
Hoty Spirir. 

2. It is applied to created beings other than 
human, whether angels (He 14) or evil spirits 
(Ac 516 19%, 1 Ti 41, Rev 16%; ef. Eph 6”, ‘the 
spiritual hosts [ra rvevuarixd] of wickedness’). 

3. It is used of disembodied human spirits (Ac 
23°t-), whether in a state of blessedness (He 1223) or 
of condemnation (1 P 31%). 

4. It personifies various kinds of influence, as in 
the phrases ‘spirit of bondage’ (Ro 81), ‘spirit of 
stupor’ (118), ‘spirit of the world’ (1 Co 21%), ‘spirit 
of tear’ (2 Ti 1’), ‘spirit of truth’ and ‘spirit of 
error’ (1 Jn 4°). 

§. It is employed in contrast with ‘the letter’ 
(yp¢uua) to denote inward reality as opposed to 
outward form (Ro 2” 76, 2 Co 38). 

6. Psychologically it occurs in a sense not to be 
distinguished from ‘soul,’ to designate the whole 
of man’s inner nature as something separate from, 
or contrasted with, his body (Ac 7°, 1 Co 2u 
5° 5 74, Ja 2%). See art. Sout. 

7. In St. Paul’s theology ‘spirit’ receives a 
specific religious meaning that must be distin- 
guished from the psychological one just noted. 
The Apostle’s doctrine of salvation, with its anti- 
thesis between sin and grace, leads him to recognize 
an opposition between flesh and spirit which is 
much more than the natural contrast between 


spirit and body (Ro 8'-). ‘Flesh’ (g.v.) stands 
for fallen human nature, human nature as defiled 
and determined by sin (cf. Ro 8°, ‘sinful flesh,’ lit. 
‘flesh of sin’), in contrast with which ‘spirit’ 
stands for the Christian’s new or regenerate nature, 
in which the Spirit of God dwells (v.%) in such a 
way as to bring deliverance from the law of sin and 
of death (v.2). And the Apostle had so keen a sense 
of the difference between the unregenerate and the 
regenerate condition, and of man’s fallen and sinful 
estate as affecting his whole nature, that he found 
it necessary to express the contrast in a way 
which would make it plain that the soul as well as. 
the body is subject to the dominance of sin. For 
this purpose he makes an antithesis between 
‘spirit’ and ‘soul’—though for ordinary psycho- 
logical purposes he treats the words as synonyms— 
and therefore opposes (1 Co 2)4* 15%: 4) the spiritual 
(rvevparixés) to the psychical or soulish (yuxeKés, 
AY ‘natural,’ ‘ colin als -The soulish man is the 
merely natural man, the spiritual man is one into 
whom the Divine Spirit has entered, transforming 
the natural rvefua and raising it toa higher power 
by this indwelling. This distinction which the 
Apostle makes between ‘soulish’ and ‘spiritual’ 
is not an arbitrary one, however, though he has 
adopted it for theological purposes of his own, but 
rests upon @ differential use in the OT of nephesh 
(‘soul,’ LXX Wux7%) and rviah (‘ spirit,’ LXX mveiua). 
‘Soul’ in the OT stands for:the natural life 
regarded from the point of view of its separate 
individuality (Gn 2’ 17}4), while ‘spirit’ is the 

rinciple of life considered as flowing from God 

imself (Job 27%, Ps 51°, Ec 12%), who is thus fitly 
called the God of the spirits of all flesh (Nu 16 
27'6), Even in the OT ‘spirit’ stood, as ‘soul’ 
did not, for both the Divine and the human 
essence, and thus lent itself more readily to the 
thought of a vital connexion between the two, in 
which life is imparted from the higher to the 
lower. Hence St. Paul was only carrying OT 
usage and suggestion into a region of clearer theo- 
logical definition when he contrasted the soulish 
with the spiritual, applying the former to man as 
he is by nature apart from Divine grace, and the 
latter to the new man in whom the Spirit of Goa 
has taken up His abode (Ro 8°). This theologi al 
use of ‘spiritual,’ which is characteristic of St. 
Paul though not wholly confined to him, is ex- 
tended from persons to things, so that we read of 
spiritual meat and drink (1 Co 10%"), a spiritual 
body (15“), spiritual songs (Col 35), a spiritual 
house and spiritual sacrifices (1 P 25). In all these 
cases ‘ spiritual’ points to the presence of the Divine 
Spirit or to the activity of a human spirit that has 
been Divinely quickened and renewed. 


LireraTuRE.—H. Cremer, Bib.-Theol. Lex. of NT Greek’, 
1880, p. 503 ff. ; J. Laidlaw, Bible Doctrine of. Man, 1895, pp. 
131 ff., 269ff.; W. P. Dickson, St. Paul’s Use of the Terms 
Flesh and Spirit, 1883, p. 168 ff. ; B. Weiss, Biblical Theology 
of the NT, Eng. tr., i. [1882] 346 ff. J. C. LAMBERT. 


SPIRIT, HOLY.—See Hoty Spirit. 


SPIRITS IN PRISON.—This expression appears 
in 1 P 3%, and some of its implications have been 
already discussed under DESCENT INTO HADES. 
It remains to summarize the principal interpre- 
tations that the phrase has received. 

4. Augustine argues (Ep. clxiv. ‘ad Euod.’13 ff.) 
that 1 P 3” alludes to a preaching by. the pre- 
incarnate Christ to the contemporaries of Noah, 
imprisoned in the darkness of ignorance, who 
were afterwards overwhelmed in the Flood for 
their sins. He is led to this conclusion by the 
difficulty which is presented by the apparent 
restriction of Christ’s preaching, if it was in Hades, 
to one section only of the men who lived before 
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His advent, viz. the antediluvian patriarchs. 
Augustine’s interpretation has had a wide influ- 
ence, but it must be dismissed as inconsistent 
with the whole tenor of 1 P 3%. It was after 
Christ had been ‘put to death in the flesh’ that 
He was ‘quickened in the spirit,’ in which He 
‘went and preached unto the spirits in prison.’ 
The words must refer to a ministry of Christ in 
Hades after His Passion. To whom was this 
ministry addressed ? 

2. mvevuara in the NT generally means ‘angels,’ 
and it has been held that the fallen angels are 
indicated by ra mvevuara ev pudaxg. This would 
agree with the language of Jude® and 2 P 24, the 
latter passage (asin 1 P 3!) going on to speak of 
Noah and the Flood. Soin Eth. Hnoch, x. 12, the 
sons of God who had taken wives of the daughters 
of men (Gn 6?) are represented as bound fast under 
the hills until the Day of Judgment ; cf. also Eth. 
Enoch, xxi. 10, and Slav. Enoch, vii. 1, where the 
fallen angels in the second heaven are described as 
‘the prisoners suspended, reserved for the eternal 
judgement.’ So also Apoc. Baruch, lvi. 12f.: 
‘Some of them descended, and mingled with women. 
And then those who did so were tormented in 
chains. . . . And those who dwelt on the earth 

rished . . . through the waters of the deluge.’ 
But in this literature there is no trace of a preach- 
ing by Christ to the fallen angels; although in 
Eth. Enoch, xii. 4, xiii. 8, the ‘watchers of the 
heaven’ who have fallen from their high estate are 
reproved and condemned by Enoch. Again, the 
‘spirits in prison’ of 1 P 3! must be included 
among the vexpot of 1 P 4° to whom the gospel was 
preached, and these cannot be angels. Augustine, 
indeed, was forced by the exigencies of his theory 
to explain vexpot of the spiritually dead, but the 
contrast between ‘the quick and the dead’ in the 
preceding verse (1 P 4°) proves that the physically 
dead are in view. 

The objection of Loofs (ZRE iv. 659) that capxi in 1 P 46 
proves that the véxpo. must be alive in the flesh is not convin- 
cing. When they were judged, they were in the flesh ; but ‘ the 
difference in tense in xpi6@at, (oo. makes the former verb ante- 
cedent in time to the latter, and the sense is the same as if St. 
Peter had written iva xp.iévres Saat’ (Bigg, ICC, in loc.). 


3. We have, then, to interpret mvevuara of the 
disembodied spirits of men (as in He 12”; cf. 
Lk 2477 39), and @vAaxy of Sheol or Hades, in which 
after death they are imprisoned, according to 
Jewish belief. Thus in Apoc. Baruch, xxiii. 4, we 
read of ‘a place prepared where the living might 
dwell and the dead might be guarded’; cf. 
2 Es 7®-% and Is 427 49° 611 for phrases out of 
which the idea of Sheol as a prison might have 
grown (see, further, DESCENT INTO HADES, § 3). 
The idea was taken over by the early Christian 
Church. £.g., Hippolytus(c. Grecos, ed. P. A. de 
Lagarde, Leipzig, 1858, p. 68) writes : rotro rd xwplov 
(sc. “Aéns) ws ppovptov dreveunOn Puxais, and describes 
Hades as divided into two compartments, for the 
good and the evil, both guarded by angels, the 
unrighteous being haled to their own place as 
prisoners (as déopuo: éAxduevor). And Tertullian (de 
Anima, 58) explains the ¢udaxy of Mt 5” as the 
Hades of discipline for the soul. Indeed, the 
Peshitta Syriac of rots év puvAaky mveduacw (1 P 31%) 
is equivalent to ‘animabus illis que detinebantur 
in inferis,’ which leaves no doubt as to the sense 
which the Syriac translators attached to the phrase 
under consideration. 

4, The ‘ spirits in prison’ of 1 P 3” are, therefore, 
human souls in Hades or the abode of the departed, 
to whom Christ ‘ preached’ after His Passion, a 
further allusion to the same mysterious ministry 
being found in1 P 4%. This has already been dis- 
cussed under DESCENT INTO HADES, where it has 
been shown that various opinions were held by the 








early Christian theologians as to the scope of 
Christ’s mission to the under world, some contining 
it to Jews, some to Gentiles, and some admitting 
all the departed, righteous or unrighteous, to a 
share in its benediction. But in 1 P 31%, where 
alone in the NT the phrase ‘spirits in prison’ is 
found, it is immediately followed by the words 
‘which aforetime were disobedient, when the long- 
suffering of God waited in the days of Noah,’ etc.— 
an apparent restriction of its content which is not 
easy to understand. 

An explanation which has much to recommend 
it is that the Noachian patriarchs are here particu- 
larly specified, because the Flood was the great 
typical judgment of the ancient world, and thus. 
the ‘disobedient in the days of Noah’ are repre- 
sentative of the disobedient in every age (see an 
excellent discussion of this by F. H. Chase in HDB 
lil. 795). There is, however, no suggestion in 
1 P 3” that the Noachians are mentioned as repre- 
sentative of all those who died in sin. ‘The 
emphasis is on the fact of Christ preaching in 
Hades after His death, and not upon the persons 
to whom He preached. Great stress was laid in 
the next age upon this ministry as the direct issue 
of the Passion. Irenzus actually says (Her. iv. 
33) that the final cause of Christ’s sufferings was. 
that, having died, He might thus visit and deliver 
the dead. And Origen (in Ps 3°), arguing that 
Christ effected by the separation of His soul from 
His body much more for the salvation of mankind 
than would otherwise have been accomplished, 
quotes 1 P 3 in proof. Thus the words davarwOels 
bev capkl, Sworonels 6¢ rvevuare lead directly to the 
recital of the Descent into Hades. If any of those 
to whom Christ preached were to be specified, the 
argument would, indeed, require mention of déd:Kcou, 
as it is the suffering of the just for the unjust that 
is in question; but to proceed to specify any in- 
dividuals at this point is a digression. It must 
be remembered, however, that the two topics— 
Hades and the Flood—were closely associated in 
Jewish thought, although to the modern mind 
they are quite distinct. For the Flood was caused 
primarily by the breaking forth of the fountains 
of the great deep (Gn 7"), upon which the earth 
rested, and which was the mysterious abode of 
dread monsters and evil things (Gn 1”, Is 51%). 
These abysmal waters were waters of destruction ;. 
and the ‘abyss’ (Lk 8%!) was the home of devils, 
from which the Beast of the Apocalypse came 
forth (Rev 117 178). Now Sheol or Hades, the 
place of departed souls, was conceived as beneath 
these abysmal waters under the solid earth. 
‘They that are deceased tremble beneath the 
waters and the inhabitants thereof’ (Job 26°). 
And it was into this ‘abyss’ that Christ descended 
after His Passion (Ro 10"). 

Hence the mention of the Descensus would at once 
suggest to a Jew the abyss, whence the waters of 
judgment burst forth at the Flood. Of the count- 
ie souls imprisoned there, the writer recalls, 
naturally and immediately, those who were 
carried to its depths in that overwhelming visita- 
tion of God’s wrath. To these (but not to the 
exclusion of others) Christ preached, that, having 
been judged in the flesh as men are judged (xara 
avOpurous), they might henceforth live in the spirit 
as God lives (kara Oey, 1 P 48). And so was 
Christ’s ‘quickening in the spirit’? manifest after 
His death. 


LiTERATURE.—To the books named under DEscENT INTO 
Haves may be added A. Schweizer, Hinabgefahren zur Holle 
als Mythus ohne biblische Begriindung, Ziirich, 1868; E. H. 
Plumptre, The Spirits in Prison, London, 1887 ; R. H. Charles, 
Eschatology, Hebrew, Jewish, and Christian, London, 1899. 

J. H. BERNARD. 


SPIRITUAL GIFTS.—See GirTs. 
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SPIRITUAL SONGS.—Spiritual songs (Epl 5”, 
Col 3°) cannot be distinguished as such irom 
hymns and psalms (qq.v.). But the meaning of the 
epithet ‘spiritual’ deserves attention. S!. Paul 
contrasts truly religious thoughts and words in- 
spired by the Holy Spirit with the effus'ons of 
drunkards or the odes of heathen poets cor :posed 
in ecstasy. A. E. BURN. 


STACHYS (=rdxus, a Greek name).—Stachys is 
saluted by St. Paul in Ro 16° and described a+ ‘1ay 
beloved’ (rdv dyarnrév pov). The only other persons 
so described in these salutations are Epzenetus (v.°) 
and Ampliatus (v.’). A woman, Persis (q.v.), 1s 
saluted, perhaps with inte1 tional delicacy, as ‘the 
beloved’ (v.22). The term aay indicate a personal 
convert of the Apostle or one closely associated 
with his work. Nothing further is known of 
Stachys. We shall suppose him to have been a 
Roman or Ephesian Christian, according to our 
view of the destination of Ro 16. The name is 
comparatively rare, but occurs in inscriptions of 
the Imperial household (J. B. Lightfoot, Philip- 
prans*, 1878, p. 174). T. B. ALLWORTHY. 


STAFF.—The word /déos is translated ‘ sceptre’ 
in He 18 and ‘rod’ in 94, 1 Co 4?!, Rev 2”, ete. 
In He 11", ‘Jacob . . . worshipped [leaning] upon 
the top of his staff.’ The reference is to the act of 
the patriarch when he received the solemn oath of 
Joseph, that he would bury him with his fathers 
(‘Israel bowed himself upon the bed’s head,’ Gn 
4731), In Hebrews the words are an exact quota- 
tion from the LXX. The difference of translation 
has arisen from the different ways of vocalizing 
mo. The LXX read it as ap, ‘staff,’ and the 
Massoretes as ny», ‘bed.’ The question is, Which is 
the more likely to be right? The date of the 
LXX is uncertain (see HDB, art. ‘Septuagint’), 
and the rise of the Massoretic system of vocaliza- 
tion is even more obscure (see HDB iv. 730%). It 
is not improbable that the LXX gives an earlier 
and more correct interpretation. The phrase 
‘bed’s head’ is both curious and difficult. It 
suggests ideas which are associated with an early 
Victorian ‘four-poster,’ and are quite out of place 
in relation to a bed in the East (see HDB, art. 
‘Bed’). Usually the bed was laid on the floor or 
on a low platform, but sometimes a slight portable 
frame was used (28 3%). There is a reference to 
the head of a bed in 1 $19". The bed’s head may 
simply mean the place where the pillow was laid. 
Dillmann and Driver (Comm. on Genesis) accept the 
reading of the Massoretic text. To get over the 
difficulty, Cheyne (£Bi, art. ‘ Staff’) suggests that 
vx, ‘head,’ should be read as wy, ‘couch.’ There 
is no difficulty of interpretation if the LXX is 
followed : Jacob may have stood up to receive the 
oath of Joseph. Equally it may be said that 
there is no difficulty if the bed or couch had an 
end which might be called its ‘head,’ and that 
Jacob leaned upon it. It is impossible to decide 
whether ‘ staff’ or ‘bed’ is right, but the fact that 
the LXX is the oldest commentary on the Hebrew 
Bible makes its reading the more probable. 

LITERATURE.—Comm. on Genesis by A. Dillmann (1897), S. 
R. Driver (Westminster Com., 1904), and J. Skinner (ICC, 
1910) in loc.; F. Rendall, Com. on Hebrews, 1883; EBi, art. 
‘Staff’; HDB, artt. ‘Bed,’ ‘Rod,’ ‘Sceptre’; Smith’s DB, art. 
‘Staff’; C. Geikie, Howrs with the Bible, new ed. vi. [1884] 
28 n. JOHN REID. 


STAR.—There are only two passages in which 
the word ‘star ’ occurs outside its frequent sym- 
bolical use in the book of Revelation. The first is 
in St. Stephen’s defence, where he quotes a passage 
from the prophet Amos (Am 5-27), speaking of the 
idolatry of the Israelites and mentioning ‘the star 
of the god Rephan’ (Ac 7). It is admittedly a 
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difficult passage, but the probable reference is to 
the Assyrian star-god. The other is in St. Paul’s 
well-known argument on the resurrection of the 
body: ‘One star differeth from another star in 
glory’ (1 Co 15%). As in nature we observe 


identity of substance with diversity of form, so 
will it he in the risen bodies of God’s people. 


Turning to the use of the word ‘star’ in the 
Book of Revelation, we find in the vision of the 
Son of Man that ‘he had in his right hand seven 
stars’ (Rev 1%) and that ‘the seven stars are the 
angels of the seven churches’ (v.”). According to 
one view, the angels of the churches are their 
pastors or rulers; according to another, they are 
superhuman beings standing in some intimate 
yolation tothechurches. The latter is the ordinary 
use of dyyehos in the Apocalypse (see ANGELS; see 
also Rev 2? 33). J 

In the message to the church of Thyatira the 
promise to those who overcome is: ‘I will give him 
the morning star’ (Rev 2%), z.e. the conqueror is to 
possess Christ. ‘Christus est stella matutina qui 
nocte seculi transacta lucem vite sanctis promittit 
et pandet «ternam’ (Bede). In Rev 22% Christ 
says of Himself: ‘I am . the bright, the 
morning star.’ ‘If the churches are Avxviac and 


their angels dorépes, the Head of the Church may fitly 


be the dovip 6 tpwiwdés’ (H. B. Swete, Apocalypse’, 
London, 1907, p. 47). See art. MORNING STAR. 

At the sounding of the third trumpet ‘there fell 
from heaven a great star... and the name of 
the star is called Wormwood’ (Rev 8). This is 
a symbol of Divine visitation. - Hence the name 
‘Wormwood,’ which is associated with Divine 
chastisement. The waters are changed into worm- 
wood, and many who drink of them die. This 
may represent the bitterness of the water with 
which men seek to quench their thirst, instead of 
partaking of the water of life. In Rev 91 the Seer 
sees a star already fallen (remrwxéra) and lying on 
the ground, representing the fall of some person, 
perhaps Satan. 

Lastly, the Woman in the vision (ev 121) ‘has 
a crown of twelve stars’ (see art. SUN). 

MORLEY STEVENSON. 

STEALING.— The Apostolic Church could 
scarcely have increased in numbers without fir 1- 
ing xAérrat within her borders from time to time. 
The thieving slave had not gained his place in 
comedy without reason, and now ‘vhen the slave 
turned Christian the temptation to cling to an easy 
and profitable habit must often have been specially 
strong. If his master also happened to be a Chris- 
tian, then a perverted notion of the meaning of 
brotherhood could easily provide an excuse for 
pilfering. There was no compelling body of public 
sentiment on the matter in the Greco-Roman 
world, so that it was necessary to speak with some 
emphasis. Thus the exhortation to slaves in the 
letter to Titus insists that they should not be un- 
worthy of any trust committed to them: ‘ Exhort 
servants to be subject to their masters... not 
purloining’ (uh vorgpifouevous, Tit 2°). It is worthy 
of note that this word is used also in Ac 5? con- 
cerning the Ananias and Sapphira incident, where 
the pair ‘set apart’ some of the price obtained, 
and hoped to gain credit for the gift of the whole. 
The most natural explanation of St. Paul’s words 
to Philemon (vv.}8: 1%)—‘if he hath wronged thee 
at all, or oweth thee aught, put that to mine ac- 
count . . . I will repay it’—seems to be that 
Onesimus had been guilty of some theft, and had 
fled to escape punishment. 

That theft was not confined to the slave class is 
clear from the language of both St. Peter and St. 
Paul. St. Peter warns the Christian that he is 
not to suffer as a thief (1 P 4%), St. Paul, writing 
to the church at Corinth, mentions among those 
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who cannot inherit the Kingdom of God forni- | Hellenists (i.e. 


cators and thieves, adding ‘and such were some of 
you’ (1 Co 6”). ‘The most important passage in 
this connexion, however, is Eph 4°, 6 «émrrwy unxért 
kerrérw. This must obviously refer to stealing as 
a fact not of the past but of the present. The 
thief still existed, and that within the Church. 
Writing not in the spirit of a legislator, and still 
less in the manner of one formulating an ‘interim’ 
ethic, he insists that the habit is to be broken off. 
They are to cease from actual thefts, and are to 
learn the high principle which would make thieving 
impossible—so to work that they may be able to 
give. Obviously it was more lasting work to state 
oe principle than to have merely advised restitu- 

ion. 
that the thieving desire cannot live. ‘Stealing is 
the typical form of using the labour of another to 
supply our wishes, while it is our duty to make 
our own labour minister to the needs of others’ 
(Westcott, Ephesians, p. 73). 


LiTERATURE.—B. F. Westcott, Ep. to Ephesians, London, 
1906; S. D. F. Salmond, E@T, ‘ Ephesians,’ do., 1903; E. von 
Dobschiitz, Christian Life in the Primitive Church, Eng. tr., 
do., 1904. R. STRONG. 


STEPHANAS.—In 1 Co 1° St. Paul writes: ‘I 
baptized also the household of Stephanas.’ From 
1 &o 1617 we learn that Stephanas was with St. 
Paulatthetime. Perhaps he reminded the Apostle 
that his was one of the few cases of personal 
baptism at St. Paul’s own hands. Usually he left 
the baptizing to his helpers. Two reasons for the 
less usual course are suggested in 1 Co 16": ‘Ye 
know the house of Stephanas, that it is the first- 
fruits of Achaia.’ It was natural for the Apostle to 
wish to baptize his first converts in Corinth ; perhaps 
‘there was nobody else to baptize them. Moreover, 
the baptism of a household marked a real footing 
gained by Christianity in the cy These ‘ first- 
fruits’ proved themselves valuable helpers: ‘Ye 
know . . . that they have set themselves to minister 
unto the saints.” Stephanas himself was one of 
the deputation sent by the Corinthian Church to 
St. Paul, and was, therefore, a trusted leader. 
The Corinthian Christians are urged to ‘be in 
subjection unto such,’ and to ‘acknowledge them 
that are such.’ Here St. Paul holds up ‘such’ as 
Stephanas and his household as worthy of imitation 
and of deference. They seem to have been among 
the first assistants of the Apostle, outside the inner 
circle of his chosen companions, and they were 
specially valuable to the work in Corinth. No 
doubt their work was a voluntary consecration : 
there is nothing to indicate an ecclesiastical office. 
‘€ratay éavrovs . .. implies a systematic laying 
out of themselves for service, such as is possible 
only to those free to dispose, as they choose, of 
their persons and their time’ (G7, ‘1 Corinthians,’ 
London, 1900, in Joc.). So the family must have 
been of independent means, and St. Paul is only 
asking the spontaneous submission and the respect- 
ful deference due to character and hard work. At 
the same time, there may have been in such volun- 
tary service the germs out of which grew the 
Church’s local ministry, as A. C. Headlam suggests 
(HDB iv. 613). J. E. ROBERTS. 


STEPHEN. — Of Stephen we know nothing 
beyond the short notice of him contained in the 
two chapters (6 and 7) of Acts. He is said by 
Epiphanius (Her. xx. 4) to have been one of the 
Seventy; but such a statement has little weight. 
All we can say for certain is that, when elected to 
be one of the Seven, he was a man of position both 
within and without the Christian community (Ac 
6%). The office to which he was appointed was 
that of administering alms to the widows of 


On this high ground the atmosphere is such’ 


Greek-speaking Jews) who con- 
sidered themselves overlooked in the daily distribu- 
tion from the common fund of food or money. But 
to this work Stephen, like others of the Seven, 
notably Philip, by no means restricted himself. 
He was ‘full of grace and power’ (6°), and was 
impelled to engage in controversy with members 
of the Hellenistic synagogues established in Jeru- 
salem, and ‘they were not able to withstand the 
wisdom and the Spirit by which he spake’ (61), 
It is generally supposed that, as he devoted himself 
to the members of these Hellenistic synagogues, 
he was himself a Hellenist. The inference, not 
unreasonable in itself, is confirmed by his name, 
and by the familiarity which he seems to show 
with the LXX version of the Scriptures, perhaps 
even by what seems to have been the tenor of his 
teaching. To the Hellenist Jews with whom he 
argued that tenor must have been unmistakable, 
even from the.outset. He was at once accused of 
undermining the authority of the Law of Moses, 
denying the permanent sanctity even of the 
Temple (6': 1), 

Those who brought these charges are called false 
witnesses, False witnesses they undoubtedly were, 
as they interpreted the words of warning and of 
insight which he uttered as threats thrown out 
against the Temple and the Law. In this it was 
with Stephen as it had been previously with our 
Lord. Our Lord Himself had said that He was to 
become the world’s temple in the future, and was 
condemned for blasphemy for speaking ill words 
against the Temple in Jerusalem; Stephen pro- 
claimed that Temple and Law had done their work 
and were to give place in time to a more spiritual 
temple, a more universal law, and was denounced 
for blasphemy. The speech which he delivers 
when summoned before the Sanhedrin makes it 
plain that this was his position ; and the fullness 
with which the speech is given, as a sort of intro- 
duction to the section of the Acts which traces the 

radual reception of the Gentiles into the Christian 
hurch, makes it obvious that this is the right 
construction to be put upon his words. 

The speech itself contains three lines of thought, 
sometimes kept separate, but oftener interlaced, 
all leading up to one and the same conclusion. 
The first Tne is this—that the original covenant 
made between God and Israel was concluded not 
with Moses but long before with Abraham and the 

atriarchs, and, since the Mosaic covenant had 
peor thus preceded by an earlier and more spiritual 
one, it might also be followed by a later and more 
spiritual one (‘A covenant confirmed beforehand 
by God, the law, which came four hundred and 
thirty years after, doth not disannul, so as to 
make the promise of noneeffect’ (Gal 31”), Secondly, 
there is the suggestion that since God was wor- 
shipped acceptably long before temple or even 
tabernacle (after which the Temple was modelled, 
the tabernacle itself being but a copy of the 
heavenly tabernacle seen on the mount) was built, 
and again since God was acceptably worshipped in 
spots far removed from the land of Canaan, and 
Solomon, at the very moment of building the 
Temple, declared that God dwells not in ‘houses 
made with hands’ (Ac 7%), it-is at least possible 
that God may be worshipped, and worshipped 
acceptably, elsewhere thaninthe Temple. Thirdly, 
the speech ends with the warning to which all the 
earlier part—the fate of Joseph, the fate of Moses 
—had led up: ‘Ye stiffnecked and uncircumcised 
in heart and ears, ye do always resist the Holy 
Ghost: as your fathers did, so do ie (75). It was 
this last lesson so emphatically driven home that 
immediately produced that outbreak of rage in the 
Sanhedrin which brought about Stephen’s death. 
Its members condemned him to be guilty of blas- 
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phemy: he had justified, not denied or even 
softened down, his previous utterances; they rushed 
upon him, and, when he stated that he saw the 
heavens opened and Jesus standing to welcome 
him on the right hand of God, the vision did, in 
this view, but increase the blasphemy, so the 
dragged him out of the city gnd stoned him. Saul, 
then a young man, presided at the stoning and 
gave hearty assent and approval to his death 
(is8)): 

Two questions relating to this stoning have to 
be answered: (1) How did it take place at all, 
seeing that the Jews had not the power of life and 
death? (2) What was the date at which it 
occurred? As to the first point, the actual martyr- 
dom of Stephen seems to have been something of 
the nature of a tumultuous outbreak. It was a 
sudden fit of rage that brought it about, similar to 
that through which St. Paul so nearly lost his life 
had he not been rescued by the Roman soldiers 
(2275%-), As to the second question, it has been 
suggested that this outbreak took place during a 
temporary vacancy in the provincial authority, 
which will not, however, fix the date, as the Roman 
governors were. frequently changed during this 
period ; or, as some have thought, it may have 
occurred during a vacancy in the Imperial throne. 
Tiberius died and Caius became Emperor early in 
A.D. 37, and Stephen’s martyrdom has been put at 
this time. This is almost the latest date assigned, 
and there is more, perhaps, to be said for an earlier 
date such as Ramsay suggests—A.D. 32 or 33 (St. 
Paul the Traveller and the Roman Citizen, p. 376). 
All that we can gather with fair certainty is that 
St. Paul’s conversion followed soon after; but the 
date of this event is itself involved in much 
obscurity, depending, as it does, on whether we 
identify the visit to Jerusalem mentioned in Gal 
11 with the visit of Paul and Barnabas described 
in Ac 1] and 12 or with that described in Ac 15. As 
Harnack, The Acts of the Apostles, p. 29, concludes, 
itis impossible to settle this point with certainty, 


because St. Luke, probably having himself no exact. 


date to rely upon, has left the chronology of this 
section of the Acts in intentional obscurity. 
Litzrature.—J. P. Norris, Key to Narrative of the Acts of 
the Apostles, London, 1885; R. B. Rackham, The Acts of the 
Apostles, do., 1901; W. M. Ramsay, St. Paul the Traveller 
and the Roman Citizen, do., 1895; Fe Harnack, The Acts of 
the Apostles, Eng. tr., do., 1909, Luke the Physician, Eng. tr., 
do., 1907. W. A. SPOONER. 


STEWARD.—‘Steward’ in English may be taken 
to represent two Greek words, éirporos and oixovduos, 
the former being rather steward of an estate (as in 
Mt 208 and Lk 8°; see W. A. Becker, Charicles, 
Eng. tr., London, 1895, p. 363), and the latter of a 
household. ézizporos, however, occurs only once 
in the NT outside the Gospels, and there it is 
joined with olkxovduos: 6 xdnpovduos [while still 
vimoos, ‘an infant’] bd émirpdrous éort Kat olkovduous 
(‘sub tutoribus et actoribus’ [Vulg.] Gal 42); this 
Lightfoot in his commentary translates ‘under 
controllers of his person and property,’ taking 
éritpérovs as the boy’s legal representatives (so 
Vulg.) and oixovéuous as stewards or bailiffs to 
manage either his household or his property. No 
doubt ofxovéuos was often used as a general term 
for one who acted in either capacity. 

The first instance we adduce is that of a public 
official : domdfera: buas”Epacros 6 olkovdyos ris roews, 
Ro 16% (‘arcarius civitatis’ [Vulg.]). The city 
here is apparently Corinth, where St. Paul was at 
the time of writing (the Erastus mentioned in 
Ac 19” as a messenger of the Apostle from Asia to 
Macedonia can hardly be the same person; and 
even the one mentioned in 2 Ti 4” as still at 
Corinth is perhaps more likely to be the same as 
the latter than the former). The office held by 


Erastus was doubtless that of city-treasurer or 
something similar; cf. 1 Es 44, where the same 
title occurs. All the other instances of olxovdyos 
and olxovoula are in the Epistles and occur by way 
of comparison or simile. je 

(1) General, with further description : ei yap éxav 
Totro mpdaow (=evaryyeAlfouat), mioBdv Exw* el dé dxwy, 
olkovoulay memlorevyat (‘1 have to bear in mind 
that I am charged with a stewardship and must 
carry it out’) (1 Co 9"). In 1 Co 4°, fyretrac éy rots 
olxovéuos va miordés Tis evpeOn, the faithfulness of 
stewards in general is spoken of; but the phrase 
follows directly upon a special kind of stewardship 
(olxovduous wvoTnplwy Geo). - : 

(2) Special: stewards of God, acting for Him: 
det yap Tov émlaxorov dvéyxdnTov elvat ws Deoi olkovduov, 
Tit 17; didxovos xara tiv olkovoulay tot Geov Tiv 
Sobeicdy wor eis tuads, Col 1%; éxgyrjces . . . waddov 
# olxovoplay Geod ri év micter, 1 Ti 1* (here the 
sphere in which, or rather the method by which, 
stewardship is rightly exercised is added [sc. by 
faith]). 

(3) Seeabdinde with the matter of stewardship 
described (sc. of grace, of mystery, or of mysteries) : 
éxacros KaOws éhaBev xdpicpa, els éavtols abro dia- 
Kovoovres ws Karol olkovduot mokiins xapitos Geod, 
1P 4°; et ye qKxovcare Tip oixovoulay THs xdptTos TOD 
Geod THs Gobcions wo eis buds, Eph 37; oitrws quads 
RoyifécOw dvOpwros ws bmnpéras Xpiorod kal olkovduous 
puotnpiwy Oeo0, 1 Co 4; ris % olxovouta (v.l., kowwvia) 
Tov pvoTnplov ToD aroKkekpuppevou ard T&v aldéver év TH 
0eg, Eph 3°. 

(4) One very curious extension of the use of the 
word occurs in Eph 1”, eds ofxovoutav rod mAnpwuaros 
Tév katpov, Which is well paraphrased and explained 
by W. Alexander page i Commentary, London, 
1881, in loc.): ‘The dispensation is the Divine 
arrangement of His household, or plan of govern- 
ment, which was to be carried out when the full 
time had come, which time had now arrived.’ 
Here the idea of stewardship almost disappears, as 
it is the Master’s own management that is re- 
ferred to. C. L. FELTOE. 


STIGMATA.—See MARKS. 


STOCKS.—The Gr. term (rd évXor, lit. ‘the wood’) 
tr. ‘stocks’ in AV and RV is used to denote a 
wooden framework containing holes, in which the 
feet of criminals were confined. This ancient mode 
of punishment (cf. Job 13?” 33") survived in lands 
further west till a comparatively recent period. 
Among both Greeks and Romans it was employed 
in the case of freeborn malefactors as well asslaves. 
When Paul and Silas were thrown into the inner 
dungeon of the prison at Philippi, the jailer, who 
was charged by the Roman magistrates (known as 
the Duumviri) to keep the prisoners safely, for 
greater security took the precaution of ae ae 
their feet in the stocks (Ac 16%). This infliction 
was part of the shameful treatment endured at 
epee to which the Apostle afterwards referred 
in his First Epistle to the Thessalonians (22). 

W. S. MonTGOMERY. 

STOICS (of Zrurkol Pirdcopor).—The Stoics are 
mentioned by name only once in the NT (Ac 1738), 
when St. Paul met with them and the Epicureans 
at Athens. For the circumstances of this encounter 
see art. EPICUREANS. Though the Stoics are not 
again mentioned, St. Paul’s speech on the Areo- 
pagus seems framed with them in mind, and one 
of his sentences, ‘ for we are also his offspring’ (v.28), 
a quotation from Aratus, is almost identical with 
the words of Cleanthes, one of the founders of the 
sect. Moreover, several other passages in the NT, 
AAO SR a ela He 4”, suggest acquaintance with 
this system of philosophy. Among philosophies of 
this period Stoicism oceupied an exalted position. 


STOICS 


The teaching of Plato and Aristotle had waned in 
popularity, the Epicureans suffered from an evil 
reputation, while Stoicism claimed to enable men 
to endure the prevailing hardships of thought and 
life. Its cultivation of high ideals, the nobility of 
its foremost adherents, its repression of the coarser 
and insistence on the nobler elements in human 
nature, won esteem and admiration. Though its 
unrelenting severity prevented it from ever be- 
coming the creed of the multitude and restricted 
it to the select few, Stoicism has always been a 
potent influence among serious men far beyond the 
limits of its actual disciples. 

1. Circumstances which favoured its growth.— 
(a) The disappearance of the city-States.—Earlier 
Greeks had rejoiced in their citizen-life, and gladly 
identified their individual lives with the life of the 
city. But evil days arrived, and internal quarrels 
led to the intervention of the Macedonian power 
and the consequent loss of self-government. Later 
still came the all-conquering Romans, sweeping 
them all into the Imperial net. Now, bereft of all 
interest in civil affairs, the more serious-minded 
turned for relief to those deeper human considera- 
tions in which they could think as they would, and 
adulation and sycophancy would not be required. 
It was in part, therefore, a movement of despair. 

(6) Loss of faith in the traditional religion.—The 
old mythologies and pagan practices had now lost 
their power over the Greek mind. 

(c) Influx of Oriental ideas.—This was due to 
that intermingling of peoples which followed the 
Alexandrian conquests. Comparison with the be- 
liefs of others showed how abstract, improbable, 
and unpractical were their own philosophies in face 
of the new needs. 

2. The founders of Stoicism were not pure 
Greeks, although the chief centre of instruction 
was Athens, nor was the system a product of the 
true Greek spirit. As its later history shows, it 
was much more congenial to the sterner Roman 
temperament, and it was at Rome that it achieved 
its greatest triumphs. The earliest teachers came 
from Cyprus, Cilicia, Babylon, Palestine, Syria, and 
Phrygia, and the universities of Tarsus, Rhodes, 
and Alexandria wereits strongholds. The founders 
of Stoicism were Zeno, Cleanthes, and Chrysippus. 
Zeno (c. 342-270 B.C.) came to Athens from Citium 
in Cyprus. He seems to have visited all the exist- 
ing schools of philosophy before settling down 
among the Cynics. And even they did not entirely 
satisfy him. The Cynics banned speculation ab- 
solutely, despised all human delights, and welcomed 
hardships with open arms. In the end Zeno for- 
sook them, and became a teacher himself in the 
‘painted porch’ (7 woixthn oda, hence the name 
‘Stoic’). Of his earnestness, poverty, and content- 
ment there can be no doubt. Cleanthes (c. 300- 
220 B.C.), the master’s successor, is known best for 
his famous Hymn to Zeus, a remarkable production. 
Chrysippus (¢. 280-206 B.C.) is usually regarded as 
the second creator of this system. ‘Had there 
been no Chrysippus, there had been no Porch’ 
(Diog. Laertius, VII. vii. 183). He collected and 
systematized the earlier doctrines, but, while con- 
tributing to its logic, psychology, etc., made no 
addition to its ethics. At Rome Stoicism came to 
its own, and Seneca, Epictetus, and M. Aurelius 
Antoninus stand pre-eminent among its adherents. 
Seneca (4 B.C.-A.D. 65), & ae, of St. Paul, 
was the tutor and later the counsellor of Nero. 
Between his professed devotion to placid Stoic 
principles and his actual life a strange contradiction 
exists (seé T. B. Macaulay, Lord Bacon, London, 
1852). ee advocate of hi and self-abnegation, 
he became wealthy and maintained his position at 
Court by abject flattery and perhaps worse. In 
Epictetus (fl. c. A.D. 100), the poor lame slave of 
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Epaphroditus afterwards freed, we meet a kindlier, 
humbler, and altogether more beautiful character. 
He taught the Fatherhood of God and the Brother- 
hood of man. Laughing at misfortunes or even 
denying their very existence, he bore all hardships 
cheerfully and regarded even death as a mere in- 
cident to be left complacently in the hands of God. 
M. Aurelius (A.D. 121-180), the Stoic Emperor, 
would have been happier as a private citizen. 
Confronted with distasteful duties both without 
and within his Empire, he proved no great success 
asa monarch. Meditation was more to his liking 
than activity, and his literary remains area treasure- 
house of fine sayings. The persecution of the 
Christians, to which he lent himself, must have 
appeared to him a political necessity. 

3. The teaching of the Stoics may be divided 
into the following branches: Logic, Physics, Ethics, 
and Religion. Individual differences will here be 
ignored, and indeed they are not always easy to 
determine. On the whole, Stoicism laid emphasis 
on the requirements of practical life, and every- 
thing was subordinated to this aim. 

(a) Logic.—This term was employed somewhat 
vaguely and included Dialectic, Rhetoric, and Logic 
properly so called. Its comparative unimportance 
in the aye may be gathered from two well- 
known illustrations which wereemployed. Ethics 
was likened to the yoke of an egg, physics to the 
white, and logic to the shell. Again, physics was 
said to resemble the trees in a field, ethics the fruit 
which the trees produced, and logic the fence 
around the field. ft need only be said, therefore, 
that the Stoics’ chief aim was to reach a criterion 
of truth; and this they found in the feeling of 
certainty. The mind is at first a complete blank 
and depends on impressions received from the out- 
side world. These impressions are either confirmed 
or rejected by the reaction of the mind’s own 
reasoning powers. Certainty is reached when the 
impressions become distinct and overwhelming. 

(6) Physics.—In this branch of their system the 
Stoics:derived much from Heraclitus, as did their 
contemporaries the Epicureans from Democritus. 
They declared the primary element to be a fiery 
ether which, after assuming grosser forms such as 
fire, as we see it, air, water, and earth, finally 
resumes its original character. They also held 
that the only reality is matter; and in this sub- 
stance they expressly included air, sky, and stars, 
the mind of man, including even his thoughts, 
passions, and virtues, and finally God. The ey 
of their teaching lay in the idea of tension whic 
they believed permeated all things. It was ac- 
cording to the variations of this quality that one 
substance differed from another. Yet even this is 
material or corporeal, differing only in its varying 
degrees of fineness or subtlety in different objects. 
Notwithstanding this materialistic view of things, 
the Stoic maintained that the whole world of men 
and things is under the government of reason, which 
permeates and harmonizes all. In this reason man 
participates, and may partly understand its larger 
operations and in his own degree co-operate there- 
with. Man’s lower nature must be kept subordin- 
ate to these higher purposes, and in the end he will 
be re-absorbed into the Universal Reason. 

(c) Ethics.—Here we reach that branch of Stoi- 
cism for which all the rest existed and to which it 
was only preliminary. It may be summed up in 
the well-known phrase, ‘live in conformity with 
Nature.’ But it is the Stoic interpretation of this 
formula that is significant. As against the Epi- 
cureans, who made pleasure the object of life, they 
insisted that virtue is the only Good. All those 
objects which are usually regarded as desirable 
they banned—position, honours, wealth, health, 
men’s favour, etc. In this they differed from the 
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Cynics, their predecessors, only in being somewhat 
less harsh and severe. In opposition to the Epi- 
cureans, who held that pleasure was the motive 
power of animals and young children, they taught 
that these were guided rather by the instinct of 
self-preservation. And, though allowing that 
pleasure is often associated with virtue, they de- 
clared that it was too precarious a factor to be 
relied on and should be ignored altogether. The 
aim of this attitude was practical, viz. to set man 
free from all the varying chances and changes of 
fortune and to reach a condition of ‘apathy.’ 
Whether, therefore, civil and personal affairs were 
congenial or otherwise, a man must remain master 
of both his feelings and his actions. 

In the fell clutch of circumstance 

I have not winced nor cried aloud. 
Under the bludgeonings of chance 


My head is bloody, but unbow’d’ | 
(W. E. Henley, Invictus, 5-8). 


Confronted with ordinary human affections and 
passions, whose disturbing influence is obvious to 
all, they declared them one and all to be wholly 
injurious. Even pity and compassion should be 
eschewed. No one suffers as much as we suppose. 
It is only just to note that in later times this 
general austerity was slightly modified. Some 
things might be preferred, others avoided, and the 
range of totally indifferent things was made 
narrower, But the underlying principle was never 
changed. Man must ignore or even laugh at cir- 
cumstances and act quite independently of them. 
Emotion is only perverted reason. Further, Stoi- 
cism recognized no degrees or gradations of virtue 
or vice. A man was entirely virtuous or entirely 
vicious. The ‘wise man’ of the Stoics was perfect 
in every way. This extraordinary doctrine, modi- 
fied later, was due in part to the emphasis laid 
on motive or intentior. Right motives made an 
act virtuous, however unfortunate its effects. The 
tendency to suicide, so marked a feature among 
them, seems to contradict their theoretical indiffer- 
ence to pain. They explained this by saying that 
@ man need live only as long as it was possible to 
do so with dignity and utility. 

Cosmopolitanism was a striking element in the 
Stoic system. The only city to which they ac- 
knowledged fealty was the City of Zeus. All men 
being sons of God were brothers, and distinctions 
of race and country must be abolished. In theory 
friendships and the customary relations of home 
and State might not be prohibited, but in practice 
reasons for their neglect were invariably forth- 
coming. 

(d) Keligion.—This was materialistic pantheism. 
God, the ruler and upholder of all that exists, is 
identical with universal law, and like all else is 
material. Though believing in a First Cause and 
a Mind governing all, both are corporeal. The 
different parts of the universe may be finer or 
coarser, but they are only forms of the one primary 
force. Cleanthes’ Hymn to Zeus, which includes 
both adoration and supplication, seems in strange 
conflict with all this. Perhaps it may be taken as 
the revolt of the devout spirit against the arbitrary 
theories of the reason. In regard to the traditional 
and often debasing ceremonies of religion then in 
vogue, the Stoic attitude was one of compromise. 
Essentially they could not but be opposed to them. 
Prayer was generally an error and by implication 
showed distrust in Divine goodness. Earthly 
temples were unworthy of God. Yet they tolerated 
the popular forms of worship, and explained them 
as a picturesque way of setting forth poor human 
ideas of the Deity. The age-long problems of Evil 
and Freedom proved insoluble on Stoic assumptions. 

(e) Relation to Christianity.—Many facts make 
this an interesting subject of study. Even the 


OT, and Apocalyptic books such as Sirach, 4 Mac- 
cabees, and Wisdom of Solomon had been affected 
by Stoicism. And, with so many points of contact 
in their ethical teaching, it is small wonder that 
Stoicism and Christianity have been suspected of 
influencing each other. Again, Tarsus, the home 
of St. Paul, was likewise a great centre of Stoic 
teaching, and it is supposed that the great Apostle 
shows traces in his writings of this early associa- 
tion. In regard to Seneca, too, a tradition arose 
that he became a disciple of St. Paul and a Chris- 
tian. A full discussion of the value and bearing 
of these facts is given in Lightfoot (see Literature). 

On the acquaintance of St. Paul with Stoic litera- 

ture and dens as shown in his speech on the Areo- 
pagus we have already remarked. Striking coin- 

cidences occur between the language of the Gospels 
and the Pauline Epistles and the sayings of Seneca 
and Aurelius. It may certainly be acknowledged 

that in these two pagan writers we reach the high- 

water mark of non-Christian ethics. For various 
reasons it is not possible to say certainly whether 

indebtedness exists on the one side or on the other. 

But in relation to fundamental principles many 

vital differences separate them. Each system 

starts from different premisses and reaches different 
conclusions. 

(1) The Stoic conception of God was materialistic 
and pantheistic. Fatherhood in any real sense 
was thereby excluded. Divine love and paternal 
care were impossible and fellowship with the Father 
of our spirits was out of the question. 

(2) Self-repression, with the object of attaining 
complete ‘apathy,’ was the fundamental demand 
of Stoicism, but how the ordinary man was to 
effect this it did not show. In any case, his re- 
sources were restricted to himself: there was no 
place for a Saviour, and the weak were left to fail. 

(3) In regard to a future life, the Stoics leave us 
with a feeling of great uncertainty. One wonders, 
indeed, that they should have desired it. At most 
they thought of it as a bare possibility. Such 
continuance could only be an endless rotation, re- 
sulting probably in experiences as unpleasant as 
in this life. In the presence of such contrasts we 
are therefore obliged to conclude that, however 
many or close the resemblances between Christi- 
anity and Stoicism, they were in vital matters 
fundamentally different. That St. Paul should 
show some acquaintance with Stoic teaching was 
inevitable, and that he did not openly expose its 
weakness was probably due to the fact that the 
system was never likely to trouble those to whom 
he preached. As for Seneca, he would doubtless 
encounter Christians at Rome, but probably in cir- 
cumstances that would leave him indifferent to 
their principles and beliefs. 
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J. W. LIGHTLEY. 

STONING.—The three Greek verbs in the NT 
tr. ‘to stone’ are AoBoréw, NOdfw, and caradiOdtw. 
The LXX almost invariably employs the first of 
these as the equivalent: of the Heb. synonyms bag 
and 019, which mean (1) the pelting of stones by 
a mob at a person who has merited their ill-will 
Ses a ay e 24°08 ; of. He 1137, Ac 5%) ; (2) the 
infliction of the death-penalty by stoning (Ly 20? 
Dt 13"), P y by g (Lv 20°, 

The method which an enraged crowd took of exe- 
cuting vengeance with the weapons lying readiest 
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to their hand came to be employed afterwards 
as a regular and legal method of inflicting the 
death-sentence on a criminal. Stoning is the only 
form of capital punishment recognized in the Mosaic 
Law. To stone an offender with stones means the 
same thing as to put him to death, the two expres- 
sions being sometimes used together as synonymous 
(Lv 20?). herever stoning is not explicitly stated 
to be the mode of execution, it is implied. The 
Pentateuch gives no details as to the manner in 
which the punishment was to be carried out. Cer- 
tain restrictions, however, were specified, as that (1) 
the stoning should take place outside the city (Lv 
2444, Dt 175; ef. Ac 758), and that (2) the witnesses, 
of whom two or more were necessary to secure con- 
viction, were to cast the first stone, and then all 
the people (Dt 13° 17°; cf. Ac 7°), Death b 
stoning is the penalty prescribed in the Pentateuc 
for various offences against religion and morality. 
Blasphemy occupied a prominent place among the 
former (Ly 24'5; cf. 1 2 218, Ac 6), 

For information as to the process of stoning in 
NT times, reference is necessary to the Rabbinic 
law, which lays down the rules and precautions to 
be observed in carrying it out (Mishna, Sanh. vi.). 
These were intended to secure (1) that the con- 
demned person should have every opportunity of 
obtaining a reversal of his sentence on the way to 
execution, by the production by himself or others 
of fresh evidence in his favour ; (2) that his suffer- 
ings should be shortened as much as was possible 
in the circumstances. After sentence was pro- 
nounced, the criminal, in the absence of further 
evidence sufficient to establish his innocence, was 
preceded by a herald or crier, whose function it 
was to announce, in terms of a prescribed formula, 
the name and parentage of the offender, and the 
nature of his offence, together with the names of 
the witnesses. The place of execution was outside 
the town. On his arrival there, he was divested of 
his clothing, apparently by the witnesses, a loin- 
cloth alone being left him. Failing a natural 
eminence somewhere in the vicinity, he was placed 
ona platform twice the height of aman. It was 
then the duty of one of the witnesses to precipitate 
him violently to the ground, in the hope that the 
force of the concussion would produce a fatal effect. 
In the event of this effect not being attained, the 
second witness was to cast a heavy stone on his 
chest. If he survived this treatment, the by- 
standers completed the dispatch of the unhappy 
victim by stoning him. 

Two instances of stoning call for special considera- 
tion—that of the proto-martyr Stephen (Aci 2), 
and that of St. Paul at Lystra (14'*). ; 

4. The stoning of Stephen.—In connexion with 
the stoning of the first Christian martyr, a much- 
debated question is whether it was (a) tumultuary, 
(6) legal, or (c) a blending of both. 2 

(a) Baur maintains that the whole proceedings 
from first to last were tumultuary. Stephen was 
simply done to death by a fanatical mob without 
even the pretence of a hearing, and the idea of a 
trial before the Sanhedrin, followed by a regular 
Jewish stoning, must be summarily dismissed (Paw: 
his Life and Works, Eng. tr., 2 vols., London,1873— 
75,i.56). Moderncriticism, followingsuit, rules out 
the references to the Sanhedrin in Ac 6/2: }, on the 
ground that they are editorial additions, or belong 
to an inferior source, and were introduced for the 
purpose of making out that a trial took place before 
that body. ‘Stephen’s arrest,’ says Moffatt, ‘was 
the result of a popular émeute, which restrained 
itself just long enough to allow him to defend him- 
self before a suspicious and exasperated audience, 
which ranbated —perhaps unofficially — several 
members of the Sanhedrin’ (art. ‘Stephen’ in / Bi 
iv. 4789). ‘It is plain,’ he adds, ‘that Stephen 
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died, not on the testimony of witnesses (61% 758), 
but on account of his own recent word and con- 
fession’ (6. 4794). But, if the occasion which led 
to Stephen’s being put on his defence was the 
accusation of blasphemy brought against him by 
the witnesses (and the statement of 6'° can hardly 
be challenged), it is difficult to conceive of a selt- 
constituted tribunal attempting to adjudicate upon 
a grave charge of the sort, involving the penalty 
of death, with which the supreme court of justice 
alone among the Jews had authority to deal. The 
presence of the witnesses from first to last (6! 75 ; 
cf. 22?) affords a strong presumption that the case 
was tried before the Sanhedrin, and that the mar- 
pyre was not the result simply of foul play on 
the part of an excited mob who had lost all control 
of themselves. 

(6) The view that the proceedings were quite 
regular and orderly throughout has also been 
advocated. ‘Stephen was formally accused and 
brought to trial before the Sanhedrim ; it is prob- 
able that he was formally condemned by that body, 
and that his death was not the result of a mere 
tumult, as the account of Luke might seem to imply. 
This probability is strengthened by the fact that 
his death was by the legal mode prescribed for the 
crime of blasphemy, and that the stoning was done 
not by the crowd in general, but by Stephen’s 
accusersin the orderly Jewish way’ (A. C. McGiffert, 
A History of Christianity in the Apostolic Age, Edin- 
burgh, 1897, p. 90). There is no reason to suppose, 
however, that the historian of the Acts sought to 
aggravate the crime of Stephen’s death by leaving 
the impression that it was the result of a popular 
tumult rather than of a fair trial conducted to an 
orderly conclusion. Some of the formalities, more- 
over, in connexion with legal stoning, were neces- 
sarily dispensed with. If the accused was con- 
demned on his own confession, further evidence to 
attest his innocence would not be admissible. 

(c) There is no reason to question the reality of 
the scene depicted in the narrative, in which, after 
the utterance that excited the fury of the hearers 
(‘ Behold, I see the heavens opened, and the Son of 
man standing on the right hand of God’), the court 
was at once transformed into an infuriated mob, 
and hurried the alleged blasphemer, now judged 
out of his own mouth, without further ceremony to 
the place of execution (7°), As regards the sub- 
sequent stoning, the narrative places it beyond 
doubt that the witnesses were present (7°; cf. 
99%), and discharged the functions customary on 
such an occasion. F.C. Conybeare suggests (Zxp, 
8th ser., vi. [1913] 466) that ‘it was Stephen’s gar- 
ments which were ceremonially laid at the feet of 
Paul’ (by the witnesses [p. 469]), ‘and that the true 
reading in ver. 58 is avrod, and not airév.’ But 
the feelings of horror with which St. Paul recalled 
the scene in later years were due to the fact that 
he kept, not the raiment of Stephen (although his 
may also have been there), but ‘the raiment of 
them that slew him’ (22). It is probable that 
the Apostle was present, not as a mere inactive 
spectator, but in an official capacity, perhaps that 
of herald, as Conybeare suggests (op. cit., p. 468). 
If not the prime mover in bringing about the mar- 
tyrdom, he was undoubtedly one of the active 
spirits participating in it, and it was not at hap- 
hazard that the witnesses laid down their clothes 
at his feet. Some special significance attaches to 
the circumstance, although it hardly justifies the 
assumption that he was a member of the Sanhedrin 
at the time. 

2. The stoning of St. Paul at Lystra.—In the 
catalogue of hardships and sufferings endured by 
the Apostle in the course of his missionary labours 
and journeys, he mentions the fact that in one 
instance he was stoned (2 Co 11%), This is prob- 
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ably identical with the stoning to which he was 
subjected at Lystra during his first visit to Galatia 
(Ac 141), He had left Iconium not long before to 
avoid similar treatment, which some of the inhabi- 
tants of that city, both Jewish and Gentile, were 
planning to mete out to him and Barnabas (14°). 
The same good fortune did not attend him at Lystra. 
His Jewish opponents in* Antioch and Iconium 
appeared upon the scene, and so wrought upon the 
passions of the superstitious townspeople that a riot 
was created, in which the Apostle was stoned. 
Although Jews were a party to the outbreak of 
violence, the stoning was simply the method by 
which the fanatical mob of a heathen city vented 
their rage upon an advocate of the Christian faith. 
The attempt on the Apostle’s life proved unsuccess- 
ful. Stunned for a time by the blows of the mis- 
siles, he was dragged by his assailants outside the 
city, and left there for dead. But, as the disciples 
stood around his prostrate body, he recovered con- 
sciousness, and returned with them to the city. 
The injuries sustained were not sufficiently serious 
to prevent his leaving Lystra for Derbe next day. 
Although the life of the Apostle was not seriously 
imperilled, he bore ever afterwards the scars left 
by the encounter. Writing at a later date to the 
members of the Galatian Church, he closes his 
Epistle with these solemn words: ‘From hence- 
forth let no man trouble me: for I bear branded on 
my body the marks of Jesus’ (Gal 617 RV). Ram- 
say conjectures that these marks were caused—some 
of them at least—by the stoning at Lystra. ‘ Obvi- 
ously, it must appeal,’ he says, ‘to something that 
. lay deep in the hearts and memories of the Gala- 
tians’ (Historical Commentary on the Galatians, 
London, 1899, p. 473). Less probable is the con- 
jecture of T. W. Crafer (Exp, 8th ser., vi. 375-384) 
that the dc@évea rs capxés, on account of which he 
first preached the gospel in Galatia, was caused 
by the stoning at Lystra. There is no reason to 
suppose that the maltreatment, however painful 
for a time, was attended by permanent, or even 
lengthened, physical disability. The ‘infirmity of 
the flesh’ in Gal 4 and the ‘thorn in the flesh’ in 
2 Co 12’, are identical, and are best explained as 
caused by periodical attacks of a painful sort to 
which the Apostle was subject. 
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W. 5S. MonTGOMERY. 

STRANGER, ALIEN, FOREIGNER.— The word 
‘stranger’ (from extraneus) has been. so long in 
possession as the rendering of several distinct 
words in the Hebrew and Greek texts that it is 
difficult to introduce changes in translation that 
appear desirable in order to distinguish those words 
from each other, and doubtful in some instances 
whether an exact rendering would be tolerable to 
the ear of English readers.* Take an instance 
from the OT, and one from the NT. In Gn 234 
and Ps 39”, ‘I am a stranger and a sojourner ’ 
could not well be changed for ‘I am a sojourner 
and a settler’ (or ‘dweller’). In Jn LOA 
stranger (d\Aorplw) will they not follow... for 
they know not the voice of strangers (rév d\dor- 
plwv),’ we should not welcome the substitution of 
‘alien’ for ‘stranger’ in order to distinguish 
addérpios from éévos. ‘Aliens,’ however, might 

* «St. Augustine, in a well-known story, tells us that, when 
a bishop, reading the chapter about Jonah’s gourd, ventured to 
substitute St. Jerome’s ‘‘hedera” for the established ‘cucur- 
bita,” such a tumult was raised, that if the bishop had 


persevered he would have been left without a congregation’ 
(G. Salmon, Introduction to N74, London, 1889, p. 126), 


fitly have been put in RVm in Mt 17”, ‘From 
their sons, or from strangers (dd r&v addorplwv)?’ 
Cf. Lk 1738, ‘ Were there none found that returned 
to give glory to God, save this stranger ?’ where 
the rendering of dddoyevjs in RVm by ‘alien’ 
heightens the contrast to which our Lord draws 
attention. 

In the numerous NT passages in which changes 
of a more considerable kind were called for by 
fidelity to the true meaning of the text, those 
changes have been judiciously and consistently 
made by the RV. In Lk 24" the question od pdvos 
mapotxels "IepovcoAnu cannot mean ‘ Art thou only 
a stranger?’ and is rightly changed for ‘Dost 
thou alone sojourn?’ (marg. ‘Dost thou sojourn 
alone in Jerusalem ?’), Cleopas implying that none 
but a solitary sojourner, who had not come in 
contact with other sojourners at the Passover 
season, could be ignorant of the death of Jesus. 
In Ac 2” of éridnuoivres ‘Pwyato are mentioned in 
the list of nations present at Pentecost. Here the 
inadequate rendering ‘strangers of Rome’ becomes 
‘sojourners from Rome,’ those meant being 
‘Romans who had migrated to Jerusalem and 
had settled in that city’ (Overbeck, quoted by 
A. Harnack, The Acts of the Apostles [NT Studies, 
iii.], Eng. tr., London, 1909, p. 67). In the speech 
of St. Stephen (Ac 7”, éyévero mdpotxos), we should 
read ‘ became a sojourner,’ and in that of St. Paui 
(13!’, év 77 mapotxig) ‘when they sojourned.’ Read 
also in 177! (A@nvaioe 6¢ mavres kai of émtdnuovvTes 
tévor), ‘Now all the Athenians and the strangers 
sojourning there’: ‘the large number of foreign 
residents . . . was always a distinguishing feature 
of Athens’ (J. B. Lightfoot in Smith’s DB?, vol. i. 
pt. i. p. 36+). 

The Christian communities addressed in 1 P l! 
are called ékXexrol maperidnuot diacropas. AV 
loosely translates ‘to the strangers scattered 
throughout Pontus,’ and wrongly transfers éxXexrois 
to the verse following. Read with RV ‘to the elect 
who are sojourners of the Dispersion,’ or simply ‘ to 
the elect sojourners of the Dispersion.’ It is now 
generally agreed that ‘St. Peter had in his mind 
predominantly, though probably not exclusively, 
Gentile readers,’ and that diacropas, like the pre- 
ceding raperidyuor, is used to describe their religzuous 
condition, both words being ‘taken from the 
vocabulary created by Jewish history and after- 
wards transferred to the Christian Church’ (F. H. 
Chase in HDB iii. 7834; T. Zahn, Introduction to 
NT, Eng. tr., Edinburgh, 1909, ii. 141, 153, n. 5). 
In 1 P 24 a strong moral appeal is made to 
Christians as mdpocco: kal raperldnuwor: here, mdporxor 
having the first claim to ‘sojourners,’ it was 
necessary that raperi6nuoc should be translated by 
a different word, and ‘pilgrims,’ which, in its 
Latin form peregrini, is used by the Vulgate in 
this verse, at once suggested itself. It is to be 
noticed that the rendering ‘sojourners’ for 
‘strangers’ in 1 P 2" connects the appeal made 
with the exhortation given in 1", év @68w rév ris 
Taporkias UuaY xpdvoy avacrpagnre.* 

-* Alien’ occurs twice in the NT (AV). In He 
114 the fine rendering ‘armies of the aliens’ 
(dAAorpiwv) could not be improved upon. In Eph 
24 RV rightly substitutes the verb for the noun, 
as required by the Greek text, dan\Xorpiwuévor Tis 
modtreias, ‘alienated from the commonwealth of 
Israel’ (cf. 418, Col 12), 

‘Foreigner’ (from foraneus) was not a word in 
common use when the AV was made, and in the 
NT is found only in Eph 2% (ovxéri éoré févor kal 
mdpoxo), We regret the disappearance of the in- 
spiriting words ‘no more strangers and*foreigners,’ 

* Note on emdyuetv, maperidnuos.—‘In distinction from 


émudyuetv, it [waperidyos] emphasises more definitely the 
merely temporary character of the residence’ (Zahn, ii. 139). 


STRANGER, ALIEN, FOREIGNER 


STRANGER, ALIEN, FOREIGNER 531 


a SS SE EE EEE Ee eee 


but must admit the consistency of RV in trans- 
lating ‘no more strangers and sojourners.’ 

In what follows, this study of words is supple- 
mented by some reflexions of a devotional and 
practical nature. ; 

1. Christ and the stranger.—Kindness to the 
stranger-guest has always been one of the most 
attractive features of Eastern life and manners. 
‘From the earliest times of Semitic life the law- 
lessness of the desert . . . has been tempered by 
the principle that the guest is inviolable’ (W. R. 
Smith, #S?, London, 1894, p. 76). The description 
in Gn 18** of Abraham’s entertainment of his 
three mysterious visitors ‘ presents a perfect picture 
of the manner in which a modern Bedawee sheykh 
receives travellers arriving at his encampment’ 
(E. W. Lane, Manners and Customs of the Modern 
Egyptians’, London, 1871, i. 364). The humani- 
tarian laws enjoined on Israel included the follow- 
ing: ‘A stranger shalt thou not wrong, neither 
shalt thou oppress him ; for ye were strangers in 
the land of Egypt’ (Ex 227; cf. 239, Lv 193% 34, 
Dt 107%). The stranger, who is to be made 
welcome, and whose rights are to be respected, 
often comes into view, e.g. in Ru 2), Ps 946 1469, 
Mal 3°. In Greece, Zev’s dyopaios, the Protector of 
the assembly of the people, was also Zevs fév10s, the 
Protector of strangers. The beautiful story of 
Philemon and Baucis, the aged Phrygian couple 
who received Zeus and Hermes into their hut 
when others had refused to take them in (ef. 
J. B. Lightfoot, Colossians and Philemon, London, 
1875, p. 370, who uses the legend to illustrate the 
scene at Lystra, Ac 14"), must have had its origin 
in some mind which had conceived it possible that 
the gods might put men to the proof by visiting 
them in human form. The truth thus dimly 
shadowed forth was realized in Jesus Christ. He, 
when ‘found in fashion as a man,’ accepted the 
title of ‘ Prophet’ as one which, ‘so far as it went, 
. .. was a true description of His work’ (H. B. 
Swete, The Ascended Christ, London, 1910, p. 53), 
and, in His preaching ministry, was dependent for 
food and lodging on those who ‘received him’ 
{Lk 108 19° 6; cf. 2 K 4%). In one of His last 
discourses He taught that the stranger was, along 
with others whom He named, one of His ‘ brethren’ 
or next of kin, who had the right to the same 
ministering love which had been shown toward 
Himself, and solemnly said that men’s final accept- 
ance before Him as their Judge depended upon 
their recognizing and doing justice to that right. 
His authoritative and affecting words tévos juny 
Kal cuvyydyeré we (Mt 25°) impressed it for ever on 
the heart of the Church that in receiving the 
stranger she fed and sheltered her Lord.* They 
made care for the stranger a standing rule of 
Christian life (cf. J. R. Seeley, Ecce Homo", 
London, 1873, p. 194). Their effects are seen in 
Ro 12%, 1 Ti 3? 5% Tit 18, 3 Jn5, Clem. Rom. 
i. 1. 2, Didache, xi. 2. It is somewhat remarkable 
that in He 13? our Lord’s words are not referred 
to. The marked feature of apostolic Christianity 
presented to view in these passages pointed for- 
ward to the systematic provision which was made 
for the entertainment of strangers in the éevodoxia 
of post-apostolic times. ‘A ‘‘saint,” a.e. a Chris- 
tian, provided with a letter of recommendation 
from his church, could travel from one end of the 
Roman Empire to the other without having any 
anxiety about a home. Wherever there was a 
Christian Church he was sure of receiving food and 


* Cf. A. H. McNeile, The Gospel according to St. Matthew, 
London, 1915, p. 370: ‘After the Resurrection, and helped by 
the influence of Greek thought, Christians were divinely led to 
the conception of the mystical oneness of an immanent Christ 
with humanity. cides yap, dyoiv, rov adeAddy gov, cides Tov Geov 
gov (Clem. Strom. 1. xix.. 94, 1. xv. 71). ‘‘ Vidisti, ,inquit, 
fratrem, vidisti dominum tuum ” (Tert. De Orat. xxvi.). 


shelter, and attention in case of illness’ (G. Bonet- 
Maury in ERE vi. 804°; cf. Sanday-Headlam, 
ICC, ‘Romans’®, Edinburgh, 1902, p. 363; W. E. H. 
Lecky, History of European Morais*, London, 
1888, ii. 80). Itis not necessary to do more than 
allude to the countless forms of helpful assistance 
and benevolence which Christ’s compassion for 
the stranger has prompted in recent times (cf. 
T. von Haering, Ethics of the Christian Life, 
London, 1909, p. 402; H. L. Martensen, Christzan 
at [Social], Eng. tr., Edinburgh, 1882, ii. 71, 
2) 


2. The sheep and strangers.—Neither AV nor 
RV gives the proper emphasis to 6¢ od wu) in Jn 10°. 
These words enrich the comparison between the 
two voices. We should read ‘ But a stranger will 
they by no means follow,’ or ‘will they certainly 
not follow.’ Christ speaks with confident expect- 
ation of how His sheep will act. They will 
assuredly not follow a stranger: ‘on the contrary 
(4AAd) they will flee from him.’ ‘Fleeing’ implies 
a feeling of danger and alarm. The voice of the 
stranger whom they know not scares the sheep 
(ef. W. M. Thomson, The Land and the Book, 
London, 1864, p. 203; F. Godet, Com. on St. 
John’s Gospel, Edinburgh, 1876-77, ii. 382). The 
words may be applied to the Church of the 


Apostolic Age in a variety of ways. They who 
‘knew that the Son of God was come’ (1 Jn 5”) 
were not led astray by false Messiahs. They were 


gifted with a quickness of apprehension and a 
sharpness of penetration that enabled them to see 
the tendency and temper of false teaching. They 
accounted as strangers those teachers who came 
‘to act as spies on the liberty which they had in 
Christ’ (Gal 24), as well as others, still more 
dangerous, who sought to lead them into the 
thicket of Gnostic speculation in which they would 
have lost sight altogether of the nature and work 
of their Redeemer (Col 2'). The same faculty of 
discrimination, created and guided by the Spirit 
of Christ, enabled them to take the first steps in 
sifting the writings of the Apostolic Age, and 
setting apart those which spoke to them with the 
voice and authority of the Chief Shepherd. 

3. Christians not §févo. but madpo.xor.—It is 
worthy of attention that Christians are not called 
tévo.in the NT. The Gentile believers addressed 
in Ephesians had once been éévo rv diabnxay ris 
émayyerlas (2!%), but are now cuvmoNirat Tv arylwy Kal 
oixetor To Oeod (v.'*), fellow-citizens with full rights 
(ef. Ph 3”), and in household fellowship with the 
family of God. When Christians are described as 
téa in early Christian literature, the word is used 
in a typical or metaphorical sense—as in the 
Epistle to Diognetus, v.5: raév0’ bropévovow ws kévor" 
maoa tévn mwarpls éorw ait&v, xal maca marpls tévn. 
St. Peter’s impressive adaptation of Hos 2% to the 
Gentile Christians of Asia Minor, of moré ot dads 
viv 6é ads Geod (1 P 2)°), is immediately followed 
by his appeal to them as mdpoxo kal maperldnuor. 
They are thus reminded that they are sojourners 
on earth, dependent on the protection of God, 
whose property the earth is, and to whom it 
belongs to determine the length of their sojourn 
and what mercies they shall receive. Such seems 
to be the force of the words ‘ with thee’ in Ps 39! 
(cf. A. F. Kirkpatrick, Book of Psalms, Cambridge, 
1902, p. 207). In the Church the Christian finds 
‘a home for the lonely’ (J. H. Newman, Parochial 
Sermons, new ed., London, 1868, iv. 196): but ‘so 
long as we are still at home (évdquobvres) in the 
body, we are in a sort of exile from our home 
(éx6nuwoduer) in the Lord’ (2 Co 5°; ef. A. Plummer, 
ICC, ‘2 Corinthians,’ Edinburgh, 1915, pp. 124, 
151). ‘Exilium vita est’ was the inscription 
carved above the doorway in Victor Hugo’s room 
at Hauteville, Guernsey. 
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LiTERATURE.—To the works cited throughout the art. may be 
added: S. R. Driver, The Book of Exodus, Cambridge, 1911, 
p. 231, ICC, ‘Deuteronomy’2, Edinburgh, 1896, p. 165; 
C. L. W. Grimm, Lexicon in Libros NT, Leipzig, 1868, 8.v. 
Eévos, mdporxos, mapenidnuos; J. A. Selbie, artt. ‘Foreigner,’ 
*Qer,’ and ‘Strange, Stranger’in HDB. ~ 

JAMES DONALD. 

STRANGLED (Ac 15”: 9 21%),—The interpreta- 
tion of this word has been a difficulty almost from 
the beginning. Western texts substitute for it: 
‘not to do unto others what you would not they 
should dounto you.’ They thereby turn all the pro- 
hibitions into moral ones. ‘Blood’ means murder, 
‘fornication’ adultery, and for ‘things strangled’ 
is substituted harmfulness. This of course misses 
the whole point of the Council, which had to decide 
not on moral (except indirectly) but on ceremonial 
distinctions. The Council wishes Gentile Chris- 
tians of Syria and Cilicia to keep from heathendom, 
i.e. idolatry and its accompaniment, fornication ; 
blood ; things strangled. Now blood-offerings and 
strangled offerings are mentioned in the OT as 
found among idolatrous Jews (Ezk 33%, Is 65* 
66° 17), St. James fears these offerings among 
idolatrous Christians. To eat blood in any form 
is contrary to the teaching of the OT. But 
strangled things are specially mentioned because 
they have a peculiar efficacy inheatheneyes. They 
do not shed the blood, and it does not therefore 
call for vengeance from the ground. Thus they 
have a magical influence, and have been so used in 
N. America and Japan and are still used in India. 
The word may therefore stand here as a well- 
known allusion to magical rites in Syria, and the 
prohibition may become equivalent to ‘ Keep your- 
selves from magic.’ 

LiteraturE.—F. J. A. Hort, Judaistic Christianity, 1894, p. 
73; W. R. Smith, RS2, 1894, pp. 343, 417; J. G. Frazer, 
Golden Bough?, 1900, ii. 319, 416; J. B. Lightfoot, Colossians 
and Philemon, new ed., 1879, pp. 88-90. For another view, 
W. J. Conybeare and J. S. Howson, The Life and Epistles of 
St. Paul, new ed., 1889, p. 172. SHERWIN SMITH. 


STREET.—The only street referred to by name 
in the apostolic writings is the street in Damascus 
which is called ‘Straight’ (Ac 9"). The word 
employed (fiun, ‘lane’ or ‘alley’) hardly applies 
to this instance, for it was a broad, straight street 
on the Greek model, flanked by colonnades, on the 
further side of which foot-paths extended. The 
modern equivalent, which still retains the name, 
and forms the principal thoroughfare of the city, 
is in reality only the northern foot-way of the 
ancient street. The proof of this is given by the 
East Gate, the central and southern archways of 
which are now closed up; also by fragments of 
columns, found in houses and courtyards con- 
tiguous to the present street. 

The same word is found in 12, applied to one 
of the streets or lanes of Jerusalem, probably in 
the heart of the city, to which it appears to be 
appropriate (cf. art. GATE). The use of wAareza in 
5 is somewhat surprising ; if taken in conjunction 
with xara followed by ace. plur. it forcibly suggests 
alleys or lanesin which it was necessary to arrange 
the sick in lines. But it has to be noted that cal 
els is now read, following NABD, which seems to 
correspond better with the likely situation. The 
sick were brought from narrow ways into the 
‘broad places.’ A comparison with Mk 6° (év rais 
dyopais; D reads marelas) is instructive: applied 
to villages and country, no less than to cities, this 
would seem to denote no more than ‘ open spaces,’ 
perhaps as opposed to courtyards. Such open 
spaces in cities came to be used as business centres, 
and were put to other uses (see especially Ac 171”). 

If we keep in view the smallness and the extreme 
irregularity of ancient cities, as revealed by recent 
excavation in Palestine, it seems best to equate 
pvpn to ‘street,’ and mdare?a to ‘square,’ in the 


modern city. The difference is greater than the 
similarity, however, for the average Hebrew city 
could boast of only one ‘ broad place,’ and that was 
at the gate. An exception must be made for the 
Apostolic Age in favour of recent cities, built 
according to Greco-Roman designs (cf. Damascus 
above). Whether a city was ancient or modern 
would have an important bearing on its plan. 

mdareia alone is used in Rev., notably always in 
the singular (118 217 221). The Greco-Roman 
model seems to be before the writer’s eye. Here 
m)areia is not a broad place or square, but rather a 
broad street running from gate to gate. Had the 
symmetry been detailed there would have been 
found a corresponding zAareia intersecting the 
first at right angles. Within the walls the city 
would thus be divided into four segments which 
were built over, whose streets and lanes would he 
dwarfed by the spaciousness of the two mAareia. 
This principle is carried further in the description. 
of the Holy City, New Jerusalem, in correspond- 
ence with the number of gates (twelve). 

H. B. Swete (The Apocalypse of St. John’, 
London, 1907, p. 299) takes exception to the division 
of the verses in 22!:?RV, andfollows AV,and RVm. 
‘The picture presented is that of a river flowing 
through the broad street which intersects the city, 
a row of trees being on either bank.’ In 118 the 
corpses cast out into the principal street (now 
generally understood of the earthly Jerusalem), 
and left without burial, were a purposed insult 
to the martyred witnesses, which was speedily 
avenged (vv.3), Such defilement stands in 
marked contrast to the later picture of purity and 
life (water and tree). . CRUICKSHANK. 


STRIFE.—It was not unnatural that strongly 
marked varieties of character and opinion should 
appear in the living Apostolic Church, for the 
proverb ‘many men, many minds’ had its applica- 
tion there as elsewhere. 

4. Party-spirit (gps, épiGeia), which was stimu- 
lated by the free institutions of the Hellenic city- 
States, soon invaded the equally democratic Chris- 
tian communities. The result was a species of 
religious warfare which no doubt afforded a certain 
evidence of the vitality of the primitive faith ; but 
the last thing which St. Paul, Apollos, and Cephas 
desired was that they should be constituted leaders 
of rival sects and acclaimed by eager partisans. 
In his First Letter to the Corinthian church St. 
Paul gravely rebukes a divisive, quarrelsome spirit, 
and endeavours to divert the strong currents of 
religious life into better channels (1 Co 120). 

2. But St. Paul himself was compelled, like 
Jeremiah (15), to be a man of strife. Against 
Jews and Judaizers he had to fight the battle of 
spiritual freedom. His gospel inevitably created 
antagonisms wherever he preached it. ‘ Fightings 
(udxat) without’ as well as ‘fears within’ were his 
appointed lot (2 Co 7°). In things indifferent he 
was the most yielding of men (1 Co 912), but 
on matters of principle he would not give place to 
any one for an hour (Gal 25). He withstood even 
St. Peter to the face (2"). And, when he had 
largely succeeded in exorcizing the legal spirit 
from the Church, he was obliged, in his old age, 
to sharpen his weapons once more, and begin an 
entirely new battle with an incipient Gnosticism 
(see COLOSSIANS). 

8. Whilst St. Paul was a keen controversialist, 
he never wrote a letter that did not contain the 
word ‘peace.’ He pleaded with his fellow-workers 
(e.g. Euodia and Syntyche, Ph 4?; ef. Ro 12} 155, 
2 Co 13") to be of one mind; and he urged the 
Christians of Rome to be at peace, if possible, 
with all men (Ro 12"), His dispute with Barnabas 
is described as a mapofvouss, a sharp contention 
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{Ac 15°). Human frailty mingled in both these 
apostles with what was very noble and honourable. 
Their quarrel was one of which only good men were 
capable. It was essentially a conflict of ideals, a 
strife between justice on the one hand and gener- 
osity on the other. 6 Iainos éfjjrec 7d Sikacov, 6 
BapvdBas 7d giAdvOpwrov (Chrysostom, Hom. in Acta 
Apost. xxxiv.). 

4, The infection of the sub-Apostolic Church by 
‘the subtleties of the full-blown Gnostic system led 
toa widespread, barren warfare of words (Aoyouay la, 
1 Ti 64), far removed from the realities of the 
‘Christian conflict with sin. This condition of 
things is reflected in the Pastoral Letters, which 
charge all believers ‘that they strive not about 
words, to no profit’ (2 Ti 24). Empty discussions 
merely engendered strifes (udyas, v.%), and the 
bond-servant of Christ must not strive (ov de? udy- 
€o0at, v.74). 

5. There is, however, an altogether different 
kind of strife, which at once commends itself to 
the Christian heart and conscience. St. Paul in- 
dicates its nature by two words of the arena—dyw- 
vlfouar and d0Aéw, with theircompounds. Tostrive 
for the incorruptible crown (1 Co 95); to labour 
and strive as a servant of God, cheered by a sense 
-of His own mighty working in us (Col 1%); to 
invite others to strive with us in their prayers 
(Ro 15°) ; and, again, to strive for Christ’s sake 
in the spirit of a soldier or an athlete, and to do it 
lawfully (2 Ti 25); to strive, in spiritual fellowship 
with others, for the faith of the gospel (Ph 177)— 
-all this seems to the Apostle to be of the very 
essence of the Christian life. In that life, as the 
writer to the Hebrews indicates (12*), men may at 
last have to resist unto blood, striving against 
(antagonizing) sin. JAMES STRAHAN. 


STRIPES.—See BEATING, SCOURGING. 


SUBSTANCE (Gr. imdoracis, Lat. substantia).— 
It is only in the Epistle to the Hebrews that the 
term ‘substance’ is used with anything approach- 
ing a philosophical connotation. The meaning of 


the word in this Epistle is of unusual interest. 


owing to the crucial place which it came to occupy 
in the Trinitarian controversies of later times. The 
history of its use as a theological term is given by 
T. B. Strong in JTAS¢t iii. [1901-02] 22 ff. 

In AV the word ‘substance’ is used to translate 
both trapéis and brécracis. The former is better 
rendered ‘ possession’ (RV), as in the passage, ‘ Ye 
have in heaven a better possession (tapi) and an 
abiding’ (He 10%; ef. e 2%). Interest centres 
then in the word wrécracts, which occurs only five 
times in the NT. In two passages it means ‘con- 
fidence’ (2 Co 94112”). But in the remaining three, 
all of which are in Hebrews, a philosophical con- 
ception is probably involved. (1) He 3%: ‘We are 
become partakers of Christ, if we hold fast the 
beginning of our confidence (ris _trocrdcews) firm 
unto the end.’ Both AV and RV render vrécraots 
-as ‘confidence.’: Most modern commentators con- 
cur in this subjective reference. The Vulgate 
renders it objectively (substantia ejus), and many 
Patristic commentators take this view—e.g. it is 
‘the faith,’ riv ricrw (Chrysostom, Theodoret) or 

em Christi (Primasius). This rendering is im- 
probable. There is yet a third possible explanation 
in view of what is said under (2) and (3). If in 
He 11! trécracis is ‘the giving substance’ (RVm) 
+o unseen realities, the beginning of our brécracis 
may well be the beginning of that progressive 
‘spiritual state of realizing, or ‘giving substance 
to,’ in actual Christian experience, those eternal 
verities which Judaism only dimly adumbrated. 
As Christ (He 1%) is the xapaxrjp (‘perfect ex- 
pression’) of the. Divine trdcracs (or ‘ essence’), 


Christians, as ‘partakers of Christ,’ may in some 
measure embody Praesent: substantiate) the 
Divine reality eternally existing in Christ. The 
word of exhortation in this verse is then to ‘hold 
fast the beginning’ of that process of actualizing 
in Christian experience eternal spiritual realities. 
That such experience should lead to ‘confidence’ 
is inevitable. (2) In He 11! faith is described as 
‘the substance (iréoracis) of things hoped for.’ In 
RV wrécracts is rendered ‘assurance’ or ‘con- 
fidence’ (as in 2 Co 94 1127, He 34). But in the 
margin RV suggests ‘the giving substance to’ 
(favoured by Westcott, Davidson, Peake, Wick- 
ham). Both meanings may well have been in the 
mind of the writer; for, if faith enables the 
believer to ‘give substance’ to spiritual experience 
and embody the objective realities of his religious 
hopes, it naturally affords him a ground of assured 
confidence in them. The use of the antithesis 
‘substance’ and ‘shadow’ (see art. SHADOW) 
found in this Epistle (8° 10') shows that the writer 
is familiar with the Platonic and Philonic concep- 
tion that the things seen are but shadows cast in 
time and space by eternal archetypal realities. 
The latter are the truly ‘substantial,’ and he 
asserts that faith is that state of mind, or experi- 
ence, which actualizes the things as yet unseen 
and which proves that they alone have ‘ substance’ 
or reality. (8) In He 1° there is contained the 
metaphysical embryo of later theological specula- 
tion. Christ is spoken of in relation to God as the 
‘very image of his substance’ (xapaxrip rijs trro- 
ordcews). In AV trécracrs is translated ‘person,’ 
but the rendering is inappropriate and misleading. 
The philosophical conception of personality did not 
emerge until long after the Apostolic Age, and 
then largely through the contentions of the Greek 
and Latin Fathers over the question as to whether 
there was one hypostasis in the Godhead or 
whether there were three hypostaseis (or ‘ persons’). 
The writer of Hebrews does not say that Christ is 
the express image of the Person of God. The 
substance (tréoracts) of the Godhead, of which 
Christ is the ‘express image’ (xapaxrjp), is the 
Divine ‘essence’ or ‘nature.’ ‘Substance’ (Lat. 
substantia) etymologically is ‘that which stands 
under’ (as a foundation or pedestal). Then it 
came to mean that in a thing which makes it what 
it is (its ‘essence’), the substratum beneath all its 
qualities. In its more modern philosophical mean- 
ing ‘substance’ is the reality which exists behind 
all phenomena. The theological and metaphysical 
associations of the word, as a technical term, cause 
most recent commentators to prefer the translation 
‘essence’ or ‘nature’ in this passage as best inter- 
preting the view of the writer as to Christ and His 
relation to the Godhead. He is the perfect expres- 
sion in human life and history of the essential 
nature of God. In harmony with the teaching of 
the Fourth Gospel Christ is the Divine Logos, and 
He alone can assert, ‘He that hath seen me hath 
seen the Father’ (Jn 14). 
M. ScoTT FLETCHER. 

SUFFERING.—‘Suffering’ is the usual transla- 
tion of rdé@nua (found in sing. only in He 2°) in 
AV and RV. In AV the Gr. word is also tr. 
‘afflictions’ (3 times; RV ‘sufferings’), ‘affec- 
tions’ (Gal 5%; RV ‘ passions’), and ‘emotions’ 
(Ro 75; RV ‘passions’). The cognate verb rdoxw 
is always tr. ‘suffer’ in AV and RV, with two 
exceptions (Ac 1%, ‘ passion,’ AV and RV ; 28°, AV 
‘feel,’ RV ‘took’). The same verb appears in 
compound forms in ‘suffer before’ (1 Th 2°, AV and 
RV) and ‘suffer with’ (Ro 8”, 1 Co 12%, AV and 
RV). In RV xaxordéea is rendered ‘suffering’ 
(Ja 5%; AV ‘suffering affliction’); Kaxorabéw, 
‘suffer hardship’ (2 Ti 4°, AV ‘endure afflictions up 
2 Ti 2°, AV ‘suffer trouble’), ‘ be suffering’ 
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(Ja 53; AV ‘be afflicted’) ; cvyxaxorabéw, ‘suffer 
hardship with’ (2 Ti 18, AV ‘be partaker of the 
afflictions of’; and 2 Ti 28, AV ‘endure hard- 
ness’). In AV za6nrés is rendered ‘should suffer,’ 
in RV ‘must suffer,’ in RVm ‘subject to suffering’ 
(Ac 2678). 

Other words rendered by. ‘suffer’ are driuafw 
(Ac 5“; AV ‘suffer shame,’ RV ‘suffer dishonour ’) ; 
(nud (pass.), ‘suffer loss’ (1 Co 3%, Ph 3° AV and 
RV; 2 Co 79 RV; AV ‘receive damage’); kaxou- 
xéouat (He 13; AV ‘suffer adversity,’ RV ‘be evil 
entreated’); paxpoduuéw (1 Co 134, AV and RV, 
‘suffer long’; 2 P 3°, AV and RV, 1 Th 5" RV, 
‘be longsutiering,’ elsewhere ‘be patient,’ 1 Th 5% 
AV, Ja 5% AV, Ja 5% RV, or ‘ patiently endure,’ 
He 6%, AV and RV); vavayéw, ‘suffer shipwreck’ 
(2 Co 11%, AV and RV); dvedigw (pass.), ‘sutter 
reproach’ (1 Ti 4° AV; RV ‘strive’); oréyw 
(1 Co92; AV ‘suffer,’ RV ‘bear’; also tr. ‘ bear’ 
1 Co 13’, AV and RV, and ‘forbear,’ 1 Th 3 *, AV 
and RV) ; cvyxaxovxéouar (Hell; AV ‘suffer aftlic- 
tion with,’ RV ‘be evil entreated with’); tréxw 
(Jude’, ‘suffer,’ AV and RV); tropuévw (2 Ti 2” ; 
AV ‘suffer, RV ‘endure’; usually rendered 
‘endure’ in AV and RV, but also ‘be patient,’ 
Ro 12”, AV and RV, ‘take patiently,’ 1 P 2”bis, 
AV and RV). 

4. The sufferings of Christ.—The sufferings of 
Christ were foretold (Ac 318 267%, 1 P 1), ‘It 
behoved the Christ to suffer’ (Ac 17°; cf. He 95), 
Moses and the prophets showed how that must be 
(Ac 26%; cf. 178). He suffered throughout His 
earthly life, ‘in the flesh’ (1 P 4). He suffered, 
being tempted (He 2)*). On the Cross His suffer- 
ingsculminated. He suffered for sins once(1 P 3"), 
suffered without the gate (He 13!; cf. Ac 1%). 
His sufferings revealed His character, and had a 
reflex influence on His own nature. ‘When he 
suffered, he threatened not’ (1 P 27). ‘He 
learned obedience by the things which he suffered ’ 
(He 58). Of these sufferings St. Peter was one of 
the chief witnesses (1 P 51), and he points out 
Christ as the great example (27). It was for His 
followers that He suffered (20.). 

2. The sufferings of Christ shared by Christians. 
—Though Christ suffered, His disciples are not 
saved from suffering. Rather does their relation- 
ship to Him cause them to suffer also. If they are 
faithful to Him, the enmity and opposition He met 
with will also to some extent fall to their lot. 
Hence St. Paul, who endured so much on behalf 
of the gospel, could with reason speak of sharing 
the sufferings of Christ. ‘The sufferings of Christ 
abound unto us,’ he says (2 Co 15). He longs to 
know ‘the fellowship of his sufferings’ (Ph 3), 
Others who belong to Christ also suffer with Him ; 
and those who thus suffer will share His glory 
(Ro 8”). ‘Insomuch as ye are partakers of Christ’s 
sufferings, rejoice’ (1 P 4). ‘If we endure, we 
shall also reign with him’ (2 Ti 22). 

3. Suffering on behalf of the faith.—The suffer- 
ing of the NT is almost entirely suffering in the 
cause of Christ. St. Paul is told that he is to 
suffer for the Lord’s name’s sake (Ac 915). He tells 
Timothy that he suffers because he is an apostle 
and a teacher (2 Ti 1”), suffers hardship even unto 
bonds (2°). He speaks of his sufferings in such a 
way as to show that they were chiefly persecutions 
(34), Accordingly, Timothy is exhorted to suffer 
hardship with him (2 Ti 2%), ‘Be not ashamed of 
the testimony of our Lord, nor of me his prisoner ; 
but suffer hardship with the gospel’ (18). ‘Sutter 
hardship, do the work of an evangelist’ (4°). 
St. Paul suffered, and was shamefully entreated at 
Philippi (1 Th 2°). There he endured stripes and 
imprisonment (Ac 161**-, esp. v.23). He also suffered 
because of the perverse ideas of his converts 
(1 Co 9, 2 Co 1°). His converts, too, frequently 
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suffered on account of the faith. The Galatians 
suffered many things (cf. Ac 14?*- 19). The 
Philippians suffered on behalf of Christ (1%). The 
Thessalonians suffered for the Kingdom of God 
(2 Th 1‘) at the hands of their fellow-countrymen, 
as the churches of Judea did at the hands of the 
Jews (1 Th 24). The readers of 1 Pet. were also 
subjected to suffering. They suffered wrongfully 
when well-doing (2'*%), for righteousness’ sake 
(34; cf. v.17), as Christians (4%). St. Peter told 
them that those who are called to God’s eternal 
Kingdom in Christ may nevertheless suffer (57°), 
just as St. Paul had told Timothy that ‘all that 
would live godly in Christ Jesus shall suffer perse- 
cution’ (2 Ti 3%). Among the things which the 
Christians of Smyrna have to suffer is imprisonment 
(Rev 2°; cf. He 13). The Hebrews are reminded 
that after they were enlightened they ‘endured a 
great conflict of sufferings; partly, being made a 
gazingstock both by reproaches and by afflictions ; 
and partly, becoming partakers with them that 
were so used’ (He 10”). The heroes also suffered 
for their faithfulness. Moses preferred to suffer 
affliction with the people of God (He 11”). The 
prophets gave an example of suffering (Ja 5%). 
The early Christians seem to have concerned them- 
selves little about what we call the problem of 
suffering, except perhaps in so far as their suffer- 
ings were ascribed to the activity of the devil 
(1 P 5%), Their chief anxiety seems to have been 
that they should suffer according to the will of 
God (419), z.e. for well-doing (3!” 41%). 

4, The fruits of suffering.—Jesus because of the 
suffering of death was crowned with glory and 
honour (He 2%). Glories followed His sufferings 
(1P1"). Through them He was made perfect (He 
210; cf. 58). In the case of His followers suffering 
has a similar result. Those who suffer for righteous- 
ness’ sake are blessed (1 P 344). Those who are called 
to God’s eternal glory in Christ and suffer a little 
while shall be perfected, established, and strength- 
ened by God (5!°). One who suffers as a Christian 
has reason to glorify God (4'6). To do well and to 
suffer for it is acceptable with Him (2). ‘ Where- 
fore let them also that suffer according to the will 
of God commit their souls in well-doing unto a 
faithful Creator’ (41°). 

There is a great mass of modern literature on the 
problem of pain or suffering, but how little of it is 
concerned with sorrow at the slow progress of 
righteousness or of the Kingdom of God! It was 
otherwise in the Apostolic Age. There is very 
little in the NT about purely personal suffering 
(Ac 28°, 1 Co 126). In one case at least suffering is 
distinguished from sickness (Ja 5*), 

LITERATURE.—R. Winterbotham, The Kingdom of Heaven 
Here and Hereafter, London, 1898, pp. 234=240; J. Weiss, Die 
Schriften des NT, Gottingen, 1907, s.v. ‘Leiden’ in index; 
Handkommentar zum NT, Freiburg, 1892, s.v. ‘Leiden’ in 
indexes ; Grimm-Thayer, s.vv.; DCG, s.v.; H. W. Beecher, 
Sermons, 2nd ser., London, 1870, pp. 271-297 ; A. B. Bruce, The 
Providential Order of the World, do., 1897, pp. 125 ff... 259 ff. ; 
F. W. Robertson, Expository Lectwres onthe Corinthians, do., 
1859, pp. 317 ff., 446 ff., Sermons, 5th ser., do., 1904, serms. 
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SUN.—Mention of the sun in the Apostolic Age- 
is almost entirely confined to the book of Revela- 
tion. In the Heavenly Jerusalem the sun shall 
not light upon the blessed nor any heat (Rev 715). 
There will no longer be any need of the sun 
(21*). Dread judgments are symbolized by the 
obscuring of the sun, e.g. ‘The sun became black. 
as sackcloth’ (6%); see also Rev 8! 92.168 and 
Ac 2”, Joel’s prophecy quoted by St. Peter. It 
is twice used in similes, te. in the description 
of the Vision of the Christ, ‘His countenance 
was as the sun shineth in his strength’ (12°), and 
in the description of an angel, ‘His face was as 
the sun’ (101), 
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In Rev 12! the woman in the vision is ‘arrayed 


with the sun.’ The idea may be taken from 
Ps 1047, ‘ Who coverest thyself with light as with 
a garment.’ The author may also have had in 
mind the description of the Bride in Ca 6”, ‘clear 
as the sun.’ If, as some think, the woman repre- 
sents the Jewish Church, then she appears in all 
the glory of the patriarchs (see Ko 9°). But 
Semitic writers were apt to decorate representative 
persons with the heavenly bodies. 

Lastly, in Rev 197 the angel who is entrusted 
with the overthrow of the Beast and the false 
prophet is represented as ‘standing in the sun’— 
probably that he may be able from his position in 
mid-heaven to summon the great birds of prey to 
feed on the flesh of the king’s enemies lying on the 
battle-field. MORLEY STEVENSON. 


SUPERSTITIOUS (Ac 17”, decdamoverrépours, 
RV ‘somewhat superstitious,’ marg. ‘somewhat 
religious ’).—The Greek word, derived from de(dew, 
‘to fear’ and daiuey, ‘demon,’ was originally used 
in a good sense (Xenophon, Cyrop. Ill. ili. 58; 
Aristotle, Pol. v. xi. 25; Polybius, vi. lvi. 7) but 
underwent a change of meaning. It is used in 
a bad sense, for instance, by later writers, as 
Josephus (Ant. XV. viii. 2; Plutarch, de Superstit. 
10). The authorities are divided as to the sense in 
which St. Paul used it, the majority at the present 
day being in favour of the rendering ‘religious’ ; 
so Knowling, Ramsay, Verrall, Farrar, T. K. 
Abbott, Page, Rackham, Trench, Blass, Renan, 
Weiss, Holtzmann, Weizsicker, and many others. 

In favour of this view it is stated that St. Paul 
was hardly likely to have offended the audience at 
the opening of his apology. The prevailing prac- 
tice of commencing a speech in an ingratiating 
tone is followed by him at Cesarea. ‘It was not 
St. Paul’s habit to affront and by aftronting to 
alienate his hearers, least of all at the outset of 
a discourse intended to win them to the truth’ 
(R. C. Trench, Synonyms of the NT®, London, 
1876, p. 172). Further, the usual Greek word for 
‘piety’ was evceBeia, and he uses the cognate 
verb evoeBeire in the next verse. Once more, 
dectdatpovla is used of the Jewish religion in 
Ac 25!%, and must there have been intended in a 
good sense. 

On the other hand, the philosophers, to whom 
St. Paul was addressing himself, at least in part, 
must have understood the word as meaning ‘ super- 
stitious,’ and they would have heartily concurred 
in such an epithet. A doubtful passage in the 
Characters of Theophrastus (xvi.) gives a picture 
of the detcrdaiuwy as one who had frequent recourse 
to soothsayers and was a strong believer in omens ; 
while the Stoic emperor Marcus Aurelius (Meditat. 
i. 3) expresses his thankfulness that he takes after 
his mother in the matter of devotion (deoce8%s), and 
that his father escaped the fate of a decodaluwy (1b. 
i. 16). Nestle has pointed out (HxpT xi. [1899-1900] 
378) that the ominous word ‘demon’ could never 
have conveyed anything but a bad sense to a Jew, 
which is borne out by Josephus’ use of the word. 
The force of the comparative may be ‘too,’ ‘very,’ 
‘rather,’ or ‘somewhat.’ We can certainly agree 
that St. Paul would never have commenced a 
speech with a studied insult, but he was a man 
who said what he thought, and the word was most 
applicable to the popular religion of the day. It 
is unlikely that he meant to convey the idea of 
reproof, but he certainly meant ‘superstitious. 
The philosophers would understand as much and 
oatd agree with him, while the populace would 
be merely interested and wait for an explanation, 
since for them the word did not contain the note 
of contempt that it held for the philosophers. 
Here are some of the renderings: Ramsay, ‘more 


than others respectful of what is divine’; Renan, 
‘le plus religieux’ ; Holtzmann, ‘ Gottesfiirchtige’ ; 
Zockler and Weiss agree with the latter; Nestle 
and Moffatt, ‘rather superstitious’; Chase, ‘very 
superstitious,’ 


LiveraturRn.—Besides the commentaries of those mentioned, 
see F. Field, Notes on the Translation of the N1', Cambridge, 
1899; T. K. Abbott, in CVA xxix. [1890] 284; F. H. Chase, 
Credibility of the Book of the Acts of the Apostles, London, 1902 ; 
ExpT xviii. [1906-07] 485 f. F. W. WORSLEY. 


SUPPER (detrvov, 1 Co 11 2!, Rev 19% 17; ef. Mk 
671, Lk 14? 16. 17.24 Jn 192 13% 49120) Of the two 
principal daily meals common to the Jews in NT 
times, ‘supper’ was the more important. It was 
usually taken about sunset or shortly after (Lk 
14% 17" 8), * Dinner’ (dpicrov) was a lighter meal, 
being taken about noon or a little before. Prayer 
was offered before eating (Ac 27%, Mt 1439 1536, Lk 
916 2917, Jn 61'), and the hands were scrupulousl 
washed (Mt 15?), sometimes also the feet (Lk 744). 

There are really only two passages in apostolic 
history which fall within the scope of this article. 

(1) 1 Co 11-?!, ‘When therefore ye assemble 
yourselves together, it is not possible to eat the 
Lord’s supper («upiaxdv deirvov): for in your eating 
each one taketh before other his own supper; and 
one is hungry, and another is drunken.’ his is the 
only passage in the entire NT which gives us the 
name ‘ Lord’s supper,’ and even here the name is 
not to be restricted to the Eucharist (¢.v.) alone, 
for at this time it was not dissociated from the 
love-feasts (g.v.) or Agape (dydra, Jude; ef. 
2 P 28 RV) which preceded the ordinary evening 
services of the Church. Other passages of course 
refer to it, but not by name (ef. 1 Co 10%), The 
emphasis of the passage is on ‘Lord’s.’ St. Paulis 
here rebuking the Corinthians concerning their 
manners and worship. In the first instance he 
reminds them of the unbecoming boldness of their 
women, who, taking advantage of the freedom 
allowed by the gospel, appear in public unveiled. 
Only harlots were accustomed to do so in Corinth ; 
therefore let women take heed not to abuse their 
liberty in Christ. He next addresses himself to 
their selfish, greedy, haphazard, disgraceful, even 
scandalous conduct in eating their supper in the 
sanctuary. Originally it seems to have been their 
custom to come together on the first day of the 
week to break bread together (Ac 207). The meal 
was what might be appropriately called a club or 
church supper, after which the religious service of 
worship took place. It was a kind of enlarged 
family meal (cf. 2%), the object of which was prim- 
arily social. In keeping with Greek custom among 
certain gilds, each one brought with him his basket 
of provisions, and these were spread indiscrimin- 
hialy before, and partaken of by, the company 
present as a corporate body. But there had de- 
veloped factions in the church at Corinth. A self- 
ish spirit was manifesting itself. Instead of com- 
ing together as brethren in Christ, the worshippers 
came and hastily devoured that which they had 
brought themselves, not waiting to share it with 
the poor or others who had failed to sappy them- 
selves. The consequence was that social differences 
were accentuated, and the prayer of consecration 
was omitted. But, more shameful even than this, 
the indigent who had brought nothing had nothing 
wherewith to satisfy their hunger, while the rich ate 
and drank to satiety, becoming actually drunken. 
Such conduct was unbecoming in the Lord’s house 
and unfitted the worshippers to celebrate in any 
sense worthily the ‘Lord’s Supper.’ Against this 
manner of worship the Apostle vehemently protests. 
It was unbecoming for the followers of Christ ; 
there was a want of love in the exercise; the cor- 
porate spirit was absent ; the unity of the brother- 
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hood was destroyed; and, consequently, the Corin- 
thian Christians were rapidly becoming ‘weak and 
sickly’ in a spiritual sense (1 Co 11%). Not many 
years subsequently to this the Eucharist and the 
Agape were celebrated separately for the sake of 
greater decorum, until, finally, the latter so degener- 
ated that it became extinct. . 

(2) Thesecond passage contains a double picture : 
(a) Rev 19°, ‘And he saith unto me, Write, 
Blessed are they which are bidden to the marriage 
supper of the Lamb.’ Here the bliss of the next 
aa is depicted under the figure of a banquet. 
The Rabbis were accustomed to interpret Ex 241) 
to mean that the sight of God was like meat and 
drink to the beholders. Here it is the picture of a 
marriage-feast. The Lamb has come to claim His 
bride, who has long been betrothed and waiting for 
the bridegroom. It is a vision of the final consum- 
mation of the Kingdom, including the overthrow of 
the kings of the earth, the binding and loosing 
again of Satan, and general judgment. With this 
picture the climax is reached in the imagery of the 
book. But out of it grows another picture of very 
different hue: (6) Rev 1937-38, ‘ And I saw an angel 
standing in the sun ; and he cried with a loud voice, 
saying toall the birds that fly in mid heaven, Come 
and be gathered together unto the great supper of 
God; that ye may eat the flesh of kings, and the 
flesh of captains, and the flesh of mighty men, and 
the flesh of horses and of them that sit thereon, and 
the flesh of all men, both free and bond, and small 
and great.’ This, then, is ‘the great supper of God,’ 
and the invitation is to the birds of prey. Most 
vividly the Apostle here sets forth the tragic con- 
trast between the ‘ marriage supper’ of the Lamb 
(v.°) and the destruction of the slain, on whose 
carcasses the birdsshall feed. To be left unburied 
and devoured by birds of prey the Orientals con- 
sidered the worst misfortune possible for the dead. 
For example, the most awful penalty that could 
possibly be inflicted on the opponents of Zoroas- 
trianism is that their corpses should be given over 
to the ravens. The symbolism here, which seems 
to us crude and ghastly, is based on Ezk 3917-18, 
‘Speak unto the birds of every sort, and to every 
beast of the field, Assemble yourselves, and come ; 
gather yourselves on every side to my sacrifice . 
upon the mountains of Israel, that ye may eat flesh 
and drink blood,’ ete. But, in this vision of the 
Messiah’s final victory over His foes, it must be 
remembered that, though He is pictured asa silent 
and implacable conqueror, who has vanquished all 
His foes and disposed of them in huge masses, 
leaving them to their inexorable doom, yet He is 
not described as a merely human, vindictive con- 
queror. His garments are indeed sprinkled with 
blood, but it is His own blood, not that of others 
(v.18) ; He smites the nations with a sword, but it 
is the sword of His Word which proceedeth out of 
His mouth ; He has trodden the winepress of God’s 
wrath, but He has trodden it alone (v.%; ef. 
Is 63) ; and He is not pictured as gloating over the 
torments of His enemies (cf. Is 6674). 
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the articles ‘Supper,’ ‘Eucharist,’ ‘Lord’s Supper,’ ‘ Meals’ in 
the various Bible Dictionaries and Religious Encyclopedias, 
notably Hastings’, Piercy’s, Cheyne-Black’s, Herzog’s, the Stan- 
dard, and the Temple. See, further, Literature under art. 
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SURNAME.—It seems probable, as indicated in 
the art. NAmg, that originally a name was the 
designation of a stock or tribe—like the Grants or 
Howards—applied by outsiders to a group and 
subsequently adopted by it. When the stock in- 
creased, personal names seem to have been intro- 


duced to distinguish the different members. When 
the number of persons still further increased and 
intercourse became easier and more common, 
certain designations derived from some peculiarity 
were used to distinguish or designate different 
individuals. All varieties of these may be classed 
under the general designation ‘surnames.’ __ 

An indication of something similar to this in the 
naming of deities is to be found in the Roman 
religion.! Royal personages use only their bap- 
tismal name, or the first of these when there are 
more than one. In Europe surnames became 
common in the Middle Ages, first of all among the 
land-owning nobles. Surnames are of rare occur- 
rence in the OT. In the NT when a person is 
referred to by only one name, especially if that be 
a common one, identification is difficult if not im- 

ossible. Thus of John mentioned in Ac 4° we 
now nothing. At least five persons are called 
Alexander; and of these the Alexanders referred 


‘to in Ac 46 1933, 1 Ti 1° are names and nothing 


more. 

4. Surnames are to be distinguished from— 

(a) New names.—Apion, an Egyptian of the 2nd 
cent. A.D., on entering the Egyptian army, 
changed his name to Antonis Maximus.’ Similar 
changes are recorded of Abram, Joseph, Jacob, 
Solomon, Daniel, Pashhur, Tophet, and even of 
Jahweh Himself.* ' : 

(6) Explanatory descriptions to designate any- 
one more clearly, derived from 

(1) Trade.—In Nazareth Joseph was known as 
6 réxrwy,> and Jesus by the same appellation.® 
Alexander, as 6 xaAxevs,? occupied a similar posi- 
tion in the town in which he lived, while Simon’s 
designation, Bupceds,® indicates that he was one of 
many who followed the occupation of a tanner. 

(2) Business.—Manaen is designated as ‘Hpwddou 
ctvtpopos,? Matthew as 6 reddvys,'° Chuza as éxi- 
tporos Hpwéov.! 

(3) A physical peculiarity.—A certain Simon is 
differentiated as 6 \empés,’? another as 6 xadovpevos 
Niyep, while a third the Church has named 6 
payos,4 though that surname is not given him 
either in the Acts or in Justin Martyr. 

(4) Some outstanding feature in a man’s life, 
as John 6 Bamrior7s,° Thomas 6 Aeyduevos Aidu- 
pos,!® Simon who was, but is not surnamed, Sapr- 
gatos," 

(5) Names of places.—Cases in which there is 
annexed to the name a phrase, compounded of a7é 
with the name of a place, forming a designation 
given to a person from another town or district to 
distinguish him from those of the same name in 
the town, much as we speak of ‘Robertson of 
Brighton.’ Examples of this are: Jesus 6 azé 
Nagapé0,® Joseph dd “Apiuabaias,'® Philip ard 
Byécadd, Lazarus dd Byéavias,?! Nathanael ard 
Kava ris Tadi\alas.? 

(6) Names of relatives.—Cases in which one with 
a common name has annexed the name of another 
person with whom he is closely connected, as 'Idcw- 

1 ERE vii. 413. 

2H. Hallam, View of the State of Europe during the Middle 
Ages’, London, 1841, pp. 112, 138; Thomas Carlyle, Frederick 
the Great, 10 vols., do., 1872-78, i. 67. 

3G. A. Deissmann, Light from the Ancient East, Eng. tr., 
London, 1911, pp. 169, 170. 

4 Gn 175. 15 4145 3228, 2 § 1225, Dn 17, Jer 732 208, Hos 216, 

5 Mt 1355, 6 Mk 63. 

72 Ti 414, 8 Ac 943 106. 32, 

9 Ac 131; for meaning see G. A. Deissmann, Bible Studies, 
Eng. tr., Edinburgh, 1901, p. 310, and Ramsay's criticism in 
Exp, 7th ser., vii. [1909] 364. 

10 Mt 103. 11 Lk 83 ; Hap, 5th ser., ix. [1899] 118. 

12 Mt 266, Mk 148, 13 Ac 131, 

14 Ac 89; Justin, Apol. i. 26, 56, ii. 15, Dial. 120. 

15 Mt 31, 16 Jn 1116 2024 212, 

17 Lk 740. 43. 44, 18 Mt 2121, 

19 Mt 2757, Mk 1543, Lk 2351, Jn 1938. May Arimathea have 
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20 Jn 145 1221, 21 Jn 111, 22 Jn 212. 
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Bos 6 rod ’ANdgalov,} "IdxwBos 6 rod ZeBedatov,2 ’lovdas 
‘IaxwBov,? Mapia rod KAwra.4 This, however, 
may, in some cases, be a mere explanatory note, 
more akin to those in which a relationship is 
actually stated, as James the brother of Toh 
Mark 6 dveyrds BaprdBa,® Mary the mother of 
James and Joses,? Mary the sister of Lazarus,® 
Mary the mother of Mark,® Mary the mother of 
Jesus.° 

(c) Names compounded with 13.—Closely akin 
to the foregoing is a group of names whose first 
component is the Aramaic word 12, meaning ‘son.’ 
These are divisible into three classes : 

(1) Those in which only one name is given, repre- 
sented by Bapriyaios, that is, ‘the son of Timzus’ 
—a word whose meaning and derivation are both 
uncertain.” 

(2) Those in which the name may be a sur- 
name. —If Nathanael, mentioned only in the 
Fourth Gospel,” is the Bartholomew mentioned 
only by the Synoptists,' then Nathanael bore 
the surname ‘son of Talmai.’ Matthias the 
successor of Judas is called by Aphraates 
oon, and in the Syriac translation of the Church 
History of Eusebius this is everywhere substituted 
for Matthias. Nestle therefore suggested that 
there were two Bartholomews, one known as 
Nathanael, and the other as Matthias. But 
Burkitt * holds that the substitution of ‘bin for 
Matthias ‘is no mere palaeographical error, but 
that the Old Syriac Version of the Acts must have 
had Sn also. This name occurs as @odouaios in 
Josephus (Ané. XX. i.), and is, of course, the second 
part of the name Bartholomew. An obscure 
name ‘Dn does occur in Judges and Samuel, but 
ohn is nothing more than Ptolemy in a Semitic 
disguise. . . . Why the Old Syriac of Acts should 
have represented Matthias by this name cannot 
now be ascertained.’ Considerable interest at- 
taches to the name Bar-Jesus, a name variously 
spelt in the Western texts. In the Peshitta there 
is given as an equivalent x»wi3, Barshuma. This 
is an old family name in Edessa, but its meaning 
is quite unknown: The magician is also called 
’EAvuas, ‘for so is his name translated.’” EKlymas 
may be a Greek form of alima, an Aramaic word 
meaning ‘strong,’ or of ‘alim, an Arabic word 
meaning ‘ wise,’/* but it cannot be a translation 
of Bar-Jesus. Codex D reads, instead of Elymas, 
‘Erowas, meaning ‘son of the ready,’ a reading 
adopted by Ramsay and Blass. Elymas is some- 
what akin to’Aréuov, the reading of the Ambrosian 
MS A ina well known passage of Josephus. 

(3) The third class carries us into— 

2. Genuine surnames.— Among these are (a) 
patronymics, as those in which there is added to 
the name another name compounded with 73. 
Joseph the Cyprian Levite is 6 émixAnfeis BapydBas 
by the apostles, that is, ‘son of Nebo.’ It has 
been suggested that this surname was given to 
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3 Lk 616, Ac 13 (Jn 1422, Jude 1). 

4 Jn 1929, 5 Ac 12%. 
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surname is the word zap0évos ever applied to her. Another 


Mary is mentioned in Ro 166. 

11 Mk 104; HDB i. 248. 12 Jn 145 212, 

13 Mt 103, Mk 318, Lk 614, Ac 113, 14 Ac 123. 26, 

15 ExpT ix. [1897-98] 566; see also Ramsay, Hp, 6th ser., 
vi. [1902] 291. 

16 F. C. Burkitt, The Syriac Forms of NT Proper Names, 
London, 1912, p. 23. 

17 Ac 136-8, 

18 See E. Renan, Saint Paul, Eng. tr., New York, 1869, p. 


aan) Burkitt, p. 22; HDBi. 2474; W. M. Ramsay, St. Paul the 
Traveller and the Roman Citizen, London, 1895, p. 73; J. Rendel 
Harris, Exp, 6th ser., v. [1902] 192; Jos. Ant. xx. vii. 2. 

20 Ac 436; Deissmann, Bible Studies, pp. 187 ff., 307 ff.; EapT’ x. 
[1898-99] 233. 


distinguish him from Joseph 6 xadovpevos Bapoaf- 
Bas, 4 name meaning most probably ‘Saturday’s 
child.” He had also, according to a common 
custom, adopted the Roman name of Justus.! 
He may have been a brother of Judas 6 xadovpevos 
BapoaBBas.2 In this connexion the name Barab- 
bas deserves notice. The Sinaitic (and Palestinian) 
Syriac version, some good minuscules, and MSS 
known to Origen read: ‘Whom will ye that I 
release unto you? Jesus Barabbas, or Jesus 
which is called Christ ?’8 

(6) Additional names.—From the want of sur- 
names arises the difficulty of identifying different 
individuals having the same name, as the various 
Symeons and Simons mentioned in the NT. piyaw 
is translated in the LXX‘4 and the NT by Zupewy. 
There was a genuine Greek name closely resem- 
bling it, Ziuwr, and this was often substituted for 
Zuuedv.6 It was one of the commonest names 
among the Jews, twelve being mentioned in the 
NT. Of these, we know nothing of Symeon of 
Lk 3%, of Simon the brother of our Lord,® or, 
except one incident, of Symeon of Jerusalem,’ 
Simon the Cyrenian,® or Simon the Pharisee.® 
We have already noticed Simon the tanner, and 
Simon Magus, but by far the most outstanding 
bearer of the name was the Apostle. His father 
was called "Iwas or "Iwdvns.” The former may 
have been a contraction of the latter, or he may 
have borne a double name, "Iwvas-Iwdyns. The 
Apostle himself would seem originally to have 
borne the common Jewish name as transliterated 
into Greek Zuuewy. This is the reading of Ac 
154; and 2 P 1! opens with the words Zupewy 
Ilérpos, which is the reading of NAKLP, Zipwr 
being found in B®. ‘Thename of Simon Magus is 
spelt jio> (S%mon) in Syriac, as distinguished from 
Simon Peter and Simon the Tanner, who are given 
the same name as Simeon (pynw, Shim dn) the Patri- 
arch,’ but owing to Greek influence there is little 
doubt that Zfuwy would be frequently, if not 
commonly, used. He seems to have been distin- 
guished from other Simons by the name Zluwy 6 
bids ’Iwdvvov,!? or, more shortly, Zluwr ’Iwdavvov.® 
In Mt 16" he is called Ziuwy Bapwwvd. This form 
may be either a contraction of the former or an 
instance of a double name, the Apostle’s father, 
in accordance with the custom of the time, having 
added the Greek name ’Iwvds, as being similar to 
his own proper name Iwdvyns.14 According to the 
Fourth Gospel, Jesus on His first meeting with 
Simeon said to him: ‘ Your name is to be K7¢@4s,’ 
the Evangelist adding 8 épynveverar Iérpos.© The 
Hebrew 43, Chald. x5’, is in Greek Ilérpos, but 
neither of these names is borne by any other 
person in the NT save the Apostle. The Syriac 
‘xpxD is not atransliteration at all, but the Syriac 
for ‘‘stone”: the translator, or possibly Syriac 
Church custom, recognized that S. Peter’s name 
was Simon Stone, and they called him, where 
necessary, by this appellative.’!® The name Kndas 
is not used in the Gospels or the Acts. It is 


1 Ac 123; HDBi. 247; Exp, 6th ser., v. 414, n. 3; Burkitt, p. 6. 
2 Ao 1522-33; NABCDEL read xadovmevov, but HP emxadov- 
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“ Mt 2716-17; HDBi. 245. This reading, which is supported 
by v.22, is adopted by R. C. Trench, Studies in the Gospels, 
London, 1878, p. 306; E. Renan, Life of Jesus, Eng. tr., do., 
1873, p.279 (who thinks that the correct reading is Bar-Abba, or 
Bar-Rabban); and J. Moffatt, The NT: A New Translations, 
do., 1914. Note the use made of this by J. M. Robertson, 
Christianity and Mythology?, do., 1910, p. 367, and the reply of 
C. Clemen, Primitive Christianity and its Non-Jewish Sources, 
Edinburgh, 1912, p. 185, and J. G. Frazer, GB, pt. vi., The 
Scapegoat, London, 1913, p. 419. 
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used alone by St. Paul in his First Epistle to 
the Corinthians,? and in Galatians.” ort was 
of opinion that Kypas was a form of Kaidgas, 
but that is not the case.* In the list of the 
Twelve the Apostle is called Ziuwy 6 Aeyépevos 
Ilérpos,* éméOnxev bvoua TH Tiwwve Wérpov,” Dipwva 
bv Kat dvduacev Ilérpov. We find, then, six 
distinct appellations—Sinfon,’? Simeon,® Simon 
Barjona,® Peter,” Simon called Peter,4! Simon 
Peter.” é 

(c) Adjectival names.—These may be still further 
divided into— 

(1) Those derived from the name of a place.—In 
the NT seven persons bear the name of ’Iovéas, the 
Greek equivalent of 7m. Among these are an 
ancestor of Jesus,” Judas of Damascus,!4 Judas 
or Jude, a brother of Jesus,!® Judas distinguished 
as ‘not Iscariot,’!® probably the same as Judas 
IaxwéBou,!? and Judas Barsabbas, who has already 
been noticed. But of the seven the most notable 
is Judas the traitor. In regard to his surname, 
scholars are now practically agreed that the term 
translated ‘Iscariot’ is the Greek for ni pex.38 
The reading drd Kapviérov clearly indicates a 
place. If a place be meant, what is its correct 
designation? The MSS oscillate between  xa- 
pve, "Toxapié0,7? Zkapudrys, and "Ioxapudsrys,* 
but the reading ’Ioxapuirys seems clearly prefer- 
able. Kerioth can scarcely be nip of Moab, 
and is much more likely to be jinyq-p of Judah,” 
meaning the twin cities or twin fortresses. It 
is identified with a place variously spelt Kur- 
yetein,” Kuryezein,™ and Karjetein,® 44 miles 
to the N.W. of Arad. Conder, indeed, found- 
ing upon the reading in D of Jn 124, etc., ard 
Kapvwrov, thinks that the place indicated is 
Ischar, which (according to the Samaritan 
Chronicle) was the old name of the present Askar, 
near Jacob’s well, the Sychar of Jn 45. In that 
case Judas most probably was a Samaritan. 
The reference to the Traitor in the Fourth 
Gospel*! would indicate that his father bore the 
surname "Icxapidrns, which he transmitted to his 
son. 

Another of the disciples of Jesus is designated 
Ziuwy 6 Kavavaios,® or Kavavtrny, and the same 
person is designated by Luke*! Dinwva rdv Kadov- 
Mevoyv Zmrurqv and Xiuwy 6 gmrwrjs.  Kavavatos 
is the transliteration of the Hebrew x73x3p, ‘the 
Cananzean,’ and is to be distinguished from, 
though it may be connected with, the geographi- 
cal term ‘Canaanite.’ In Syriac this surname ‘is 
rendered 337, and so is properly distinguished 
from the Canaanite woman (Xavavala), who is 
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xm3y3a.’1_ The Cananeans or Zealots were a well- 
known Jewish sect.? ‘ 

The name Mary, in Hebrew omn, in Greek Mapia 
or Maplau, seems to be used in the NT of eight 
persons. Of these Mary the mother of James, 
Mary of Clopas, ‘the other Mary,’ are generally 
admitted to be the same person indicated by differ- 
ent designations. Mary the sister of Lazarus, 
Mary the mother of Mark, Mary saluted by St. 
Paul, Mary the mother of Jesus, have been already 
referred to. There remains the eighth, Mary of 
Magdala, Mapla 7 Mayédadyvy. This is the form 
found in Mt.,* Mk.,° and Jn.,® while Lk. uses the 
form Mapia 7 xadoupévn Maydarnvy,” and 7 May- 
darnv7j Mapia.8 Most probably she got this sur- 
name from being a native or resident in Magdala, 
or Magadan, now Mejdel, a short distance from 
Tiberias. ® 

Mention is made in Ac 5*7 of ’Iovéas 6 TadcXatos, 
Judas the Galilean, a surname derived from 
the fact that he was a native of that province,’ 
though Josephus in one passage rather indicates 
that he came from Gamala, which lies east of 
Galilee. 

In Ac 13! among the teachers and prophets of 
Antioch mention is made of Aovxcos 6 Kupvaios. He 
may or may not have been the same person as is 
mentioned in Ro 167, but at any rate he was a 
fellow-countryman of Ziuwy Kupnvatos.!2 seta 

The purple-seller whom St. Paul met at Philippi 
was named <Avéia.® That may have been the 
woman’s proper name, but was most probably, as 
Ramsay hints, a designation from the district of 
Lydia, of which Thyatira was an important town. 
If this be so, it accounts for the fact that in his 
Epistle to the Philippians St. Paul does not men- 
tion her, though it is possible that she was Euodia 
or Syntyche.'4 

(2) Those derwed from other sources.—Various 
explanations have been given of a surname Boan- 
erges given by our Lord to James and John, and 
applied to them but once. None of these is very 
satisfactory, but by far the most likely is that the 
two were not merely brothers but twins, and that, 
since the superstitions attached to twins and the 
worship of the Dioscuri were well known, something 
in character, conduct, or appearance caused Jesus 
to give them the surname ‘Sons of the Sky.’!* 
The strange ideas associated with twins remind us 
of another disciple whose name we do not know, 
though we know his surname. In three passages 
in the Fourth Gospel! reference is made to an 
apostle Qwuds 6 Neyduevos Alduuos. Thomas is not, 
as it has become, a personal name ; it is simply the 
Aramaic word for twin. ojxa is transliterated into 
Greek as Owuds, and Alduuos is a Greek translation 
of the word. In the Acta Thome he is called 
Judas Thomas, and very early!® a legend arose 
that he was the twin brother of Jesus. 

1 Burkitt, p. 5. 

2Schirer, HJP 1. (Edinburgh, 1890) ii. 80, 177, 229; HDBi. 
348 ; Jos. BJ ty. iii. 9, 13, 14, iv. 5, v. 1, vi, vii. ; ExpT xxvi. 
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13 Ac 1614. 40, 14 HDB iii. 176 f. 15 Mk 317, 
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17 Jn 1116 2024 912. 
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In Mt 10° a disciple is named Oaddaios according 
to 8B, but C7EFGHKLM have AcSBaios 6 émixAndeis 
Gaddaios. Mk3* has Oaddaiov, D reading AcBBaiov. 
Lk 6", Ac 18 have Iovéay "Iaxé8ov. There seems, 
from a collocation of these passages, to be only one 
person meant, but, the meaning of the two names 
being at present quite doubtful, the reason of the 
triple name is impossible to determine. He may 
be the ‘Judas not Iscariot’ of Jn 14221 

3. The surnames of our Lord.—These are of 
— interest and of special difficulty. (a) Those 

erwed from some word like Nazar.—(1) One 
theory connects this word with the place-name 
variously see Nafapa, Nafgapdr, Natapdé, Natapér, 
Nagapéd. t 4° and Lk 416, where Nafapdé has the 
support of NB, are not in Mk., and therefore are 
most probably taken from Q. If that be so, 
Nafgapd was most probably the spelling of Q. The 
note of universality in our Lord’s teaching and 
His freedom from the restrictions of Jewish legal- 
ism have naturally raised questions as to His 
nationality and descent. Renan, in pointing out 
that the Galileans were a mixed race, declares it 
impossible ‘to ascertain what blood flowed in his 
veins,’ * while Gwatkin cautiously says, ‘TheGospel 
sprang up on Jewish soil, its Founder was a Jew, 
though only a Jew of Galilee.’* It has been sug- 
gested that Nazareth, or, better, some name which 
underlies that corrupt form, is an old synonym of 
Galil, 2.e. Galilee, but that supposition is contra- 
dicted by the fact that it is clearly stated that 
Nazareth was a town in Galilee, situated on a hill.4 
The effort to find a more probable solution has led 
to a discussion of the connexion of Jesus with 
Nazareth, along two lines. One set. of scholars, 
anxious to prove Jesus an Aryan, insist that He 
was born in Nazareth.> That He was not a Jew 
was argued by Emile Burnouf.® Ihering says, 
‘From the very commencement there is a touch of 
the Aryan in him. Some have tried to account for 
this link between him and the Aryans by accept- 
ing his descent from an Aryan father.’7 Cheyne 
quotes with approval the words of Percy Gardner, 
‘According to all historical probability, Jesus of 
Nazareth was born at Nazareth.’® Vary strong 
support has been given to this in various papers by 
Paul Haupt.? Evidence in its favour is found in 
the fact that on one occasion, we are told, Jesus 
went and preached els riv rarpida airod. This is 
rendered in AV and RV, English and American, 
‘into his own country’; in the 20th Century NT 
(?London, 1904), ‘his own part of the country’; in 
R. F. Weymouth’s translation (The NT in Modern 
Speech, London, 1903), ‘ His own country,’ with this 
added note, ‘literally, ‘‘fatherland”’; while J. 
Moffatt in his Historical NT (Edinburgh, 1901) 
translates accurately ‘his own native place,’ and 
in his translation of the NT ‘his native place.’ 
The words of Mk. are very significant, as in the 
Second Gospel no account is given of our Lord’s 
birth, and no mention is made of Bethlehem ; and 
this significance is intensified if the passage was 
taken by the writer of the First Gospel from Mark. 
If Jesus was born in Nazareth, His surname with 
dé gains significance and force, as “Incots 6 amd 
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8 #Bi ii. 1631. ‘ 
9 ExpT xx. 531, xxii. 4; Transactions, p. 303. 
10 Mt 1354.57, Mk 61, 


7 Rudolph von Ihering, The Evolution of the Aryan, London, 


Nafapé0.!_ But this connexion of Jesus and Naza- 
reth must not be held as settled, for another group 
of scholars take quite a different view and carry 
on the discussion along another line. (See W. M. 
ae Was Christ born at Bethlehem ?, London, 
1898. 

One set are doubtful if any such place as 
Nazareth existed. They point out that no town 
bearing that name is mentioned in the OT or 
Josephus, and that, although the Talmud mentions 
sixty-three towns in Galilee, it mentions none 
bearing that name till as late as A.D. 900.2 If 
there be left ‘out of consideration the narrative 
of the address at the opening of the Ministry in 
the Synagogue at ‘‘ Nazara,” a narrative peculiar 
to 8. Luke, and apparently composed by him out 
of Mk 6!° together with some very probably 
genuine sayings of our Lord which he took from 
another source, there is nothing whatever in the 
New Testament to individualize Nazareth at all 
beyond the mere letters of its name. . . . The fact 
is, that the identification of the Gospel Nafapér or 
Nafapé with a place spelt ni... is a piece of 
early Christian archaeology, rather than of primi- 
tive tradition.’* Burkitt further points out in regard 
to the woe pronounced on Chorazin, Bethsaida, 
Tyre and Sidon, and Capharnahum, that, while 
Bethsaida and Capharnahum were the centres of 
our Lord’s ministry, no mention is made of any 
work in Khorazin, while in Nazara Jesus had 
actually been rejected ; and ‘ with some misgivings’ 
he ventures ‘to suggest‘ that the name ‘‘ Nazareth” 
. .. may have arisen from a literary error,’ and 
that ‘we ought to consider the possibility that the 
city of Joseph and Mary, the rarpis of Jesus, was 
Chorazin.’ 

W. B. Smith, founding on the fact that the Tell 
el-Amarna tablets and the Annals of Tiglath- 
Pileser I1I. mention a town, Hinatuni, which means 
‘defence,’ ‘ protection,’ argues that to this ancient 
town a new name Nazareth, also meaning ‘ defence,’ 
was given; and, as Nazareth did not, as we shall 
see, yield the requisite adjective, it was written 
Nazara.> Cheyne (who identifies Hinatuni with 
Hannathon) denies that either name means 
‘defence,’ and Conder identifies Hannathon with 
Kefr ’Andn in Upper Galilee.® But from a place 
Nafapé6 or Natapa the adjectival surnames of Jesus 
—Nafapyvés and Nafwpaios7—cannot be derived. 
Burkitt says,’ ‘it is not easy to understand the 
form Nafwpaios in any case, but the difficulty is 
greater if we have to make it an adjective denot- 
ing an inhabitant of Nazara or Nazareth.’ The 
name of the place in the Syriac Texts is written 
nqsi, vocalized Ndsrath in the Peshitta, the adjec- 
tives Nafapyvés and Nafwpatos being rendered by 
xy. Here it is to be noted that ¢ stands for x, 
but in hardly any other instance is this the case ; the 
equivalent of fis not x but 1.9 If, then, the town 
was nv, the Greek should be Nacepér or Nacapd. 

(2) This fact has given rise to two theories. 

(i.) The theory which connects the word with 
13 (from 13, ‘to separate,’ ‘consecrate,’ ‘ purify’), 
meaning ‘the consecrated one.’ The Nazirites 
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...are not to the mark’ (Exp7' xix. [1907-08] 524); E. A 
Abbott (The Fourfold Gospel: the Beginning, Cambridge, 1914, 
p. 324) differs. 
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were a Jewish sect.1 John the Baptist was a 
Nazirite ; Jesus was not a full Nazirite.2, Burkitt 
throws out the suggestion® ‘that ‘‘Nazorzan” 
was a nickname, meaning possibly ‘‘ this odd sort 
of Nazarite”—one who calls for repentance, and 
yet eats and drinks like other folk. . . . The true 
origin of nicknames is easily lost, and it may 
have been supposed that the name referred to some 
place in Galilee.’ Abbott, while unable to support 
Burkitt’s idea that 1 is made to represent the 
Semitic s, heartily agrees with his dictum that 
‘the ordinary view of Nazareth’ is ‘wholly unproved 
and unsatisfactory.’ He favours another solu- 
tion— 

(ii.) The theory which connects the word with 
a root, 7x3, meaning ‘ flowering,’ ‘growing.’ Mt 2” 
says that Joseph came and dwelt in a town called 
Nafapéé that it might be fulfilled which was spoken 
by the prophet ‘he shall be called Nafwpaios.’ 
But Nafwpatos cannot be derived from Nafapé@. Be- 
fore the age of Jesus there was a belief that 
the Messiah would be 7y3 or Rod of Jesse of Is 111. 
The Targum paraphrases 7y3, ‘ branch,’ as Messiah, 
so that ‘it need not surprise us if among the 
Messianic names in the first century the Branch of 
the Tree of Jesse became familiar and popular so 
that the Messiah might be hailed as Nétzer.’5 
Hence when Jesus became famous as a healer the 
people began to play on the words Nazarene and 

azorzean, and His disciples, who felt His residence 
from childhood in Nazareth had been ordained to 
fulfil a Messianic prophecy that He should be called 
a Nazorzean, connected some form of Nazareth or 
Nazara with a form of Nétzer, a word used in 
prophecy to indicate the Messiah. Thus Jesus 
the Nazarene, 2.e. the man of Nazareth, became 
known as Jesus the Nazorzean, i.e. the Nétzer, the 
Lifegiver and Healer. Abbott supports this by 
several lines of evidence. Taking such passages as 
Mk 1%=Lk 4*4, where the demoniac addresses our 
Lord as Iyood Nafapnvé, he contends that Nazorzan 
in a Messianic sense is much more appropriate 
than Nazarene, a name referring to an obscure place 
Nazareth, and that this was used by the demoniac, 
but wrongly rendered by Mark.7 Mk 14®7 reads 
ad wera TOD Nagapnvod Foba rod Incod.2 Mt 267 reads 
"Inood rot Nagwpalov.2 Abbott argues: ‘if ‘‘ Nazo- 
rean,” meaning Néézer, was regularly used about 
Jesus by His Galilean followers in Jerusalem, it 
would naturally be repeated by the Roman soldiers, 
and afterwards by Gentiles in general, as a mere 
place-name — ‘“‘ Nazoreean” being regarded by 
Mark and other Greek writers as an inaccurate 
form of ‘‘ Nazarene.”’! Again, the Talmud calls 
Jesus or His followers Nétzri. Tliis does not 
resemble Nazara. But it closely resembles a form 
of ‘branch’ (Nétzer) extant in the text of Ben 
Sira — ‘the branch of violence shall not be 
unpunished.’ And it is easy to believe that the 
Jews parodied a form of Nétzer, to distinguish the 
Branch of the Christians from that true Nétzer of 
Jesse which God might call ‘the branch of my 
planting.” Thus the Talmud, as far as it goes, 
favours Nétzer, not Nazara. Again, while Jesse 
in Jewish mystical thought is typical of old age, 
the shoot growing up froin the root of Jesse indi- 
cates life and vigour, and would suggest thoughts of 
strengthening, healing, vivification, resurrection ; 
and it is most significant that the first proclama- 
tion of the gospel concerns "Incoty rév Natwpaior, 


1 HDB iii. 497 ff. ; Nu 61-21; Jos. BJ 11. xv. 1; W. R. Smith, 
RS?, London, 1894, pp 332, 482; H. Schultz, O7' Theology, 
Edinburgh, 1892, i. 161, 401; Abbott, p. 311. 

2 Mt 1119, Lk 724, a passage not in Mk. 


3 P. 18. 4 Burkitt, p. 18; Abbott, p. 324. 
5 Abbott, pp. 309, 315. 6 Ib., p. 309. 
7P, 810 8 Mt 2669 reads "Incov rod TadtAatov. 


9 Mk 1469 reads otros ef avray ear. 


10 Abbott, p. 314. 01 Ib., p. 318. 


the first miracle is done év 7@ évduari’Inood Xpiorod 
ro) Nagwpalov, and the title which our Lord 
used when He spoke to St. Paul on the Damascus 
road was ’Incois 6 Nafwpatos.1 ‘Most readers—if 
they approach these stirring announcements with 
a desire to realize them as if hearing them for the 
first time—will feel (I think) that there would be 
something flat in the mention of ‘‘the Nazorzan” 
if it only meant ‘born at Nazara,”—a name 
suggesting ‘Where is it?”—but that it would 
sound an inspiriting and stirring note if it also 
alluded to ‘‘the ever-living Prince of Life, the 
Nétzer, the Branch of the Lord’s Planting.”’? 
Finally, Abbott argues that, when Nazara, Nétzer, 
Nazir were transliterated into Greek in Mark’s 
Gospel, they were inevitably confused. Eusebius 
did confuse them, Jerome actually indicates that 
‘ Nazirite’ was an early interpretation of Matthew’s 
‘Nazorean,’ while Tertullian takes Nafapnvé as 
applied to Jesus in Lk 4% to mean Nazirite and 
then applies that term, in this sense, to the 
Christians.?_ In this connexion the words of the 
demoniac (Mk 1%, 6 &yos rod Ocod) are significant. 
The Holy One of God (Jg 137 1617) is rendered a&y:os 
@cod. The words of the demoniac may ‘indicate 
a tradition that called Jesus Nazir instead of 
Nétzer and that took Nazir to mean “holy one 
of God,”’ and in recording the words ‘ Mark might 
naturally add—in accordance with his frequent 
habit of combining two interpretations—“ thou 
Nazirite of God” in the sense of ‘‘thou holy one of 
God.”’4 

A consideration of the evidence for and against 
these two theories shows at least the need of a 
thorough philological and historical investigation 
of the terms and their use before an answer can 
be given to the question which Nestle propounded, 
‘Did not the whole tradition of Jesus living at 
Nazareth, and being called after that town, arise 
from a misunderstanding of this designation 
** Nazarene ” ?’® 

(6) Xpio76s.—Another surname of our Lord is that 
of Xpucrés. Throughout His earthly life our Lord 
bore the simple name Ijcofs. But in His time 
there was a general feeling of the approach of the 
Messiah: a Hebrew official title meaning one 
anointed for a special office, the Greek equivalent 
of which was Xpiords. Whether any person was 
Xpicrés was a question the answer to which depended 
on evidence. It was disputed whether or not 
John the Baptist was Xpiorés.6 Whether or not 
Jesus was Xpiords was also disputed. His disciples 
came to believe that He was ;7 His enemies ridi- 
culed the idea.’ But by the time the Gospels were 
written His followers had come to call Him ’Iycois 
Xpicrés,® and to describe Him as ‘Ingots 6 Aevydouevos 
Xpiorés.¥° In this way Xpirés became a surname, 
and finally passed into a distinct personal name." 

Other two names applied to our Lord may be 
either surname or title— 

(c) ulds bYlorov.—The primitive Semitic concep- 
tion of God was embodied in 5x, and the different 
aspects of bx were expressed by additions, one of 
which was "x 5y.12 The assertion! that ‘there 
must have been a Western Semitic deity who was 
known by this name’ lacks proof, but the incident 
in Gn 14 indicates the worship of a god bearing 
that title, to which further support is given by a 


1 Abbott, pp. 315, 320; Ac 222 36 410228, 27b., p. 320. 
3 Tb., p. 811. 4 1b., p. 313. 5 ExpT xix. 524. 
6 Lk 315. 16, 7 Mt 1616, 8 Mt 2717, Jn 922, 


9 Mt 11-18, Mk 11, Jn 117 173; in Mt 2310 the reference is 
impersonal. 

10 Mt 116; in Mk 134 the reading of X BCGLM is clearly an 
addition, and in Mt 238 6 Xpuo7ds is a gloss. ~ 

11 As in Mk 941, 

12 ERE i, 664; HDB ii. 198; Schultz, OT Theology, ii. 128. 

13 F, Hommel, Ancient Hebrew Tradition as illustrated by the 
Monuments, Eng. tr., London, 1897, p. 157. 
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statement of Philo of Byblus.! The title would seem 
to have been assimilated by jm, and the writer of 
the Epistle to the Hebrews? practically identifies 
this deity with mm. ‘‘*God the Highest” was a 
widespread pagan expression.’? In the NT God is 
named "Tyxoros,* John the Baptist was designated 
mpopyrns vylorov,®° the beneficent and helpful are 
called viol dyicrov,® Stephen in his speech before 
the Sanhedrin emphasized the omnipresence of 
mm, His superiority to Jewish conceptions of Him, 
and His exaltation over the gods of paganism by 
naming Him 6 tyoros.7 The slave girl of Philippi 
describes St. Paul and Silas as servants Tov 0co rod 
iyicrov. In the Annunciation the angel, while 
instructing Mary to name her child ’Iyoous, 
announces that He will be called vids tiarov.? 
He is, however, never so called, the only approach 
to it being the words of the Gergesene demoniac, 
who salutes Him as’Inoot vié rot @eov.)° 

(d) "Epxpavouvys\.—This name is mentioned in a 
passage in the First Gospel! where the writer 
quotes a prediction from Is 74, and applies the 
words ‘his name will be called "Exmavovir,’ as 
indicating that the name and what was said of the 
child there was true and would be fulfilled in 
Mary’s son ; but so far as the Gospels go this name 
was never given to Jesus. 

4. Roman surnames.—The conquest of Palestine 
by the Romans and the dispersion of the Jews 
throughout the Empire caused a considerable 
number of them to adopt Gentile names. Thusa 
certain Jesus adopted the surname Justus.” If 
Levi!’ be Matthew, then it would seem that 
the tax collector dropped his name of Levi and 
assumed that of Matthew on his becoming an 
apostle. A companion of St. Paul named John 
seems to have assumed the Roman name Marcus. 
At Corinth St. Paul lodged with one Titus or 
Titius Justus, about whose name there is very much 
variation in the MSS." The most distinguished 
personage who adopted a Roman name was the 
Apostle to the Gentiles. Deissmann has shown 
that the alteration in the name in Ac 13? is due to 
the writer of the Acts, and that it had no reference 
to the proconsul but simply indicated that Saul, 
like many Jews and Egyptians of his time, had a 
double name chosen by him very probably because 
of resemblance in sound.® 

LITERATURE.—This has been sufficiently indicated throughout 
the article. P. A. GORDON CLARK. 


SWEARING. —See OATH. 
SWORD.—See ARMOUR. 
SYCHEM.—See SHECHEM. 
SYMEON.—See PETER. 


SYMEON (SIMEON) called NIGER.—Symeon is 
mentioned second in the list of prophets and 
teachers at Antioch (Ac 131). His sobriquet of 
‘Niger’ has led some to suppose that he was 
African by descent and, if so, may have been one 
of those men of Cyprus and Cyrene by whom the 
Gentile Church at Antioch was founded (11”). 
The suggestion, however, is a doubtful one, resting 
on a doubtful foundation. W. A. SPOONER. 


1 HDB iii. 450. 2 He 1418, 
3 Ramsay, St. Paul the Traveller, p, 215. 

4 Lk 135, 5 Lk 176, 6 Lk 635, 
7 Ac 748, 8 Ac 1617, 9 Lk 132, 
10 Mk 57, Lk 828, 11 Mt 128, 12 Co} 411, 


13 Mk 214, Lk 527. 29, 
14 Ac 1212. 25 135. 13 15387. 39. ete.; EapT' xxvi. 372. 
15 Ac 187; HDB ii. 829; Ramsay, Sé. Paul the Traveller, 


. 256. : 
Pig Ac 139; Deissmann, Bible Studies, p. 313, with the refer- 
ences therein to 1 and 2 Mac. and Jos.; Ramsay, St. Paul the 
Traveller, p. 81; HDB iii. 697. 
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SYNAGOGUE.—1. The name.—The name ‘syna- 
gogue’ (cuvaywyyj, Aram. xpv33, Heb. 033, ‘as- 
sembly,’ like éx«Anoia, LXX for either my or byp, 
‘congregation ’) denotes primarily~ the religious 
community of Jews (Sir 24%, Lk 121, Ac 92 2611: 
also used by the Judeeo-Christians [Epiphan. Her. 
xxx. 18; Harnack, ad Hermas Mand. xi. 9]) but 
became afterwards the regular term for the Jewish 
place of worship. Aram. s7y322 (see E. Levy, 
Neuhebr. und chald. Wérterbuch iiber die Talmud- 
im und Midraschim, Leipzig, 1876-89, s.v.)= Heb- 
nojan ma, ‘the house of the congregation’ (Mishna 
throughout) ; so Philo, ed. Mangey, ii. 458; Jos. 
Ant. XIX. vi. 3, BJ I. xiv. 4-5, VII. iii. 3; Cod. 
Theodos. xvi. 8. Often mpocevyy is used for olkos. 
mpocevx is, ‘house of prayer’ (LXX to Is 567 and 
607; Philo, ed. Mangey, 1i. 523, 535, 568, 596, 600; 
Jos. Vita, 54; Ac 16!8), for mpocevxripiov (Philo, 
ed. Mangey, ii. 168), and for caBBaretov= ‘Sabbath 

lace’ in an edict of Augustus (Jos. Ané. XVI. Vi. 2). 
hrough the Pauline writings éxkAyola (Fr. église) 
became the exclusive name for the Christian 
Church in the double sense of congregation and 
house of worship (Schiirer, GJV ii.3 (Leipzig, 1898] 
433, 443; but ef. F. Spitta, Zur Geschichte und 
es des Urchristentums, ii. [Gottingen, 1896] 
43). 

2. Origin.—Like the beginnings of all great 
movements in history, the origin of the institution 
is wrapped in obscurity. The ancients ascribed 
it to Moses (Philo, ed. Mangey, ii. 168; Jos. c. 
Apion. ii. 17; Ac 154, Targ. Ex 18”; ef. Targ. Jg 
5?, 1 Ch 16, Is 13, Am 5). But the Mosaic 
system of sacrifices had no provision made for 
regular prayers ; and so the identification of ‘the 
house of the people’ (Jer 398 [see Rashi and Kimhi]) 
with the synagogue is without foundation. The 
synagogue is a new creation for which the Exile 
alone offered the conditions (see Wellhausen, Js. 
und gud. Gesch.®, pp. 149, 194). As the prescribed 
sacrifices could not be offered on foreign soil, which 
was regarded as ‘unclean’ (Am 7!", Ezk 41), another 
organized form of worship became an imperative 
necessity. In place of the priesthood, whose ex- 
clusive domain was the Temple with its sacrificial 
cult, a new class of men in the Exile voiced the 
needs of the people, accentuating the significance 
of prayer and song as the more spiritual elements 
of the Divine service, and at the same time appealed 
to the people, like the prophets of old, by words of 
warning and consolation, offering public instruction 
through the Word of God, whether spoken or read. 
Such a class of men were the ’andvim, ‘the meek 
ones,’ hastdim, ‘the godly ones,’ or kddéshim, ‘the 
holy ones,’ of the Psalms; they had devotional 
assemblies of their own (Ps 1° 26!2 897 10782 1111 
1491). To them, in fact, the Psalm literature owes 
in the main its origin, and they coined the language 
of prayer (see I. Loeb, La Littérature des pauvres 
dans la Bible, Paris, 1892); hence the abundance 
of prayers in the post-Exilic literature.(1 Ch 1716-7 
2910-19, 2 Ch 614-42 1411 208-12, Ezr 98-15, Neh 98-38, 
Dn 279-23 9419, also Is 36)°°), not to mention the 
apocryphal books such as the Maccabees, Enoch, 
Judith, etc. Music and song likewise occupy a 
prominent place in the Chronicles and the Psalms, 
while they are ignored in the Priestly Code. The 
very fact that the Exilic seer speaks of ‘an house 
of prayer for all peoples’ (Is 567; cf. LXX to Is 
607) indicates the existence of places for devotional 
assemblies of the people in the Exile. King 
Solomon’s dedication prayer, which was composed 
in the Exile (1 K 8“#-), also shows that the exiled 
Jews prayed ‘in the land of the enemy’ with their 
faces turned towards Jerusalem, exactly as did 
Daniel (Dn 6”). Such devotional assemblies were 
held on the banks of rivers (Ps 137; ef. Ezk 13, 
Dn 82), the Sabbath, which assumed a higher 
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meaning in the Exile (see Wellhausen, Joc. cit.), 
as well as the feast and fast days offering the in- 
centives to the same (Is 58* #8, Zee 7°; cf. 2 K 4%), 
To such assemblies the writings of Deutero-Isaiah 
were in all likelihood addressed (cf. L. Herzfeld, 
Geschichte des Volkes Israel, Leipzig, 1871, 1. 132) ; 
and the Gomposition of the prophetical books in 
their present shape, with thé message of comfort 
at the end of each portion or book, if not also that 
of the Pentateuch (cf., for instance, Lv 27%4 as the 
conclusion of the Holiness Code), seems to have 
been made with such devotional assemblies in view. 
Whether the new religious spirit which emanated 
from Persia under Cyrus exerted a re-awakening 
influence on Judaism, as E. Meyer (Geschichte des 
Alterthums, Stuttgart, 1884-1901, iii. 122-200) 
asserts, or not, it is certain that Parsiism had a 
large share in the shaping of the synagogal liturgy, 
as pointed out by Graetz (Geschichte der Juden, ii. 
[1876] 409-418, note 14) and J. H. Schorr (He-Haluz, 
vil. [1865], viii. [1869)). 

3. History.—The words of Ezk 11% (see Targ. 
Meg. 29a), ‘To Israel scattered among the nations 
I shall be a little sanctuary,’ were actually verified 
through the synagogue, as Bacher (see art. ‘Syna- 
gogue’ in HDB) states. It is noteworthy that the 
synagogue at Shaf Yathib near Nahardea in Baby- 
Jonia was in the 2nd cent. taken to be the work of 
King Jehoiachin, who was said to have had the 
stones and the earth brought from Jerusalem ; and 
it was claimed to be the seat of the Shekinah like 
the Temple of yore, the statue erected there 
(against the Jewish Law) being probably a Persian 
symbol of the Divine Presence (Meg. 29a; Késh 
hash. 246; Kohler, MGWJ xxxviii. [1893] 442). 
The claim of being the seat of the Shekinah was 
also raised for another old synagogue at Huzal 
(Meg. 29a). Another one was ascribed to Daniel 
(Hrib. 21a). 

The earliest testimony for the existence of the 
synagogue in Palestine is found in Ps 74°: ‘They 
have burned up all the synagogues of God in the 
land’ (so Symmachus and Aquila for 5x-y%p). 
Most commentators refer the psalm to the Mac- 
cabeean time, though it seems strange that the 
destruction of the synagogues should not have been 
mentioned in the Maccabzean books. H. L. Strack 
(PRE xix, 224) refers the psalm to the war of 
Artaxerxes Ochus (359-333 B.c.). Wellhausen 
(Joc. cit.) thinks that the synagogue took the place 
of the ancient bdaméth (‘high places’)—a view 
which seems to be confirmed by Targ. on 1 Ch 16 
and 1 Mac 3“; cf. Kimhi on Jg 20'. Possibly the 
rule to have the synagogue in the heights of the 
city (Tés. Meg. iv. 23; cf. Tanh. Behukkothai, ed. 
8. Buber, Wilna, 1885, p.4; Shabb. lla; Epiphan. 
Her. \xxx. 1) has some connexion with this ancient 
practice. On the other hand, the site of the syna- 
gogue was, on account of the necessary ablutions, 
preferably chosen near some flowing water or at 
the seaside, as is shown by the Halicarnassus de- 
cree (Jos. Ant. XIV, x. 23: ‘They may make their 
proseuches at the seaside, following the customs of 
their fathers’; cf. Ac 168). Hence also the inter- 
pretation of ‘the well in the field’ (Gn 29°), that is 
the synagogue (Ber. R. Ixx. 8). Owing to this, 
the synagogue was frequently outside the city 
(Kid. 73b, Shab. 24b, Rashi; Tanh. Haye Sarah, 
ed. Buber, p. 7; Zur. O. H. 236; cf. Mekilta Bo, 
1; Sheméth R. on Ex 9”; Philo, ed. Mangey, ii. 
298). There being no special provision made for 
a synagogue within the Temple, the Hall of the 
Hewn Stones was used for the daily prayer (Tamid 
iv.-v.), but Rabbi Joshua of the Ist cent. (Tés. 
Suk, iv. 5) speaks of a synagogue and a school- 
house on the Temple hill near by. The term ‘nxn 
(=481, being the numerical value of the letters) in 
Is 17! causes the Haggadist to speak of 480 syna- 


gogues which Jerusalem had besides the Temple 
(Jer. Meg. 73d, Keth B. 35c, ‘Ekah R. Introd. 12; 
Babl. Keth. has erroneously 394). It is certain 
that the number was quite large, as may be seen 
from Ac 69 (cf. 251), according to which each 
settlement of foreign Jews had a synagogue of its 
own — Alexandrians (cf. Tés. Meg. iii. 6, iv. 13), 
Cyrenians, Cilicians, and Asiatics. Epiphanius (de 
Mensuris, 14) speaks of seven on Zion. Josephus 
(Vita, 54) mentions the Great Synagogue at Tiberi- 
as, where during the Roman war political meetings 
took place (see also ‘Evrib. x. 10). In the 5th cent. 
Tiberias had thirteen synagogues (Ber. 8a), one in 
the village of Tiberias (Pesik. &. 1966). The syna- 
gogue at Caesarea, where the revolt against Rome 
was started (BJ I. xiv. 4-5), continued its existence 
under the name of the synagogue of the revolution 
to the 4th cent. (Jer. Bik. ili. 65d), and was prob- 
ably. the one in which Rabbi Abbahu had his 
frequent disputes with the Church Fathers (H. 
Graetz, Geschichte der Juden, iv.? [1893] 288). 
The Gospels mention the synagogues of Capernaum 
(Mk 121 and ||s) and Nazareth (Lk 4" and ||) wherein 
Jesus taught. The former was built for the Jews 
by the Roman centurion, a proselyte (Lk 7°). 
About the interesting ruins discovered in recent 
times of many synagogues in Galilee from the Ist 
and 2nd centuries, possibly even that of Capernaum, 
see Schiirer, GJV ii.4 [1901] 517, note 59. At 
Sepphoris, the seat of the academy of Rabbi 
Judah, the prince, of the 2nd cent., one synagogue 
was called ‘the great Synagogue’ (Pesik. 1360) ; 
another one, probably after an engraved symbol, 
‘the Synagogue of the Vine’ (Jer. Nazir, vil. 56a). 
The wealth spent on the synagogue at Lydda gave 
the Rabbis cause for complaint (Jer. Shekalim, v. 
495). As Philo (ed. Mangey, ii. 168) says, each city 
inhabited by Jews had its synagogue ‘ for instruc- 
tion in virtue and piety’ (cf. Tés. B.M. xi. 23 and 
Sanh. 176). 

The oldest synagogue on record is that built in 
Alexandria under Ptolemy Il. (247-221 B.c.) and 
dedicated to him and his sister Berenice according 
to the inscription discovered in 1902 (Schiirer, 
GJV ii.* 497, iii.4 [1909] 41). The large Jewish 
population had many synagogues in the different 
quarters of the city (Philo, ed. Mangey, ii. 568), 
the largest and most famous of which was the one 
built in the shape of a basilica and described in 
glowing colours (Tés. Suk. iv. 6, Jer. Suk. v. 55a, 
Babl. Suk. 51a); it was totally destroyed under 
Trajan (Graetz, Gesch. der Juden, iv.2 117). The 
legendary narrative 3 Mac7!”- tells of the founding 
of a synagogue at Ptolemais in Southern Egypt 
under Ptolemy Iv. In Syria the most famous was 
the Great Synagogue at Antioch, to which the 
brazen vessels carried off from the Temple at 
Jerusalem by Antiochus Epiphanes were presented 
by his successors (BJ vil. ili. 3). Damascus also 
had a number of synagogues; in these Paul the 
Apostle preached (Ac 97°), Throughout Asia 
Minor, Macedonia, Greece and its islands, in cities 
such as Ephesus, Philippi, Thessalonica, Athens, 
and Corinth, the synagogues, being the gathering- 
places for Jews and ‘God-fearing’ half-proselytes 
(Ac 13%: 6-8 7), offered a sphere of activity to 
St. Paul and his fellow-workers (Ac 13° !4 141 1638 
17}: 10. 17 184-7). In Rome there were quite a number 
of synagogues at the time of Augustus (Philo, ed. 
Mangey, li. 569), and the inscriptions discovered 
in recent times mention nine different ones named 
either after persons, such as Augustus, Agrippa, 
and Volumnus, or after places, such as Campus 
(Martius) and the Subura, or after the language of 
the members, Hebraic or the vernacular, qne after 
the trade ‘lime burners,’ and another after an en- 
graved symbol ‘the Synagogue of the Olive Tree.’ 
A synagogue of Severus is mentioned in Ber, R. ix.5 
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quoted by Kimhi on Gn 13 (Schiirer, GV iii.4 839). 


On disputes held there by Palestinian masters 
with Romans and Christians under Domitian see 
H. Vogelstein and P. Rieger, Geschichte der Juden 
in Rom, i. [Berlin, 1896] 29. 

4, Form and furniture of the synagogue.—Like 
the Alexandrian Great Synagogue and the Hall of 
Hewn Stones in the Temple (Ydmda, 25a), the 
synagogue at Tiberias had the form of a basilica 
with a double row of pillars (Widr. Tehillim on 
Ps 93 [end]). As to the style of the synagogue, 
as shown by the ruins in Galilee see Schiirer, 
GJV ii.* 446; their orientation, however, does 
not conform to the rule that they should be 
directed towards the East, corresponding with the 
tabernacle (Nu 3°8). However, the same was also 
the rule for the Church (Apost. Const. ii. 57. 3. 14; 
ef. Tylor, PC?, London, 1891, ii. 426 ff.). 

The chief furniture was the nn, ‘ark’ (Meg. iii. 
1, Taan. ii. 1), in which the scrolls were kept 
covered with cloth or put in a case, over which was 
spread a baldachin (kilah) or curtain (pardketh, 
Ex 26*!; Jer. Meg. 73d, 756). It was placed near 
the upper end of the synagogue, and in front of it 
stood the ‘delegate of the congregation,’ who offered 
the prayer (Ber. v. 3, 4 and elsewhere). In the 
centre was the bémah (=Bijua, ‘ platform’) made of 
wood (Sétd, vii. 8; Suk. 516; cf. Neh 84 AV, ‘the 
pulpit of wood’), called in more modern times 
almemar, the Muhammadan al-minbar (JE, s.v. 
‘ Almemar’); upon it stood or sat in a chair called 
‘theseat of Moses’ (Mt 23?; ef. art. ‘China’in JH 
iv. 37) those who read from the scroll of the Law 
or other sacred books, which were placed upon the 
lectern, called after the Greek dvanoyeiov (see Levy, 
Werterbuch, s.vv. y353% and 703), or the tablets. 
There were also chairs set for the elders and the 
scribes (Tés. Suk. iv. 6, Mt 23° and ||). For the 
candelabra (menérah) see Tés. Meg. iii. 3, Jer. Meg. 
7T4a. 

5, Organization of the synagogue.—The members 
of areligious community having a synagogue for 
its centre—and there were, as shown above, often 
many in the larger cities—were called bene hak- 
keneseth, ‘sons of the synagogue’ (Meg. ii. 5, iii. 1). 
The number required for the formation of a syna- 
gogue community was ten (Bekér. v. 5, Zabim, iii. 
2, Tés. Meg. iv. 3, Sanh.i. 6). At the head was a 
ruler, résh hak-keneseth (Y6md, vii. 1, Sétd, vii. 7) 
= dpxiowwd-ywyos (Mk5”, Lk 1344, Ac 13” ; cf. Lk 8"), 
whose function was to maintain order in the syna- 
gogue and to decide who should conduct the 
service. The subaltern officer, who had to carry 
out the orders of the former, assisting him in 
keeping order, hand the sacred scroll to the reader 
and return it to its place (S6é¢d, vii. 7, Lk 4°), take 
charge of the palm branches of the Swkkéth feast 
(Suk. iv. 4), and give the signal for the service 
(Tés. Suk. iv. 6, Sifré Nu 39) and for the suspension 
from work on Sabbath and Holy-day Eve (70s. Suk. 
iv. 12), was called hazzan hak-k*neseth=irnpérns 
{Epiph. Her. xxx. 11). He also assisted in the 
instruction of the school children by showing the 
passage that was to be read (Shab. 13) and acted 
as lictor of the synagogue court in scourging 
offenders (Mak. iii. 12, Tés. Mak. v. 12). In the 
course of time, however, he rose in rank while 
officiating in smaller congregations as leader in 
prayer and as instructor (Jer. Yeb. xii. 13a, Jer. 
Ber. ix. 12, Babli Meg. 23h, Mas. Séferim x. 8, 
xiv. 1; Pirké de R.E. xii. [end]). For the various 
functions of the service itself no permanent official 
existed in the ancient time, and he who was to 
lead in prayer was selected by the congregation— 
mostly through its ruler—as the representative, or 
‘the delegate of the community,’ sh‘liah zibbur, 
and upon being invited in the usual formula—at 
least in the Talmudic period—‘Come and bring 


for us the offering,’ he stepped in front of the ark 
to offer the prayer (Ber. v. 3-5, Jer. Ber. iv. 8b). 
In Mishnaic times it seems that the functions of 
reciting the Sh’md@ (the proclamation of the Unity 
of God, Dt 6*%, and its corollaries Dt 113%-?! and 
Nu 15°71), with its accompanying benedictions, of 
reading from the Prophets, and of offering the 
Priestly Blessing at the close of the service were 
all preferably assigned to one person (Jeg. iy. 5); 
but this was by no means the case originally (see 
below). For the reading from the Pentateuch 
different members of the congregation were called 
up, on Sabbath seven, on the Day of Atonement 
six, on festival days five, on New Moon and semi- 
festivals four, and on the second and fifth week- 
days and Sabbath afternoons three (Meg. iv. 1-2), 
and as arule Aaronites first and Levites afterwards 
(Gittin, v. 5). The one who was to translate the 
text into the vernacular (Aramaic), called metirge- 
man (Meg. iv. 4), was, however, permanently en- 
gaged. The more learned men of the congregation, 
and especially learned guests, were as a rule invited 
to read the last portion and some portion from the 
Prophets, which they afterwards expounded in a 
sermon. This prophetic portion was called in 
Aramaic aphtarta (Heb. haphtharah—word of dis- 
missal; whence the name of the last reader, 
maphtir [see Levy, Worterbuch, s.v. xnr25x], Tanh. 
Tertimah, 1; Lk 43*:), 

It was principally on Sabbath and festival days, 
when the people were at leisure, that the service 
was well attended, and accordingly the weekly 
lesson from the Torah was read in full (ef. Philo, 
ed. Mangey, ii. 282, 630, 458); wherefore the 
synagogue was called the ‘Sabbath place’ par ex- 
cellence (Jos. Ant. XVI. vi. 2; ef. Bacher’s quotation 
from Payne Smith, art. ‘Synagogue,’ in HDB iv. 
636). On Monday and Thursday the villagers 
coming to the cities for the court or the market 
attended the synagogue in sufficient numbers to 
have a portion of the Torah read (Tds. Taian. ii. 4). 
On week days only larger cities had the required 
‘ten men of leisure’ (batlanim || Meg. i. 3, Sanh. 
176; see JE, art. ‘ Batlanim’) for the daily service ; 
later it became a fixed custom to engage ‘ten 
men of leisure’ for the holding of the daily service 
where the attendance was too small. 

6. The service: its elements and its develop- 
ment.—The Divine service assumed at the very 
outset a two-fold character: it was to offer common 
devotion and public instruction. But the devo- 
tional part, again, consisted at the very beginning, 
as far as we can trace it, of two elements: (a) the 
confession of faith, (0) the real prayer (tefillah). 

(a) The confession of faith, termed in the Mishna 
‘the acceptance of the yoke of sovereignty of God,’ 
Kabbalath ‘6l Malkit Shamayim (Ber. ti. 2), by 
the recital of the Shema’ (Dt 67-9 113% 21, Nu 15°74), 
was preceded by two benedictions, one containing 
the praise of the Lord as the Giver of light in view 
of the rising sun each morning, and of the With- 
drawer of the light of day each evening, and 
another containing the praise of the Lord as Giver 
of the Law to Israel, His chosen people, and 
followed by one benediction beginning with a 
solemn attestation of the monotheistic truth pro- 
claimed in the Sh¢md', and ending with the praise 
of God as the Redeemer of Israel with reference to 
the deliverance from Egypt mentioned in the clos- 
ing verse of the Sh¢ma‘ chapters (Nu 15). That 
this part is very old is shown, not merely by the 
discussion of the oldest Rabbinical schools concern- 
ing the details of observing the commandment 
found in Dt 67: ‘When thou liest down, and when 
thou risest up,’ but by Josephus’ source (Ant. Iv. 
viii. 13), hick ascribes to Moses the recital of the 
Shemad and of the benediction for Israel’s redemp- 
tion. But what Philo tells of the Therapeutes, 
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that ‘they prayed each morning and evening for 
the light of heaven’ (ed. Mangey, ii. 475), and 
Josephus of the Essenes, that ‘they offer prayers 
handed down from their fathers towards the rising 
sun as if supplicating for its rising,’ that is to say, 
with hands outstretched towards the streaks of 
light coming forth (BJ Il. viii, 5; ef. Hnoch lxxxiii. 
11, Wis 16%, $2d. Orac. iii. 591f.), which corre- 
sponds with what the Talmud says (Ber. 96, Jer. 
Ber. i. 3a) of the Vethikim, ‘the enduring, con- 
scientiously pious’ (another name for the Essenes), 
that ‘they recited the Sh¢ma@ at the time of the 
radiance of the morning sun,’ points almost with 
certainty to Zoroastrian influence (see, besides 
Graetz, Schorr, and Kohler, also T. K. Cheyne, 
The Origin and Religious Contents of the Psalter 
[BL], London, 1891, pp. 283, 448), and thus indicates 
a time when these prayers were offered under the 
open sky. 

(6) The real prayer (éefil/ah) consisted of either 
eighteen benedictions or seven benedictions on 
Sabbath and festival days. In both cases the 
three opening and three concluding benedictions 
were the same. On week days, however, twelve 
specific prayers are offered between these, six con- 
cerning human life in general and five concerning 
the national life of the Jewish people, the twelfth 
containing the supplication that all the prayers 
offered either collectively or individually be heard, 
whereas on Sabbaths and festivals only one specific 
prayer with reference to the day is offered. 

_The three opening benedictions are: (1) Birkath 
Abéth, ‘the praise of the God of the fathers,’ 
dwelling on the merits of the patriarchs and closing 
with the words ‘Shield of Abraham’ ; (2) Gebaréth, 
‘the praise of the Divine Omnipotence,’ as mani- 
fested in cosmic life and in the future resurrection : 
it closes, ‘ Blessed be Thou who revivest the dead’ ; 
(3) Kedushah, ‘the sanctification of the Lord by the 
heavenly hosts’: it closes with, ‘ Blessed be Thou, 
the holy God.’ The three concluding benedictions 
are: (1)‘Abddah, prayer for the favourable accept- 
ance of the Divine service in the Temple, which, 
since the destruction of the Temple, has been 
changed into a prayer for the restoration of the 
sacrificial cult: it now closes, ‘Blessed be Thou 
who restorest Thy Shekinah to Zion’ ; (2) Hédaah, 
thanksgiving for all the bounties-of life and the 
wondrous doings of Providence ; (3) Birkath Kéha- 
nim, the benediction connected with the Priestly 
Blessing (Nu 674-27), which formed -the conclusion of 
the service. 

The twelve week-day benedictions are: (1) prayer 
for knowledge and wisdom; (2) for spiritual re- 
generation ; (3) for Divine forgiveness ; (4) for the 
redemption of those in bondage; (5) for the heal- 
ing of the sick; (6) for the produce of the year; 
(7) for the gathering of the dispersed of Israel ; 
(8) for the restoration of a reign of righteousness ; 
(9) originally for the destruction of the kingdom 
of arrogancy (=the heathen powers): after the 
Bar Cochba war, however, it was changed into a 
curse of the heretics and (Christian) informers 
in the service of Rome ; (10) prayer for the leading 
authorities, the Zaddikim, the Hastdim, the elders, 
the remnant of the Séf*rim, and the proselytes ; 
(11) originally a prayer for the restoration of the 
Davidic dynasty in Jerusalem, afterwards divided 
into a aye or Jerusalem’s restoration as the 
city of God and another for the Branch of David— 
hence arose nineteen instead of eighteen week-day 
prayers (cf. Tés. Ber. ii. 25, Jer. Ber. ii. 4d-5d, 
lv. 8ac, Késh hash. iv. 49¢; Lekah Tob Waéthhanan; 
Yalkit on 18 2; Ber. 28bf.) ; (12) prayer for the 
acceptance of all petitions (see Schiirer, GJV ii.4 
540). As to the age of these prayers in their original 
form, the mention of the Sanhedrin, elders, and 
the remnant of the Sdéf*rim in the 10th (resp. 13th) 


rayer indicates the Maccabeean, if not the pre- 
Mice heen: time (cf. also Sir 51)? and Schiirer, 
GJV ii.4 542 n., 156). The three opening and three 
concluding benedictions have been preserved in a 
more elaborate and original form in the ancient 
Church liturgy that came down under the name 
of Clement (Apost. Const. vii. 33-35, 37-38, vill. 
37), the opening and concluding formulas being 
almost identical (see art. ‘ Didascalia’ in JE iv. 
593 ff.). The Sabbath and Holy-day benediction 
(Apost. Const. vii. 36) has also the original Jewish 
character. All these prayers evidently originated 
in Hasidean circles, and were only afterwards re- 
duced in length to suit the people at large, as the 
synagogue became a common institution (see also 
L. Zunz, Géttesdienstliche Vortrige der Juden’, 
Frankfort a.M., 1892, pp. 379-383, and G. Dalman, 
Die Worte Jesu, Leipzig, 1898, p. 2991f.). As a 
matter of fact, the entire angelology of the first 
Shema' benediction and of the third of the eighteen 
benedictions is, like those in the ancient Church 
liturgy, altogether Essene in character, intended 
only for the initiated into the ‘higher wisdom,’ 
and the popularization of these prayers was as much 
the work of the synagogue as was the propaga- 
tion of religious knowledge among the people—a 
work begun by the Levites (Neh 87 9°, 2 Ch 
198 312 35; Test. Levi, viii. 7; Y6ma, 26a; Tanh. 
Waéra,4; Num. R.,i., iii., vy.) and achieved in the 
course of centuries through the synagogue by the 
Pharisees (see R. T. Herford, Pharisaism, London, 
1912, pp. 80-83). 

The reading from the Law introduced by Ezra 
(Neh 8°) became soon afterwards a fixed custom 
for each Sabbath, and so the Pentateuch was com- 
pleted at first in triennial (possibly originally 
septennial [cf. Dt 31/°]) and later in annual cycles 
(Zunz, op. cit., p. 3f.), it having been jivided at 
first into 154 and afterwards into 54 sections 
accordingly. The seven men called up for public 
reading seem to have been originally identical 
with the seven leading men of each community 
(Meg. 26a; Jos. Ant. Iv. viii. 14, BJ UW. xx. 5), 
probably the Heber‘*Ir (Tés. Bik. iii. 12, Ber. iv. 
7, and elsewhere), but were afterwards chosen 
from among all the members of the synagogue. 
The reading from the Prophets which followed 
that from the Pentateuch (Ac 13!) is probably of 
an older origin than the latter; its selection was 
left to the preacher of the day (Lk 4"), but after- 
wards the selection for each Sabbath and Holy-day 
was fixed so as to correspond with the character of 
the day or the Pentateuch section. 

7. Women in the synagogue.—Women could 
not be members of the synagogue, though they 
seem to have performed synagogal functions of 
their own, and so prominent women were elected 
as mothers of the synagogue (‘Mater Synagoge’ 


[Schiirer, GJV iii.4 88]).. They attended the 


service (Ac 164, 46. Zara 386, Sdtd 22a), but could 
take no part in the common service (7és. Meg. iv. 
11, Bab. Meg. 23a). They were without doubt 
at all times (Tés. Suk. iv. 11, Bab. Suk. 516; ef. 
Philo, ed, Mangey, ii. 482; Kid. 8la; Chrysos. 
Hom. 74in Matt., quoted by Loew) separated from 
the men by some sort of wall or barrier (against 
Loew, Gesammelte Schriften, iv. 62f., and Bacher, 
loc. cit.). See also Schiirer, GJV ii.4 521, 527, 
where the emporium found in the ruins of the 
ancient synagogue is correctly assigned by him to 
the women. ; 

8. Schoolhouse.— The synagogue was at the 
outset the place for public instruction (Philo, ed. 
Mangey, ii. 168: ‘Their houses of worship are 
nothing but schools of wisdom and virtue’; and 
Jos. c. Apion. ii. 17-18), and at an early time 
elementary schools for the young were established 
therein, or near by (Jer. Keth. xiii. 35¢; M.K. 
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lil. 3ld; Bab. Kid. 30a; Ber. lia; Meg. 286; | 197 ff. ; J. Wellhausen, Israelitische und jtidische Geschichtes, 


B.B. 213; Gitt. 58a). 

9. Other uses of the synagogue.—To eat, drink, 
or sleep in the synagogue was regarded as profana- 
tion, but it was used for funeral addresses (7'6s. Meg. 
ili. 7; Bab. Meg. 286), for public announcement, 
erecaly of charity donations (Lev. R. xxxii. 6; 
Schiirer’s quotation of Mt 6? refers to the Temple 
[see artt. ‘Alms’ in J#i. and ‘ Didascalia,’ 7b. iv. 
591°_5928]), The ancient Hasidim or Essenes seem 
to have had their meals in, or near, the synagogue, 
and the poor were housed and fed in rooms adjoin- 
ing it (Pes. 10la; Kohler, MGWJ xxxvii. 494). 
Punishment by scourging was inflicted in the 
synagogue (Mt 10!” 23%, Ac 261). 

10. The synagogue discipline. —The mainten- 
ance of the synagogue community required certain 
disciplinary measures to keep obnoxious or hostile 
elements out. The following were the different 
forms of exclusion or excommunication used against 
unsubmissive members. 

(1) Herem, anathema—a term used since 2 Es 
10® (see artt. ‘Anathema’ and ‘Ban’ in JZ) in 
the sense of absolute exclusion from the congrega- 
tion (MW. K. 16a; 1 Co 16”, where the Greek dvd@eua 
is followed by the Aramaic formula Maran atha 
[‘ thou art accursed ’] Gal 18), for which also the term 
amocuvdywyos is used (Jn 97 12” 162; Apost. Const. 
i xhii 1, U1. viii, 3, Iv. vill. 3; the Syrian 
Didascalia is less exact). 

(2) Niddiy, conditional or temporary exclusion 
—a term used chiefly in Mishna (To‘an. iii. 8, 
ME. iii. 1-2; ‘Edi. v.c; Midd. 112; Jer. M.K. 
8la; Bab. Ber. 19a; M.K. 16-17; B.K. 1120 ff. ; 
Ned. 76, and elsewhere). It corresponds with 
agopltew (Lk 6”; Apost. Const. I. xvi. 3, 4; xxi. 
Sh Kv ex eo exivis, xlvil os XlVvill. 
1; ME viii. 2; vi. xiii. and Vu. ii. 8; o in 
the later ecclesiastical rules [VII. xxviii. 3, 7, 8; 
xxxiil. 5; xlvii. 5, 8ff.]); probably also with éx- 
Bdadrde éx THs éxxAnolas, 3 Jn”. 

(3) Neziphah, severe public reprimand implying 
a seven days’ seclusion in accord with Nu 12} (cf. 
Sifré, ad loc.: M.E. 16a; Shab. 115a), found as 
early as the Ist cent. B.C. in Apost. Const. II. xvi. 
3-4; ef. art. ‘Didascalia’ in JZ iv. 5894, against 
Hamburger, art. ‘ Bann,’ p. 150. 

(4) Shammata, handing over to desolation (from 
shammah=sh'mamah=rapadotvar re Daravg, 1 Co 
55; cf. Jos. BJ Il. viii. 8 and JE# i. 561-562; M.K. 
17a). ; 

(5) Lat, execration—a milder form of shammata 
resorted to by the Talmudic leader in Babylonia 
(see art. n> in Levy, Wérterbuch; M.K. 16d; cf. 
Jz 5, Dt.272"). ; 

(6) Corporal punishments such as the thirty-nine 
stripes for transgression of Mosaic commandments 
(Dt 25%, 2 Co 11%) or beating for rebelliousness 
against the Rabbinical authorities—Makkath Mar- 
dith (Nazir iv. 3, 2 Co 11%, Ac 16”). The entire 
disciplinary system, which in the course of time 
became rather less severe in the same measure as 
heresy and antagonism ceased within the syna- 
gogue (M.K. 16a6), was no longer clearly under: 
stood in Talmudic times ; it receives better light, 
however, from the Essene Church rules preserved 
in the Apost. Const. 11. xl. 2-43 and 47, as shown 
above. Itis from the ancient Hasidzan synagogue 
that the Christian’ Church adopted her own dis- 
ciplinary system. 


LireraturE.—E. Schiirer, GJV ii.4 (Leipzig, 1907] 497-541, 
where the entire literature is given; W. Bacher, art. ‘Syna- 
gogue,’in HDB. Especially to be mentioned are L. Loew, Der 
synagogale Ritus (=Gesammelte Schriften, Szegedin, 1889-1900, 
iv. 1-71, v. 21-33); K. Kohler, ‘Ueber -die Urspriinge und 
Grundformen der ha as Liturgie,’ in MGWJ xxxvii. 
[1893] 441-451, 489-497 ; . O. E. Oesterley and G. H. Box, 
The Religion and Worship of the Synagogue, London, 1907; W. 
Bousset, Religion des Judentums?, Berlin. 1906, pp. 83, 197f., 
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do., 1907, pp. 193 f., 199f.; I. Elbogen, Der jiidische Gottes- 
dienst in seiner geschichtlichen Entwicklung, Leipzig, 1913. 


K. KOHLER. 


SYNTYCHE (2uy7'x7).—Syntyche was a Christian 
lady of Philippi who seems to have held a promi- 
nent place in the Church, and who, at the date 
of the Apostle’s letter to the Philippians, had a 
difference of opinion with another lady called 
Euodia (qg.v.). St. Paul exhorts them ‘to be of 
the same mind in the Lord’ (Ph 4?). It is impos- 
sible to form any certain conclusions regarding 
the nature of the controversy between the two 
women, who may have been deaconesses, but who 
were more likely prominent female members of 
the Church, of the type of Lydia of Ac 164-4 In 
fact, the conjecture has been put forward that one 
of them may have been Lydia herself, as ‘ Lydia’ 
may not be a personal but a racial or geographical 
designation signifying ‘the Lydian’ or the native 
of the province of Lydia, where the city of Thya- 
tira, to which she belonged, was situated. This 
cannot of course be verified. Nor can we say 
whether the difference between the two partook of 
the nature of a religious controversy or of a_per- 
sonal quarrel. Before this date both had rendered 
signal service to the cause of the gospel in Philippi, 
and the Apostle adduces this as a reason why they 
should be helped towards a reconciliation. St. Paul 
expects that they will get help in their differences 
from one whom he describes as ‘Synzygus’ (AV 
‘true yokefellow,’ but probably a proper name ; 
cf. art. SYNZYGUS), probably a prominent official 
of the church of Philippi. The names of both 
Euodia and Syntyche are found frequently, and 
there is no reason for supposing them to be alle- 
gorical names for Jewish and Gentile Christianity, 
as is done so arbitrarily by the Tiibingen school. 

W. F. Boyp. 

SYNZYGUS (Zvvfvyos, erroneously in TR cv{vyos, 
from cuvfevyvusu, ‘ fasten or yoke together ’—‘ yoke- 
fellow,’ ‘comrade,’ ‘consort,’ ‘partner,’ ‘col- 
league’). —In the Epistle to the Philippians (4°) 
the apostle Paul refers to a dispute that had arisen 
between two female members of the Church, Euodia 
and Syntyche, and entreats one whom he describes 
as Synzygus (AV ‘true yokefellow’) to assist the 
women to come to a reconciliation. Either the 
name is the proper name of a person or a descrip- 
tion applied by the Apostle to one of his companions. 
If the name is a proper name, the bearer was a 
leader in the Christian Church at Philippi when 
the Epistle was written. The difficulty with regard 
to this—the natural explanation—is that Synzygus 
is a very unusual name and, in fact, does not 
seem to occur at all in extant literature, though 
C. von Weizsiacker (Apostolic Age, i.2 [London, 
1897] 282) suggests that the name may have been 
assumed at baptism as a proper name. Meyer, 
who regards it as the name of a person, points out 
that many names occur only once, and that the 
adjective yriove, ‘real,’ ‘true,’ ‘genuine,’ empha- 
sizes the fact that the character of the man was 
well expressed by his name (cf. the use of Onesimus 
in Philem ), The meaning would thus be: ‘I 
beseech thee, Synzygus, truly so named, a fellow- 
helper in ‘very deed.?° We may also compare 
Abigail’s use of her husband’s name ‘Nabal,’ to 
describe his character: ‘ Nabal [fool] is his name, 
and folly is with him’ (1 S 25”). It is to be as- 
sumed that Synzygus had done much for the pro- 
gress of the gospel in Philippi, and the Apostle 
applies to himself and his friend the common 
biblical comparison of the pair of oxen ploughing 
or threshing together under the same yoke, as this 
was naturally suggested by his name (cf. 1 Co 9°, 
1 Ti 5%), 

The other view, that the word means ‘yoke- 
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fellow,’ as in classical Greek, is far less probable 
and at once raises the question as to which of the 
Apostle’s companions is to be understood by the 
term. Lightfoot (Philippians, p. 158) thinks it 
most probable that Epaphroditus, the bearer of the 
letter, is intended, as in this case there would be 
no danger of making the reference unintelligible 
by the suppression of the name. Others have sug- 
gested that Barnabas, Silas, Timothy, or Luke is 
to be thought of as the ‘ true yokefellow.’ Ramsay 
(St. Paul the Traveller and the Roman Citizen, 
p. 358) says definitely : ‘Luke is either the “true 
yokefellow ” addressed in Phil. iv. 3, or was actually 
the bearer of the letter to Philippi.’ If the name 
is not a proper name, the person addressed was one 
present with the Apostle when he wrote to Philippi 
—either Epaphroditus or some other. 

The suggestion of some early commentators 
that the Apostle was addressing his wife is impos- 
sible, both historically, in the light of 1 Co 78, and 
grammatically, as the adjective is masculine. It 
is also improbable that the husband of one or other 
of the women is referred to, while the suggestion 
of Renan (St. Paul, Paris, 1869, p. 148) that the 
allusion is to Lydia, who, he assumes, had become 
the wife of the Apostle, is hardly to be taken 
seriously. 


LireraturE.—H. A. W. Meyer, Koi. tiber die Briefe an 
die Philipper . . .3, Gdttingen, 1865; J. B. Lightfoot, Philip- 
pians4, London, 1878; W. M. Ramsay, St. Paul the Traveller 
and the Roman Citizen, do., 1895; J. C. M. Laurent, ‘ Uber 
Synzygus,’ in ‘Zeitschrift fiir die luther. Theol. und Kirche, 

‘ xxvi. (Leipzig, 1865] 1ff., Neutestamentliche Studien, Gotha, 1866; 
H. A. A. Kennedy, #GT, ‘ Philippians,’ London, 1903, p. 465; 
J. Gibb, art. ‘Synzygus,’ in HDB; W. C 
‘Synzygus,’ in HBi; Grimm-Thayer, s.v. 


. v. Manen, art. 


W. F. Boyp. 
SYRACUSE (Zupdxovea, now Siragosa).—Syra- 
cuse was situated on the east coast of Sicily, about 
midway between the modern Catania and Cape 
Passaro, and was the wealthiest and most power- 
ful of the Greek cities in the island. ‘So great 
riches,’ says Strabo (VI. ii. 4), ‘have accrued to the 
Syracusans that their name is embodied in the 
proverb applied to those who have too great 
wealth, viz. that they have not yet attained to a 
tithe of the wealth of the Syracusans.’ In the 4th 
cent. B.C. Syracuse defied Athens, when the latter 
was at the height of her power, and came off victori- 
ous. And Syracuse coveted a higher fame than that 
of warlike prowess. At the Court of her kings were 
to be found such men of letters as Pindar and 
Jkschylus, while the splendid site which Nature 
had given her was adorned with some of the finest 
buildings in the world. There was that in Syra- 
ccuse which led her admirers to exaggerate. Cicero 
(in Verr. I. iv. 52) calls her ‘the greatest of Greek 
cities and the most beautiful of all cities.’ But 
in the year of Cicero’s death (43 B.c.) Syracuse, 
and indeed the whole of Sicily, suffered terribly at 
the hands of Sextus Pompeius ; and, though Strabo 
(Joc. cit.) praises Augustus for sending thither a 
colony and to a great extent restoring the city 
to its former importance, the geographer’s other 

words scarcely bear out this flattering statement. 
In the Greater or the Lesser Port of this city, 
under the citadel of Ortygia and close to the 
fountain of Arethusa, the Alexandrian corn-ship 
in which St. Paul was sailing from Melita to 
Puteoli had to tarry three days for a favourable 
wind. How the Apostle spent those days can only 

be conjectured. Conybeare and Howson not onl 
suggest that Julius was probably courteous enouits 
to let him go ashore, but have no difficulty in giving 
eredit to the local tradition which makes St. Paul 
the first founder of the Sicilian Church (The Life 
and Epistles of St. Paul, 1877, ii. 429f.). W.M, 
Ramsay, on the other hand, holds that, as the ship 
was simply waiting a suitable wind, no prisoner 
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was likely to be allowed leave of absence (HDB iv. 
645°). Between these theories of a fruitful activ- 
ity and an enforced idleness there may be room 
for a via media. If St. Paul was permitted to go 
into the city, with a charge to note the wind and 
return the moment it veered to the right direction, 
he would probably find that there were many Jews 
and proselytes in that great centre of commerce, 
though no ancient writer seems to allude to a 
Jewish colony. And that he would redeem the 
time is certain. But as to the actual introduction 
of Christianity into Sicily, whether then or at a 
later date, history is silent, though the extensive 
catacombs in the Achradina quarter tell their own 
tale. 


LiTERATURE.—W. Smith, DGRG, 1868, art. ‘Syracuse’; J. 
Fiihrer and V. Schultze, Die altchristlichen Grabstatten 
Siziliens, 1907; C. Baedeker, Southern Italy and Sicily!, 
1908, pp. 406-420. JAMES STRAHAN. 


SYRIA (Zvpia).—This term is employed in the 
LXX as the equivalent of the Heb. Aram. It is 
probably the same word as the Babylonian Suri, 
which was applied to a N. Euphratean district. 
‘Syria’ was distinct from ‘ Assyria,’ though 
Herodotus (vii. 63) confounds ’Agovpix and Zvpioe 
as barbarian and Greek forms of a single ethnic 
term. As defined by Strabo (XVI. ii. 1), who is 
followed by Pliny and Ptolemy, Syria was bounded 
on the W. by the Mediterranean, on the N. by the 
Tauric range of mountains, on the E. by the 
middle Euphrates and the Hamad or desert steppe, 
and on the S. by the Sinaitic peninsula. Its com- 
ponent parts (7b. XVI. ii. 2) were Commagene, 
Seleucis, Ceelesyria, Phenicia, and Judea. The 
whole country was about 400 miles from N. toS., 
with a mean breadth of 150 miles. But there was 
a special, and a still prevalent, usage, wherein 
Syria was restricted to that part of the wider area 
which lies N. of Palestine, exclusive of Pheenicia. 


‘Under the Ottoman system Syria denotes no 


more than the district of Damascus, for the 
vilayets of Aleppo and Beyrout, as well as the 
sanjaks of Lebanon and Jerusalem, form separate 
areas. 

The most pe ean physical features of Syria 
are two parallel mountain ranges trending N. and 
S. The western range, springing from Taurus, 
includes Mt. Casius and Lebanon, and broadens 
out into the table-land of Galilee, Samaria, and 
Judea. The eastern system, which rises into 
Anti-Libanus and culminates in Hermon, may be 
traced in Jebel Hauran and the mountains of Moab 
as far as Horeb. Between Lebanon and the sea 
is the plain of Pheenicia, which has only a few 
torrent-streams. From the high lacustrine district 
of Celesyria, between Lebanon arfd Anti-Libanus, 
the Orontes flows northward, the Litany and 
Jordan southward. To the east of Hermon, the 
Abana (or Barada), after creating the oasis of 
Damascus, loses itself in desert marshes. The 
district of Commagene has two river-basins, which 
belong respectively to the Cilician and the Euphra- 
tean river-systems. 

Most of the nationalities which have settled in 
Syria have been of the Semitic stock. Separated 
from one another by great mountain barriers, they 
have never formed a political unity, but during 
the centuries in which their freedom was undis- 
turbed by the military powers on the Nile and 
Euphrates valleys they developed types of civil- 
ization and culture which, through the commerce 
of Pheenicia and the religion of Judea, have 
powerfully influenced mankind. The Arabs who 
founded the Nabateean kingdom, with Petra as its 
centre, were largely affected by the manners and 
customs of their Aramean neighbours. 

The foundation of Greek cities in Syria after the 
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time of Alexander the Great was 
portance for the country. Antioch was built as 
the seat of the Seleucid dynasty, and became the 
third, if not the second, city in the world. The 
Greeco-Syrian civilization extended far down both 
sides of Jordan, and, but for the crazy policy of 
Antiochus Epiphanes and the consequent Macca- 
bean revolt, might have absorbed Judea itself. 
Syria was conquered for the Romans by Pompey 
in 63 B.c. The province of that name which he 
constituted did not embrace the whole country of 
Syria in the wider sense. It extended from ‘the 
Gulf of Issus in the N. to a little beyond Damascus 
in the S. The rest of ancient Syria was to be 
found partly in the territories of numerous free 
cities, and partly in petty principalities subject to 
Rome, while Commagene had become an independ- 
ent kingdom before the time of Pompey’s conquest. 
Syria was geographically related to Cilicia, with 
which it easily communicated by the Pyle Syrie 
(Beilan Pass), and Augustus formed the great triple 
province of Syria-Cilicia-Pheenice, which subsisted 
throughout the Ist cent. A.D. Syria and Cilicia 
formed a single mission-field for the Apostolic 
Church, and are therefore several times named 
together in the NT (Ac 15: 41, Ga] 12), Hadrian 
constituted the three provinces of Syria, Syria- 
Pheenice, and Syria-Palestina. Antioch remained 
the capital of Syria till the time of Septimius 
Severus, who gave the honour to Laodicea (now 
Latakia), making it a colonia. After the Muham- 
madan conquest (A.D. 636) the old Semitic capital, 
Damascus, regained its ascendancy. Syria suffered 
greatly at the hands of the Mongols (A.D. 1260), 
and never recovered its old prosperity. 


LirgraTURE.—J. L. Porter, Five Years in Damascus, 2 vols., 
1855; G. A. Smith, HGHL4, 1897; H. C. Butler, Archi- 
tecture and other Arts, 1903; G. L. Bell, The Desert and 
the Sown, 1907. JAMES STRAHAN. 
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and the Little Syrtis (Zvpris weyddy cal pexpd) were the 
eastern and western recesses of the great bay on the 
North African coast between Carthage and Cyren- 
aica. Drifting before an E.N.E. wind (see EuRA- 
QUILO), the crew of St. Paul’s ship knew that they 
were being carried in the direction of the Greater 
Syrtis (now the Gulf of Sidra), ‘the Goodwin Sands 
of the Mediterranean’ (F. W. Farrar, The Life 
and Work of St. Paul, 1897, p. 568). The best 
comment on Luke’s words is supplied by Strabo 
(XVII. iii. 20): 

‘The difficulty of navigating both this and the Lesser Syrtis 
arises from the soundings in many parts being soft mud. It 
sometimes happens, on the ebbing and flowing of the tide, that 
vessels are carried upon the shallows, settle down, and are 
seldom recovered. Sailors therefore, in coasting, keep at a 
distance from the shore, and are on their guard, lest they should 
be caught by a wind unprepared, and driven into these gulfs.’ 

The name ‘Syrtis’ may be derived from the 
sucking action of the treacherous tides—‘ Syrtes 
ab tractu nominate’ (Sall. Bell. Jug. 77). But it 
is sometimes connected with the Arabic sert, ‘a 
desert,’ which would refer to the desolate and 
sandy shore that marked the neighbourhood of the 
Syrtes (W. Smith, D@RGE ii. [1868] 1081). Virgil 
(din. iv. 41) speaks of the ‘inhospita Syrtis,’ and 
there were many ancient tales, probably not a 
little exaggerated, of armies on land and even 
ships at sea being overwhelmed by clouds of drift- 
ing sand (Diod. xx. 42; Sall. Bell. Jug. 78; 
Herod. iii. 25. 26, iv. 173 ; Lucan, ix. 294f.). 

The crew of the scudding ship avoided the 
foreseen danger by laying her to on the starboard 
tack, z.e. with her right side to the wind. Luke’s 
phrase, xaAdcavres 76 oxefos (‘lowered the gear,’: 
Ac 27 RV), only imperfectly describes this opera- 
tion, as it leaves out an essential detail—the set- 
ting of the storm-sail. See J. Smith, The Voyage 
and Shipwreck of St. Paul, 1880, p. 110f., and 
W. M. Ramsay, St. Paul the Traveller and the 
Roman Citizen, 1895, p. 328 f. 

JAMES STRAHAN. 
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TABERNACLE (cxnv}, tabernaculum).—Taber- 
nacle is the name given in the English Bible, since 
the time of Wyclif, to the moving sanctuary which, 
according to the OT priestly writers, was Bahra 
by Moses as the place of worship of the Israelites 
during their wanderings in the wilderness. This 
tabernacle, which is described with elaborate 
detail in Ex 25-31, and which supplies the writer 
of Hebrews with the premisses of his great argu- 
ment, is now almost universally regarded as a 
post-Exilic product of the Hebrew religious 
imagination, working upon a foundation of his- 
torical fact. Suggested by the Divine promise to 
Israel, ‘My dwelling shall be with them’ (Ezk 
3777)—where ‘ dwelling’ (j2¥2) gives the literal sense 
of the word usually rendered by ‘ tabernacle’—it 
was an attempt to give ideal expression, by out- 
ward and visible symbols, to a people’s faith in the 
real presence of God. Realizing the double truth 
of the Divine nearness and mysterious unapproach- 
ableness, the priests in a manner materialized the 
conditions under which the right relation between 
God and His people could be renewed and main- 
tained. Their sanctuary was evidently a develop- 
ment of the sketch of Ezekiel (40-48) ; but, whereas 
his ideal was a hope to be realized in the Messianic 
age, theirs was represented as a reminiscence of 
the Mosaic time. In some respects following, but 





in others widely diverging from, the arrangements 
of the first Temple, its ritual was in all essentials 
actualized in the second and third Temples. 
Various allusions to the tabernacle are found in 
the apostolic writings. 

1. The writer of Hebrews delights, like Philo, 
in the typical and allegorical interpretation of the 
OT Scriptures, which seem to him pregnant with 
hidden spiritual meanings. His aim is to prove 
that the Christian has passed ‘ex umbris et 
imaginibus in veritatem.’ Never referring to the 
Temple, always to the tabernacle, he lingers over 
the description of ‘the vessels of the ministry’ 
(91), entering into details which would have been 
superfluous had he been writing merely to Jewish 
readers, While he recognizes the splendour of the 
old order, and reverently unfolds the significance of 
its ritual, he regards all the Levitical institutions as 
prophetic types which, having at length been ful- 
filled by Christ, may now be set aside without com- 
punction or regret. His philosophical presupposi- 
tion, or view of the world, is the Platonic and 
Philonic one, that heaven is the place of realities, 
while earth is the place of shadows ; and his 
central doctrine is that Christ, having, as a 
‘minister of the true tabernacle (4 oxnvh 7 adnOw7), 
which the Lord pitched, not man’ (8?), entered 
within the veil, has won for every Christian 
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the right of personal access to God. Holding, like 
the most enlightened Israelites before him, that 
the Mosaic ordinances were no more than Divinely 
appointed ceremonial forms, and asserting the 
spiritual ineffectiveness of the whole ritual, even 
of the supreme sacrifice of the Day of Atonement, 
he declares ‘the first tabernacle’ (9° *), though 
made in all things according to a heavenly pattern 
(rumor, 8°), to be superseded by ‘a greater and 
more perfect tabernacle’ (9"), and the Levitical 
priesthood by ‘a more excellent ministry’ (d.a- 
popwrépa Necroupyla, 8°). 

2. The writer of the Fourth Gospel illustrates 
the Incarnation by saying that the Logos taber- 
nacled (éoxjvwoev) among us (Jn 14), As God once 
dwelt, in visible cloud and flame, among His 
people, so Christ has sojourned among men, who 
have beheld His glory, which in this instance is 
the spiritual glory of a perfect manhood. 

3. The-author of the Revelation depicts the final 
state of Messianic happiness in the words: ‘Be- 
hold, the tabernacle (cxnvj) of God is with men, 
and he shall dwell (cxnvdéoe) with them’ (21%). ‘So 
closely does Shekinah resemble cxnv7, that the 
former has even been thought of as a translitera- 
tion of the latter ’(C. Taylor, Sayings of the Jewish 
Fathers, Cambridge, 1897, p. 44). That was no 
more than a linguistic fancy, Shekinah being 
really derived from the same verb as mishkan, 
‘tabernacle.’ But the Messianic promise is 
partially fulfilled in an intenser realization of the 
Divine Immanence in the world, where ‘ earth’s 
crammed with heaven, and every common bush 
afire with God’ (E. B. Browning, Awrora Leigh, 
bk. vii. line 844 f.), and a modern mystic declares 
that ‘there is but one Temple in the world, and 
that is the Body of Man. Nothing is holier than 
thishigh form. Bending before men is a reverence 
done to this Revelation in the Flesh. We touch 
Heaven, when we lay our hand on a human body’ 
(Novalis, Carlyle’s Critical and Miscellaneous 
fissays, London, 1872, ii. 216). Cf. St. Paul’s 
words, ‘ye are a temple (vads, from vatew, ‘to 
dwell’) of God . . . the temple of God is holy, 
which temple ye are’ (1 Co 317), But whena 
penis is to be fulfilled by Christ, the best is yet 
to be. 


LiveRATURE.— W. Nowack, Lehrbuch der hebrdischen 
Archdologie, Freiburg i. B., 1894; I. Benzinger, Hebriiische 
Archdologie, do., 1894; R. L. Ottley, Aspects of the OT (BL), 
London, 1897, pp. 226ff., 261 ff. ; B R. S. Kennedy, artt. 


‘Tabernacle’ in HDB and HBril, 
JAMES STRAHAN. 


TABITHA.—See Dorcas. 


_ TABLE (7pdre{a).—This word is used in the NT 
in various senses. On a technical meaning which 
it has in the Gospels see art. ‘ Bank’ in DCG. 

_ 1. In the primitive Church the apostles deemed 
it unfitting that they should turn aside from their 
proper task of preaching the Word of God and 
give themselves to that of serving tables (diaxovedy 
tpaméfais, Ac 6*). They accordingly secured the 
appointment of the Seven, which left them free 
to give their undivided time and strength to the 
ministry of the Word (77 duaxovig rod éyou, 64). 
Two kinds of ‘service,’ or ‘deaconship,’ are thus 
specified, both of them evangelical and honour- 
able, but each so arduous and absorbing that a 
division of labour became imperative. The ‘serv- 
ing of tables’ probably included not merely the 
literal provision of repasts for the poor, but the 
task of determining the fitness of applicants for 
relief and the allocation of a central fund. 

2. It isin one of St. Paul’s letters that we first 
find the Eucharist called ‘the table of the Lord’ 
(rparéfns Kupiov, 1 Co 10#). It would be interesting 
to know whether he coined the phrase or found it 


already in use in the primitive Church (cf. Lk 22),. 
but the point has to be left undetermined. Con- 
trasting ‘the Lord’s table’ with ‘the tables of 
demons,’ as he scornfully calls the riotous feasts of 
pagan idolatry, he urges the moral impossibility of 
passing from the pure atmosphere of Christian 
fellowship into the tainted air of heathen licence 
and debauchery. 

3. Among the furniture of the Holy Place the 
writer of Hebrews names ‘the table’ (7 rpamefa, 
9"), meaning the table of shewbread, for the con- 
struction and ornamentation of which directions. 
are given in Ex 25%, See SHEWBREAD. _ 

Another word tr. ‘table’ is rAd, which is used 
in the LXX for m>. St. Paul contrasts the tables 
of stone on which the Ten Commandments were 
written by the ‘finger of God’ with the tables 
that are not of stone but are ‘hearts of flesh,’ 
whereon the Holy Spirit writes the laws of the 
New Covenant (2 Co 3%). ’ JAMES STRAHAN. 


TALENT.—As a translation of the adjectival 
radayriala (fem. sing.), ‘weighing a talent,’ this 
word is found only in Rev 16. The reference is 
to weight, and not to money. Even with the 
recovery of a supposed actual specimen (see art. 
‘Weights and Measures’ in HDB iv. 906) we are 
still dependent on an average estimate of the weight 
of a talent. This may be given as a little over 
90 lb. avoirdupois (=125 libre, Roman). This 
means that bank hailstone was about as much as a 
man of average strength can lift. It is usual to- 
compare Josephus, BJ v. vi. 3, where stones cast 
by engines of war are spoken of in similar terms. 

W. CRUICKSHANK. 

TANNER.—See SIMON (the Tanner). 


TARSUS (Tapsés).—This city is famous as the 
capital of Cilicia and the birthplace of St. Paul 
(Ac 223; ef. 91! 215°), It was built on both banks 
of the Cydnus, in a rich and extensive plain, about 
10 miles N. of the coast and 30 miles S. of the vast 
mountain-wallof Taurus. The river descendsswift 
and cold from the snow-clad heights—wuxpév re xai 
Taxv TO pedua éorw (Strabo, XIV. v. 12)—and Alex- 
ander the Great almost lost his life from the effects 
of an imprudent bathe in its icy water (Plut. Alez. 
19). Flowing, 200 ft. wide, through the heart of the 
city, it entered, some miles down, a lake called the 
Rhegma—now a fever-breeding marsh, 30 miles in 
circumference—which served as an excellent har- 
bour for the shipping of the Mediterranean. But 
the Cydnus was navigable as far as the city itself, 
and all the world knows of Cleopatra’s pageant on 
those waters (Plutarch, Antony, 25f. ; Shakespeare, 
Antony and Cleopatra, act I. sc. ii. line 192 ff.). 

The great trade-route from the Euphrates by the 
Amanus Pass joined the one from Antioch by the 
Syrian Gates about 50 miles E. of Tarsus, and the 
singleroad, after traversing the city, turned sharply 
northward towards the Cilician Gates—a natural 
pass, 70 miles long, greatly improved by engineering 
perhaps about 1000 B.c.—which gave access in peace 
and war to the vast central plateau of Asia Minor. 
Highways of sea and land thus combined to make 
Tarsus one of the most important meeting-places of 
East and West. 

The Ist cent. Tarsus, whose most famous son was 
a Jew, a Hellenist, and a Roman citizen, resembled 
a composite photograph, in which the Greek type 
had been superimposed upon the Oriental, and the 
Roman upon both. 

Tarsus is mentioned in the ‘Black Obelisk’ in- 
scription as one of the cities captured by the As- 
syrian Shalmaneser about 860 B.c. (Records of the 
Past, ed, A. H. Sayce, new ser., 6 vols., London, 
1888-92, iv. 47). Under the Persian Empire it was 
governed sometimes by satraps, sometimes by sub- 
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ject kings. Xenophon (c. 400 B.c.) found it a ré\w 
peyarnv Kal eddaiuova, where Syennesis, king of 
Cilicia, had his residence (Anaé. I. ii. 23). The 
victories of Alexander the Great changed the face 
-of the East, and Tarsus was one of the many cities 
that were Hellenized by the Seleucids. Antiochus 
Epiphanes Iv. visited Cilicia about 170 B.c. for the 
purpose of allaying discontent in Tarsus and the 
neighbouring town of Mallus (2 Mac 4°"), and 
Ramsay thinks it probable that this king recon- 
stituted Tarsus as an autonomous Greek city, and 
that, according to the practice of the Seleucids, he 
planted a colony of Jews there, giving them equal 
rights of citizenship (icor:uia) with the Greeks (The 
Cities of St. Paul, London, 1907, pp. 165, 180). 
The citizens of Greek towns were divided into 
‘tribes’ (¢uAai), each observing its own special 
religious rites; and, as the individual could not 
enjoy civic privileges except in his relation to the 
tribe, there must have been a gvA7 of Jews in Tarsus, 
each member of which could boast of being ‘a Tar- 
sian of Cilicia, a citizen of no mean city’ (Ac 21°). 
The far-reaching change which this Antiochus, who 
was at first no enemy of the Jews, made in Tarsus 
was commeniorated by the new name given to the 
city—‘ Antioch on the Cydnus’—which, however, 
was soon dropped, as there were already so many 
Antiochs, and as Tarsus was still essentially an 
Oriental city. When Pompey reconstituted the 
province of Cilicia (in 64 B.c.), Tarsus became the 
headquarters of the Roman governor, but it lost 
this honour when Augustus formed the great joint- 
province of Syria-Cilicia-Pheenice (probably in 27 
B.C.). Tarsus took Cesar’s side in the Civil War, 
and in memory of a visit which the dictator paid 
it in his march from Egypt to Pontus it either 
received or assumed the name of Juliopolis. The 
republican Cassius plundered it on that account, 
but Mark Antony made it a cwitas libera et im- 
munis, and Augustus confirmed its privileges. 
Under astrong and just Roman government, Tarsus 
was left to the peaceful development of its great 
resources, and reached the zenith of its prosperity, 
while its Hellenization now went on apace. In- 
spired with an enthusiasm for learning and the 
arts, it established a university, which was not in- 
deed so splendidly equipped as the older founda- 
tions of Athens and Alexandria, but, according to 
Strabo (xIv. v. 12), even surpassed them in zeal for 
knowledge. At the same time Tarsus developed a 
higher civic consciousness, and under the benign 
tule of Augustus’ old preceptor, the Stoic Atheno- 
dorus, who received divine honours after his death, 
and of Nestor, the teacher of Marcellus and perhaps 
of Tiberius, it for a time realized the Platonic ideal 
of government by philosophers. T. Mommsen 
has called Asia Minor ‘the promised land of 
municipal vanity’ (The Provinces of the Roman 
Empire, Eng. tr., 2 vols., London, 1909, i. 328, n. 1), 
and it is curious to see how Tarsus, like so many 
other cities, arrogated such high-sounding titles as 
Metropolis, Neokoros, Free, First, Fairest, Best. 
But this was only the defect of her qualities, and 
all that was highest and worthiest in her life was 
associated with the intense local patriotism of her 
citizens. 

We have not the means of accurately measuring 
the effect of such an intellectual environment on 
‘Saul of Tarsus’ during his formative years. It 
cannot be proved that he received a liberal educa- 
tion in his native city before he went to study in 
Jerusalem. It is certain, however, that Tarsus was 
one of the great seats of Stoic philosophy, and ‘it 
is not mere conjecture, that St. Paul had some ac- 
quaintance with the teachers or the writings of 
thisschool’ (J. B. Lightfoot, Philippians‘, London, 
1878, p. 304). It is equally evident that he ob- 
tained in Tarsus an insight into civic and Imperial 





politics, which exercised a profound influence upon 
his thought as a Christian. He learned to give 
full value to the words moXirns (Ac 21°), cumodlrns 
(Eph 21), modurela (Ac 22%, Eph 21%), codlreupa 
(Ph 3”). He not only enjoyed, like all his com- 
patriots in Tarsus (the cvyyeveis of Ro 167: 1! 21), the 
freedom of his native city, but he had the far higher 
privilege, of which only few of them could boast, of 
being a Roman born (Ac 2278), While his Tarsian 
citizenship availed him little outside the city, his 
Pwyatss elui—Civis Romanus sum—was a talisman 
which afforded him protection almost everywhere. 
And his double citizenship not only was in itself a 
privilege, but became a fruitful ideal. The thought 
of a citizen-life worthy of a Tarsian and of a 
Roman early penetrated his mind, and reappeared 
by and by in the sublimated form of a civic con- 
duct worthy of the gospel of Christ (ao\revec6e, 
Ph 1”), a conscientious citizen-life led always be- 
fore God (memoXlrevpat r@ Ge, Ac 23%), 

After his conversion St. Paul spent several years 
in Tarsus and other parts of Cilicia (Gal 1?'), labour- 
ing and learning there in unrecorded ways, and it 
was in his native city that he was found by Barna- 
bas (Ac 11%). At the beginning of his second mis- 
sionary tour he was again in Cilicia, confirming the 
churches which he had probably founded (Ac 15*4), 
and he could not avoid Tarsus on his way through 
the Cilician Gates to Derbe and Lystra (Ac 16}). 
His third tour also began with a journey from 
Syrian Antioch to the region of Phrygia and Gala- 
tia (Ac 18”), no doubt wa Tarsus, which he then 
probably saw for the last time. 

Captured by the Arabs in the 7th, and by the 
Crusaders in the 11th cent., Tarsus ultimately fell 
into Ottoman hands in the 16th century. It has 
now a population of 25,000, a congeries of many 
nationalities. 


LITERATURE.—W. J. Conybeare and J. S. Howson, The Life 
and Epistles of St. Paul, 2 vols., London, 1877, i. 26f.,59f.; A. 
Hausrath, 4 History of the NT Times, 4 vols., do., 1895, iii. 
4ff.; W. M. Ramsay, The Cities of St. Paul, do., 1907; C. 
Wilson, in Murray’s Handbook to Asia Minor, do., 1895, p. 184 f. 


JAMES STRAHAN. 
TARTARUS.—See HELL. 


TATTLERS.—‘ Tattlers’ is the translation of 
gdvapo. in 1 Tid, As a noun the word is found 
only herein the NT. Asa verb ¢dvapéw occurs in 
3 Jn, where it stigmatizes Diotrephes. In 
4 Mac 5° it is used as an adjective, and applied to 
a worthless kind of philosophy (dd ris ¢Auvdpou 
pirocoglas). 

In classical Greek the word is in common use 
to denote ‘ foolery,’ ‘silly chatter,’ and generally 
‘playing the fool’; and not infrequently with a 
tinge of moral blameworthiness. In 1 Ti 5" the 
word ¢dvapo (‘trifling silly talkers’) is applied to 
the baser sort among the order of widows, and 
especially to the younger women of that order: 
‘And withal they learn also to be idle, going about 
from house to house ; and not only idle, but tattlers 
also and busybodies, speaking things which they 
ought not.’ ‘From leisure springs that curiosity 
which is the mother of garrulity’ (Calvin). Bengel 
translates by garrule. ‘The social intercourse of 
idle people is naturally characterised by silly 
chatter’ (EGT, Edinburgh, 1910, in Joc.). 

We have here one of the vignettes of character, 
so abundant in the Pastorals, where one sees as in 
a mirror the frivolous side of the Greek tempera- 
ment, its restlessness and curiosity, its ‘itch’ to 
hear or to tell some newer thing. In the land of 
gossips this propensity had invaded the Church, and 
threatened to become (as we can well believe) 
troublesome to good order, as well as hurtful to 
the grave and restrained life which was impera- 
tive on Christian women in the relaxed moral con- 
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ditions of the cities of the Empire. Timothy is 
therefore warned to hold a tight rein over the 
troops of gadabout women with their prurient talk 
(AaAovoa TA wi SéovTa). See BABBLER. 
W. M. GRANT. 
TAYVERNS.—See THREE TAVERNS. 


TEACHER.—Comparison of Ac 131 with Ro 12’, 
2 Ti 14 43, Ja 3! shows that ‘teachers’ (d:ddcxKador) 
are not a separate order of officials, but a class of 
men endowed with a particular gift, which the 
exercised in congregations already established. 
As distinct from the ecstatic exhortations of 
‘prophets,’ the instruction given by ‘teachers’ 
would be exposition of the OT and of the words 
and acts of Christ. ‘Teachers’ were inferior to 
‘apostles’ and ‘prophets,’ and were connected 
with ‘pastors’ (1 Co 12” 2°, Eph 4"). ‘ Apostles’ 
always had the gift of teaching; ‘prophets’ and 
‘pastors’ usually possessed it: but men might 
have it without Sabnetre to any of these classes. 
See CHURCH GOVERNMENT, MINISTRY. 

A. PLUMMER. 

TEACHING (d:dax7, didacxadla).—The place and 
function of teaching in the establishment of Chris- 
ianity are facts of great historical interest and 
practical importance. That its effectiveness, as 
an instrument for the diffusion of the Christian 
religion, was recognized by the Jewish rulers is 
apparent from the prohibitions and persecutions 
with which they sought to prevent the apostles 
teaching ‘in the name of Jesus’ (Ac 418 5%). As 
in the ministry of Jesus teaching occupied a pro- 
minent place (together with preaching and healing), 
so also with His followers it was one of the main 
features of their evangelical work. It was a 
chosen instrument for the spread of the new re- 
ligion, and it gradually tended to reduce the truths 
which expressed the faith of the early Church to a 
recognized body of doctrine. 

A distinction is to be drawn between the process 
of teaching and the subject-matter of teaching. 
To speak of the ‘ teaching of St. Paul,’ for example, 
is ambiguous, since ‘teaching’ may mean either 
‘instruction’ (the act of imparting truth) or 
‘doctrine’ (the body of truth imparted). Some- 
times, indeed, the biblical usage includes both 
meanings. The NT employs two terms for ‘ teach- 
ing,’ viz. didaxy and didacKxadia. Generally speak- 
ing, the former signifies the act and the latter 
the substance of teaching. This distinction is not 
made so apparent in the AV, where both didax% 
and déidacKxad\ia are usually rendered ‘doctrine,’ 
whereas in the RV 6:dax7 (which occurs 16 times) 
is always rendered ‘teaching’ (Ro 167 RVm), and 
d:dacxadla (occurring 17 times) isrendered ‘doctrine’ 
(11 times), ‘teaching’ (5 times), and ‘learning’ 
(once). To render d:dax74 by the somewhat ambigu- 
ous word ‘teaching’ is convenient, as it always 
signifies the act and in many instances both the 
act and the content of Christian instruction, 
whereas didackada more frequently denotes the 
content alone, and is well expressed by ‘doctrine.’ 
Literally d:dackadia means ‘that which belongs to 
a teacher’ (dvddcxados), and, in the judgment of H. 
Cremer (Bibl.-Theol. Lex. of NT Greek, Edinburgh, 
1880, p. 182), is used ‘for the most part in the 
objective, and therefore passive sense, that which 
is taught, the doctrine. That the content of 
teaching is suggested by this term is apparent from 
such phrases as ‘precepts and doctrines’ (Col 2”), 
‘sound doctrine’ (1 Ti 1°, 2 Ti 43, Tit 1%), and 
absolutely ‘the doctrine’ (1 Ti 6! 3, Tit 2)°), 

1. The work of teaching.—The ability to impart 
Christian truth was looked upon by the members 
of the early Church as a spiritual gift of Divine 
grace. Teaching was therefore numbered among 
the charismata (xapicuara) which resulted from the 
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bestowal of the Holy Spirit, and which included 
such gifts as prophesying, healing, working of 
miracles, and ‘ tongues’ (Ro 12, 1 Co 12%). — 

(1) Teaching and preaching.—While mentioned 
in close association with preaching, the gift of 
teaching was regarded as conferring on its recipient 
a distinct function in the ministry of the Word. 
As in the Gospels our Lord is described first as 
; preaching’ the glad tidings of the Kingdom (Mk 
14) and then as ‘teaching’ His disciples the inner 
meaning and principles of the gospel (47), so, in the 
early Church, preaching was one thing and teach- 
ing another, although in both instances they were 
often combined (Mt 4%, Ac 5% 28%!), Preaching 
was primarily the proclamation of the good news 
of salvation through Jesus Christ, whereas teaching 
was the calmer and more systematic instruction 
in the details of Christian truth and duty which 
followed the summons to repentance and saving 
faith. While preaching and teaching were distinct 
as functions, they might, in some cases at least, be 
united in the ministry of one person (1 Ti 2’, 2 Tt 
11), especially as the content both of the preaching 
and of the more elaborated instruction was neces- 
sarily often the same (Ac 5 15°, Col 1*). 

(2) The position of teaching.—In the two more 
formal lists of the spiritually endowed, given by 
St. Paul, ‘teachers’ are mentioned after apostles 
and prophets (1 Co 12%, Eph 4"), and in a less 
formal list of spiritual functions ‘ teaching’ is men- 
tioned after ‘ prophecy’ (Ro 12°), whereas in 1 Cor. 
the ‘ word of wisdom’ and the ‘ word of knowledge,’ 
which together constituted charismatic teaching, 
are placed before prophecy (12° 1°), and ‘a teaching’ 
comes before ‘a revelation’ (14%). Prophecy was 
a specialized form of teaching. ‘The difference 
between the two,’ says A. C. McGiffert, ‘lay in the 
fact that while prophecy was the utterance of a 
revelation received directly from God, teaching, 
specifically so called, was the utterance of that 
which one had gained by thought and reflection. 
The teacher might be led and guided by the Spirit, 
—indeed, he must be, if he were to be a true 
teacher and his teaching truly spiritual, —but what 
he said was in a real sense his own’ (History of 
Christianity in the Apostolic Age, Edinburgh, 1897, 
p. 529). Some prophets were able also to teach, 
but not all teachers were able to prophesy. The 
apostles might also teach. St. Paul speaks of 
himself as appointed to be both an apostle and a 
teacher (1 Ti 2’, 2 Til"). Teachers, like apostles 
and prophets, travelled about from place to place, 
being greatly honoured (Did. iv. 1) and having the 
right to expect support (2. xiii. 1-3). They were 
not officials appointed by any ecclesiastical body. 
Teaching was not a clerical office, for even as late 
as the 5th cent. laymen are mentioned as teachers 
(Apostolic Constitutions, VIII. xxxii.). But local 
congregations tested both the message and the 
moral character of these visiting instructors. 
Teachers were more likely than apostles and 
prophets to settle down in one place, and the 
reference to ‘ pastors and teachers’ (Eph 4") shows 
this tendency at work. At a later stage it was 
one of the qualifications of a bishop that he should 
be ‘apt to teach’ (1 Ti 32). 

(3) Limitations and dangers.—W omen were not 
permitted to teach (1 Ti 2')—at least in public— 
although, apparently in harmony with St. Paul’s 
‘healthful teaching’ (Tit 2"), it was allowable for 
aged women to impart moral instruction (privately, 
it would seem) as part of the Christian training 
of young women in such duties as love of husband 
and children, sobriety, chastity, and kindness (Tit 
24). Warnings against ‘false teachers’ occur 
frequently in apostolic and sub-apostolic times. 
From the first, Judaizers dogged the footsteps of 
the apostles (Ac 151 21°"f-, Gal 17) to pervert the 
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teaching of the gospel. Next, the existence of 
ee teachers’ within the Church (Ja 31) pro- 
moted an unhealthy spirit of rivalry and faction 
which could be eliminated only by a demand for a 
‘good life’ in one who professed, as a teacher, to 
be ‘ wise and understanding’ (v.18). Then ‘ strange 
teachings’ began to multiply (He 13%). False 
teachers arose, encouraging ‘lusts of the flesh’ (2 P 
27-18), “fornication? (Rev 2": 2), «false doctrine’ 
(1 Jn 2% 41) Ti 1°, 2 Ti 43+), being prompted, 
too often, by a covetous love of gain (2 P 2% 4, 
Tit 1): 

(4) Methods of teaching.—Instruction was often 
given collectively, in public or in private, ‘in the 
temple and at home’ (Ac 5®), in the Christian con- 
gregation (11°), and more generally in the meetin 
for edification such as St. Paul describes in detai 
(1Co14). In the latter the teaching came between 
the ‘psalm’ (or hymn of praise) and the prophetic 
‘revelation’ (v.). Supplementary teaching was 
given privately ‘from house to house’ (Ac 20”) or 
to individuals (18%). The imparting of Christian 
truth to catechumens, who were to contribute 
towards the support of their teacher (Gal 6°), de- 
veloped in the more settled churches of cities and 
even villages (Eusebius, HE vit. xxiv. 6). Many 
churches came to have regular schools for the 
ene | of catechumens, that of Alexandria being 
especially famous in later times. 

The teaching was oral, as a rule, but it might 
be conveyed by means of didactic epistles, such as 
those contained in the NT or those of Clement of 
Rome and Ignatius, or works like the Didache and 
the Shepherd of Hermas. In addition to a recital 
of the facts concerning the life, death, and resurrec- 
tion of Jesus Christ (Ro 1°*, 1 Co 15@, Gal 44), 
there would be doctrinal explanations of these facts, 
such as those contained in Acts and the Epistles. 
Then there were authoritative accounts of such 
institutions as the Christian sacrament (1 Co 11+), 
Instruction was also conveyed in ‘hymns and 
spiritual songs’ (Col 3!) and would include ‘ad- 
monition’ (18), exhortation (1 Ti 4 6?), and even 
reproof and rebuke (2 Ti 4), the administration of 
which called for patience and longsuffering on the 
part of the teacher. 

(5) Historical development.—The place of teach- 
ing in the early Church underwent modification in 
process of time. In the earliest stage it was some- 
what overshadowed by the supernatural gifts of 
prophecy and tongues. To the ordinary listener, 
the presence and influence of the Spirit were more 
evident in the revelations of prophecy or the 
ecstatic utterances of tongues than in the calmer 
discourse of teaching. Against the tendency to 
ascribe undue importance to glossolalia St. Paul 
had early to make protest in the interest of pro- 
phecy (1 Co14). A second stage was reached when 
the early enthusiasm roused by prophetic and 
ecstatic speech cooled down and greater attention 
was given to the more systematic utterance of the 
teacher. The prophetic gift was sporadic, that 
of teaching was continuous; the former came by 
momentary inspiration, the latter was the outcome 
of long experience; and in the long run teaching 
won the day. The effect of stricter oversight an 
completer organization tended (up to a certain 
point) to encourage it. The very directions given 
by St. Paul to the Corinthians for the orderly con- 
duct of their edification meetings gave to teachin 
a growing importance in the process of spiritua 
upbuilding. In the third stage (noticeable in the 
2nd cent.) the function of teaching became absorbed 
in the office of administration and leadership. The 
teacher outlasted both the apostle and the prophet, 
but was eventually subordinated to the bishop, who 
combined in his office the functions of ruling and 
teaching. In earlier times the apostles, prophets, 


and teachers had authority because they possessed 
gifts of insight and knowledge qualifying them 
to give directions in belief and practice. But, as 
the need for organization and discipline increased 
pari passu with the decline of inspired utterance, 
teaching, at first overshadowed by prophecy, now 
became absorbed by leadership, although it re- 
mained a permanent function in the Church. 

2. The content of Christian teaching.—The NT 
Epistles and the specimens of instruction preserved 
in Acts embody the content of Christian teaching 
during the Ist century. The amplification and 
modification of this primitive norm of belief and 
practice can be traced in the Didache, the Epistles 
of Clement and Ignatius, and the Shepherd of 
Hermas in the immediately succeeding years. 

The detailed exposition and co-ordination of the 
contents of Christian teaching will be found in the 
various articles dealing with the subjects concerned. 
All that can be attempted here is to characterize 
broadly the early Christian teaching as a body 
of truth. Compared with the varied literature of 
the ancient world it was exclusively religious in 
character, and in contrast with the philosophic 
speculations of the Greek and Hellenistic schools 
it claimed to be a body of revealed truth. The 
Christian teacher did not so much unfold a philo- 
sophy of religion as expound and apply the truths 
embodied and revealed in Christ. e taught ‘in 
the name of Jesus’ (Ac 4!8 5°8), he used the doctrines 
of the OT inasmuch as they bore witness of Christ, 
he repeated the teaching given by Christ with the 
formula ‘Remember the words of the Lord Jesus’ 
(20*), he continued ‘in the apostles’ doctrine’ (2%), 
and as occasion arose he applied the principles. 
underlying the teaching of Jesus to the doctrinal 
and ethical problems that arose within the Church. 
In the later Epistles a conservative tendency is 
noticeable. The content of Christian teaching 
came to be fixed and authoritative. It was called 
‘the teaching’ (1 Ti6!, 2 Jn®; ef. Rev 2218) or the 
‘sound doctrine’ (2 Ti 4°). St. Paul early utters 
a warning to the Romans against departing from 
‘the doctrine which ye learned’ (Ro 16”), and later 
Timothy is called a good minister because he had 
been ‘nourished in the words of the faith, and of 
the good doctrine’ (1 Ti 4°), and in which he had 
continued. 

The general character of the content of the 
teaching may be inferred from the fact that it is 
described (1 Co 128) as the ‘ word of wisdom’ (Aéyos 
goplas) and as the ‘word of knowledge’ (Adyos 
yvwoews). The message of the teacher consisted of 
a discourse in which either ‘wisdom’ or ‘ know- 
ledge’ (yvdo1s) would predominate according to the 
special nature of the gift of teaching bestowed. 
A difference is to be noted between wisdom and 
gnosis. The former consisted in an acquaintance 
with ‘God’s wisdom’ (1 Co 174), or the Divine plan 
of redemption, which St. Paul calls elsewhere ‘ the 
mystery of God’ (21). O. Pfleiderer describes it as 
‘the knowledge of elementary Christian truths in 
the simplest_and most direct form of actual fact’ 
(Paulinism, Eng. tr., 2 vols., London, 1877, i. 235). 
On the other hand, knowledge (gnosis) came by 
intuition and consisted of insight into truth through 
spiritual illumination. In Christian wisdom the 
truth was arrived at by the teacher's powers of 
observation and reasoning ; in the Christian gnosis 
the truth was bestowed as an immediate gift of 
the Spirit. The first enabled the teacher to explain 
the truth, the latter qualified him to interpret it. 
The knowledge of the teacher was largely an ex- 
perimental acquaintance with the process of human 
redemption through Christ (Ph 31). ; 

The continuity of NT with OT teaching must 
not be overlooked. The teacher began with such 
truths as were common to Judaism and Chris- 
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tianity. The fundamental doctrine of the exist- 


ence, unity, and holiness of God he would learn 
from the OT. He appropriated the Jewish beliefs 
as to the creation of the world and the nature and 
sinfulness of man. He insisted on the primary 
demands of the Moral Law. 

After allowing for what was taken over from the 
OT and embodied in the NT, the remaining subject- 
matter of specifically Christian teaching consists 
of two elements—doctrinal and ethical. 

(1) Doctrinal content.—The outstanding and 


ever-recurring subject in Christian instruction was: 


the Person and Work of Christ. St. Paul’s declara- 
tion to the Corinthians that he determined not to 
know anything among-them ‘save Jesus Christ 
and him crucified’ (1 Co 2?) was true of himself 
not only as a preacher, but also as a teacher. The 
teaching of apostolic times, whether soteriological, 
eschatological, or practical, was essentially Christo- 
centric. While the preacher, as a herald (xjpvé), 
made his proclamation that Jesus was the Christ 
of God, and the Saviour of mankind, the teacher, in 
the meeting for edification or to individual listeners, 
had to unfold and explain the deep truths involved 
in this momentous fact. 

The story of the events of the. earthly life of 
Jesus, together with an account of His sinless char- 
acter and His death and resurrection, had to be told 
(1 Co 151", 2 Co 8°, Gal 4“) much in the same way 
as it has been preserved for us in the Four Gospels. 
But the doctrinal and theological implications of 
these historical facts had to be made explicit by 
appeal both to Scripture and to spiritual experience. 
The gospel concerning Jesus Christ needed much 
Sapna In order that men should intelligently 
believe that Jesus was the promised Christ, as 
proved by His resurrection ‘ according to the scrip- 
tures’ (1 Co 154), that He was the Saviour of sinful 
men through His expiatory death upon the Cross 
(Ro 5&8, 2 Co 5-21), that He was the redeeming 
head of the human race (Ro 5", 2 Co 15?*), that, 
moreover, He was the eternal Son of God and the 
creative ideal of the whole universe (Eph 1”, Col 
])6t. 2°), time was needed, and methods of explana- 
tion which were not at the disposal of the preacher. 
To the teacher was allotted the important task 
of expounding and co-ordinating the truths pro- 
claimed in the preaching of the gospel. 

The experiences of salvation, which came to 
believers through their faith in Christ, required 
reflective consideration; hence the prominence 
given in Christian teaching to the doctrine of the 

oly Spirit. The historic gift of the Day of Pente- 
cost proved to be also the indwelling principle of 
the new Divine life in redeemed men (Ro 5° 8", 1 
Co 2”, Gal 4°, Eph 36), Although the dogma of 
the Divine Trinity was the outcome of much later 
reflexion, the elements of a doctrine of the three-fold 
nature of the Divine existence emerged in the 
teaching of the Ist century. 

The preacher having summoned men to repent- 
ance and saving faith in Christ, the teacher ex- 
hibited the resultant state of salvation in many 
aspects. The legal aspect required the teacher to 
present the truth as evangelical justification ; its 
regenerative results enabled him to speak of it as 
a ‘new creation.’ The family life illustrated the 
blessing as adoption and the possession of filial 
consciousness. The Jewish Dispensation supplied 
such ideas as the ‘New Covenant’ and ‘royal 
priesthood,’ by which the Christian’s new relation- 
ship to God could be understood. Religious and 
ceremonial observancesin the ancient world afforded 
the basis for a fresh and more ethical conception 
of salvation as mystical union with a dying and 
risen Saviour or as sanctification through the in- 
dwelling Holy Spirit. 

Moreover, ‘things to come’ occupied a large 


place, not only in the teaching of Jesus, but in 
the more developed doctrine of the apostles. The 
reacher heralded an impending Parousia ; he ex- 
orted his hearers to repentance in view of the 
certain approach of Christ as Judge ; he proclaimed 
the sure and certain hope of resurrection. The 
teacher, on the other hand, while including these 
great truths in his doctrinal instruction, had many 
questions to face in view of the apocalyptic fancies 
and hopes so rife in contemporary Judaism and 
the Greek speculations concerning immortality so 
widely propagated through the Hellenistic schools 
of religious philosophy. The very lapse of time 
brought its problems. The hope and belief of the 
primitive Church that Christ was immediately to 
appear called for explanation in view of what 
would appear to some a disappointing postpone- 
ment. This drew from the teacher a deeper and 
more spiritual interpretation of eschatological 
truth. 2 Thessalonians shows St. Paul, as teacher, 
correcting the hopes roused in his. hearers by the 
eschatological message of St. Paul, as preacher 
(Ac 173, 1 Th 1” 41+), In Corinthians the Apostle 
deals with problems of individual immortality 
raised through the fact of death among 
believers. In his later Epistles the cosmical aspect 
of ‘things to come’ emerges as implicated in his 
maturer and final teaching concerning: Christ as 
the eternal Son of God, who existed before the 
visible universe and in whom ‘all created things 
are recapitulated (Eph 1) and will find their 
final consummation in glory (Ph 3”f, Col 145). 

(2) Ethical content.—In speaking of the ‘ teach- 
ing of Jesus’ or the ‘apostles’ teaching,’ it is 
usually the doctrinal or theological content that is 
primarily thought of, to the exclusion ot the prac- 
ticaland moral. But a careful study of the records 
and specimens of our Lord’s instruction and that 
of His followers shows that the proportion of 
ethical teaching is very great. The historic interest 
in apostolic doctrine aroused through centuries of 
controversy has overshadowed the moral teaching. 
While it may be straining the niceties of philo- 
sophical terminology to speak of the ‘ ethics of the 
NT’ as though it constituted a system of moral 
principles and precepts based on human reason, 
yet no one can He blind to the substantial body of 
ethical teaching contained in the NT. In the 
apostolic and sub-apostolic literature this teaching 
receives full and explicit exposition. Nor again 
can any one overlook the influence of such moral 
teaching upon the subsequent developments of 
human civilization. 

The teacher in apostolic times based his moral 
commands as to conduct upon the requirements of 
the Moral Law. But there was a distinctively 
Christian ‘way’ (Ac 92) or mode of life, which was 
taught and applied by the Christian teacher much 
in the same manner as the Jewish Rabbis dealt 
with their Halakha. The authoritative norm of 
such teaching was the moral teaching of Jesus as 
Lord. Hence St. Paul speaks of ‘my ways which 
be in Christ, even as I teach everywhere in every 
church’ (1 Co 4"). In warning the Ephesians 
against_their former Gentile vices, the Apostle 
says, ‘Ye did not so learn Christ; if so be that 
ye heard him, and were taught in him’ (Eph 4”), 
The various precepts, however, were all applica- 
tions of the central principle of love, thus ‘fulfil- 
ling the law of Christ’ (Gal 5% 6?). Negatively, 
the Christian ethic prohibited open vice, such as 
fornication and drunkenness; it exposed the sin- 
fulness of spiritual errors, such as pride and covet- 
ousness ; positively, it enjoined purity, self-control, 
humility, and above all Christian love (adyda7rn). The 
supreme end of moral perfection, of holiness, was 
set before believers by the apostles and teachers, 
whom we see not only instructing converts in 
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aloctrine, but also ‘admonishing every man and 
teaching every man in all wisdom, that we may 
present every man perfect in Christ’ (Col 1°). 

LirzraturE.—In addition to th 
W. F. Adeney, art. Teacher’ Teaching, ae ‘ope M. 
‘Lindsay, The Church and the Ministry in the Early Centuries2, 
London, 1903 ; E. von Dobschiitz, Christian Life inthe Primi- 
‘tive Church, Eng. tr., do., 1904; C. von Weizsacker, The 
Apostolic Age of the Christian Church2, do., 1897-99. 

M. Scorr FLETCHER. 

TEMPERANCE (éyxpdreca). — The aim of the 
‘present article is to determine the meaning of 
eykpdrea inthe NT. Our word ‘temperance’ is in 
popular speech limited to moderation in the use of 
intoxicants or total abstinence therefrom. This 
limitation of the word indicates the seriousness of 
the drink question in modern times; but temper- 
-ance in the NT is not so restricted, so that the dis- 
‘cussion of temperance in the modern sense can be 
touched on here only in so far as it is included in 
the more general question of éyxpdreca. 

1. Temperance synthetically viewed as one of 
-& catalogue of moral virtues or graces.—In the 
four cardinal virtues of Greek ethics and also the 
‘seven of scholastic and modern times temperance 
has a place, and its meaning is determined not only 
-analytically but also synthetically, z.e. its relation 
in the moral life to other virtues is exhibited. Is 
there any synthetic treatment of it in the NT? 

In Gal 5-8 it oceurs at the end of a group of 
graces, and some have found in its position here a 
proof that it forms, as it were, the key-stone of the 
moral structure—the culminating point of a climax 
(A. B. D. Alexander, Ethics of St. Paul, Glasgow, 
1910, p. 184 ff.); but this is not the case. St. Paul 
may be opposing it to ‘drunkennesses and revel- 
lings’ in the corresponding list of vices, in which 
case the word would approach in meaning our own 
‘temperance >; but in all likelihood its position in 
the list is in no way regulative of its meaning, and 
‘sO we are compelled to take it in its ordinary sense 
-of sae ooateor in food, drink, and especially in 
-sexual indulgence. These ethical lists in St. Paul 
are not constructed logically. The lack of unifor- 
mity in them is a sufficient proof of this. Thus in 
Ac 24% temperance is associated with righteousness 
(not in the specific Pauline sense), and both are 
enforced in the light of the judgment tocome. The 
reason for the association of the two is simply that 
Felix was notoriously deficient in both these points 
(Tac. Ann. xii. 54 ; Suet. Claud. 28). Here ‘temper- 
-ance’ primarily, perhaps exclusively, means‘ contin- 
ence ’—the rep! rGv dgpodiolwy éyxpdreva of Xenophon 
(Ag. v. 4)—a restricted meaning which the verb has 
in 1 Co 7°. Indeed the word tended towards this 
limited sense in later literature as our own word 
‘temperance’ is restricted to the matter of drink. 
The reason is obvious. Immorality was even a 
graver sin for the Church than gluttony or drunken- 
ness. 

In Mt 23” our Lord condemns the scribes and 
Pharisees for dprayi and dxpacta, and if with 
‘Grotius (see Commentaries) we could explain the 
latter of sensual indulgence we would have exact 
opposites of righteousness and temperance as here 
used by St. Paul (cf. Jos. Ant. vu. vii. 5 for this 
meaning of dxpacia), The context, however, is 
more in favour of taking dxpacla as meaning over- 
‘indulgence in eating and drinking. 

In Tit 18 we have righteousness (among other 
virtues) joined with temperance as virtues neces- 
sary for a bishop or presbyter (dixatov . . . eyxpari). 
Here ‘ temperate’ ought naturally to be taken in 
its ordinary meaning as control of bodily desires. 
It is not so comprehensive as cd¢pwv, a term which 
implies rational balance as well as moral self- 
control. The one (cd¢pwy) is a genus of which the 
other (éyxpar7s) isa species. It is impossible, there- 
fore, to arrange the terms of these Pauline cata- 


logues genetically. The arrangement is often a 
matter of rhythm, not of moral nexus (see 2 Co 65), 
and therefore it is pedantic to see any immanent 
eee connexion between the members of these 
ists. 

To Tit 2! we owe the tripartite division of 
duties into duties to oneself (cwdpdvws), duties to 
others (d:caiws), and duties to God (edceB&s)—‘ sobrie 
erga nos, juste erga proximum, pie erga Deum’ 
(Bernard, quoted by Alford, in Zoc.). Our virtue of 
temperance would fall under the first of these as a 
species under a genus, but it is questionable if this 
division was in the writer’s mind. ‘ Zwépévws can 
with as little propriety be referred merely to one’s 
self as dixalws merely to others, and by evceBds is 
also denoted the whole sphere of the Christian life’ 
(A. Wiesinger, Eng. tr., Edinburgh, 1851, in Joc.). 
Lucian has the same virtues together and calls 
them the pure world of the soul (see Alford, in Joc.). 
The fact that in the Pastoral Epistles we have so 
many lists of virtues—similar yet never identical— 
is a proof that the Apostle did not write with a 
fixed system of ethics in the background of his 
mind. 

In 2 P 1°° there appears on the other hand an 
inner psychological connexion between the various 
virtues mentioned. These are not thrown together 
at haphazard ; there is a distinct moral progress, 
an advance like the Stoic rpoxor% from a lower toa 
mee stage. Faith furnishes moral energy (dper%), 
it knowledge, and it in turn éyxpdrea, till we are 
led up to love.. Here undoubtedly its. place in the 
list throws light on its meaning. It springs out of 
faith, which supplies the moral energy for and the 
practical acquaintance with the conduct that ought 
to be pursued and avoided. It is the mastery of 
self over its own internal hostile forces, just as 
brouovy, ‘endurance,’ is mastery of the self in face 
of outward enemies. Temperance and endurance 
are indeed closely akin. When the struggle is 
against one’s own lusts, the necessary virtue is 
temperance ; when it is against hostile forces from 
without, then endurance—a military word—is the 
virtue required. The pee of knowledge and 
energy before it in the list shows that temperance 
needs both strength and insight as elements. The 
Christian Church, however, has never looked on 
this list in 2 Peter as an infallible norm. In 
Hermas ¢yxpdreva is made directly the daughter of 
faith—virtue and knowledge are omitted—and 
opposed to dxpacla (Vis. Il. vill. 7, Stim. IX. xv. 2). 
The fact is that the general literature of the 
period is full of such lists, and this one in 2 Pet. 
can be paralleled in parts from inscriptions (see 
Deissmann, Licht vom Osten, Tiibingen, 1908, p. 239, 
Eng. tr., Light from the Ancient East, London, 
1911, p. 322). We have a literary parallel in the 
Tabula of Cebes (xx. 3), and E. von Dobschiitz 

uotes from Iamblichus, de vita Pythag., the vices 

that spring out of dxpacia—‘ lawless marriages and 
corruptions and drunkennesses, and unnatural 
pleasures and certain violent lusts.’ For a discus- 
sion of the origin of these catalogues of vices 
(karaBdoes) and virtues (dvaBdoes) the reader is 
referred to his excursus in Christian Life in the 
Primitive Church, p. 406 ff. 

Before leaving this division of the subject the 

uestion which is raised by C. Bigg (ICC, ‘St. 

eter and St. Jude,’ Edinburgh, 1901, am doc.) has 
to be faced, He considers that St. Peter regards 
temperance and the other virtues (except faith) as 
acquired by native moral effort working on the 
Divinely given deposit of faith, whereas St. Paul 
overlooks the human effort. Virtue was to St. Paul 
the result of Divine grace, not of ethical endeavour, 
to use Aristotle’s distinction (Zth. Nic. i. 9), 
whereas to St. Peter the ‘flame’ was from God, 
but the oil to feed the flame came from man’s own 


554 TEMPERANCE 





zeal and fidelity (Bigg, p. 257, quoting Beng :1 on 
2P 14). The fact is, however, that St. Paul never 
forgets moral effort. Whether virtue is obtained 
dice: or ee or didaxg (Arist. Eth. x. iv. 6; cf. 
picews, padhicews, doxhoews [Diog. Laert. v. 18]) was 
not consciously before his, mind or before the 
mind of the writer of 2 Peter, but in his y ritings 
he acknowledges each mode. He writes in one 
place of the Gentiles doing good by nature 
(Ro 24). He compares the Christian life with the 
athletic and the military. Moral grov th is 
expressed by him as the gradual acquisition of 
virtues, as the Roman soldier puts on his armour 
piece by piece. The question as to the distinction 
between the work of God ind the work of man in 
the Christian soul isnot re,:arded in the NT in this 
antagonistic fashion. Both are recognized and 
emphasized without any feeling of opposition. To 
read into the NT our later synergistic difficulties 
is an anachronism. 

The notion of a double morality came into 
Christianity very early. It is possibly found in the 
Didache, vi. 2, and in Hermas (see C. E. Luthardt, 
History of Christian Ethics, tr. W. Hastie, Edin- 
burgh, 1889, p. 126), but not in the NT. The 
NT ethics is of a piece, having a definite origin and 
asingle aim. What is distinctive of the NT is not 
the precise determination of the sphere of different 
virtues or their place in a fixed catalogue—that 
is after all a scholastic problem—but rather the 
emphasis on their origin in the action of the Spirit 
of God in the soul (they are the fruit of the Spirit) 
and consequently on their inwardness and per- 
vasiveness, thoughts and desires, aims and inten- 
tions, as well as actions being seriously taken into 
consideration. The influence on temperance of the 
doctrine of the Resurrection, ¢.g., is so profound 
that this virtue like all the rest is totally trans- 
formed, and, though often we may describe it as 
Plato or Aristotle would, we feel that we are in a 
new world, where virtues have new meanings and 
new values. We are in a realm where Divine grace 
and the hope of Christ’s appearing are distinctly 
operative (‘Tit 2). We cannot therefore fix the 
meaning of these virtues by reference to these 
lists; they must be explained in the light 
of the whole Christian life. The aim of such 
lists is practical, and in practice now one virtue 
and now another has to be emphasized, one virtue 
may now be the cause and now the effect of 
another. Christianity deals with the personality 
as a whole, not in parts. 

2. "Eyxpareva viewed analytically—its sphere 
and contents described.—Eyxpdrea had a long 
ethical history behind it in St. Paul’s time. The 
non-ethical meaning does not concern us here.* 
Aristotle (Hudem. Eth. vii.) gives us the prevalent 
notions concerning it in his own day and tries to 
fix its intension and extension by criticizing 
these notions. According to him, the word was 
sometimes used vaguely in a wide sense so as to 
include control of all passions, emotions, and 
actions. He points out, however, that asa rule in 
these cases the word was not used simpliciter, but 
with the sphere indicated by the presence of a 
defining substantive, e.g. ‘temperate as regards 
fame,’ etc. The ambiguity as to the range of the 
word, however, is due to the fact that this was 
not always done. Ordinary speech is notoriously 
inexact. For this reason we cannot be sure how 
much the Apostle means to cover by it in Tit 18. 
The Greek commentators took it in the wide sense 
—control of the tongue, the hand, and the eyes, 
the not being dragged down by any passion ; but 


*The non-ethical meaning occurs in 2 Mac 1015 17: ot 
*[Sovpator éyxparets emixaipwv oxvpwpdtwy ovres, ‘being masters 
of important strongholds’; éyxparets éyévovro Trav témwv, ‘ they 
made themselves masters of the positions.’ 
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it is safer to regard it as referring mainly to self- 
control in the matters of eating and drinking 
and lust. In the OT, however, the verb is used 
simpliciter in the wide sense. Joseph, in order to 
control his emotion before his brethren, went into- 
his chamber and wept there; then he came out and 
had control over himself (é&\@dv évexparetoaro, 
Gn 43*). It is to be noted that here the term is 
used for control over generous impulses, which 
might have (by premature disclosure) spoiled their 
own good intentions. We see here what St. Peter 
may have had in his mind py making knowledge 
an element in self-control. e himself had lacked 
true self-control in the excess of noble impulses 
ungoverned by knowledge, as when _he drew the 
sword for his Master’s sake. St. Paul also has 
this in mind when he tells the Philippians that. 
their love should increase in knowledge (Ph 1°) and 
every perception. Beneficence and charity may be 
andiled by lack of insight, by being beforehand 
with their gifts. ‘What he desires and asks of 
them in the matter of charity is not more sacrifice, 
in which regard the Macedonian Churches had 
already distinguished themselves (2 Co 8 11%, 
1 Th 4°), nor that simplicity in giving which he so. 
often commends (Ro 128, 2 Co 91%, Ja 15, Mt 6%), but 
rather the opposite—a clear insight into and a 
careful consideration of the circumstances and con- 
ditions under which their charity may be exercised 
consistently with uprightness and good order’ (T. 
Zahn, Introd. to the NT, Eng. tr., Edinburgh, 1909, 
i. 527). Thus we see that there may be intemper- 
ance in generosity, in charity, and in the very 
highest qualities of the soul. Very different from 
the temperance of Joseph is the false temperance 
of Saul. He offered sacrifice in Samuel’s absence and 
thus exonerates himself: ‘I overcame myself, and 
offered the holocaust’ (évexparevodunv kat aviveyxa 
Thy ddokatrwow), 1 S 1312 (LXX 1 Kings). What 
appeared to Saul temperance was really lack of 
faith and lack of patience, and often we see 
men whose aims are good intempeiate in their 
methods and in their haste. From these examples 
it. is clear that the word ‘ temperance’ may be used 
in the very widest sense. 

The privative adjective is used thus widely a'so 
in Pr 272%, but here the universe of discourse is 
distinctly mentioned (ol draidevro axpareis yAéson, 
‘unrestrained in speech’; cf. 4 Mac 5* for a con- 
junction of the same ideas of trsiming and self- 
control—ovd Wetooual oe, mardevTa vime, otde pevfoual 
ce, Pidyn éyxpdrea). St. Paul has the same ideas in 
Tit 2!2, but to him the source of true raideia is not 
the Law but the grace of God; yet in both cases 
the influence of training is recognized, and training 
here includes both the Aristotelian pdéyors and 
doxnois (Diog. Laert. v. 18). It is striking how 
large a vocabulary St. Paul has for sins of speech 
(cf. St. James also), and in the only place where 
he uses daxpareis, side by side with it occurs d:¢8or0 
(2 Ti 3°). Perhaps the reason for this emphasis on 
such sins is that these have always been a peculiar 
failing of the East. 

As a strict terminus ethicus, however, éyxpdrea, 
as Aristotle points out, was restricted to control 
over the sensual desires—the desires for food, drink, 
and sexual indulgence. Similar to this is the 
usage in Sir 18°°-19%, a passage which is headed 
Hyxparea puxijs. There gluttonous luxury (rpu¢7), 
wine, and women (olvos kal yuvatxes) are condemned. 
‘ Wine and women will make men of understanding 
to fall away: and he that cleaveth to harlots will 
be the more reckless’ (19). The passage may well 
be contrasted with 2 P 15%. In the one passage 
we have the advance in virtue of the man who 
makes provision (émxopyyjcare) for the develop- 
ment of faith; in the other, the descent in vice of 
him who makes provision (xopyyjoers) for his lusts. 
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Even inside this domain of sensual desires the word 
differs from owpootvn, with which in popular speech 
it was often identified, for the latter indicates not 
only that a man has control of his passions, but 
that he has an easy mastery over them. Lw¢poctvy 
extends also to the highest faculties of man, which 
éyxpdreca When accurately used does not. In the 
cappwy the passions are entirely harmonized with 
one another and unitedly under the persuasive 
hegemony of the reason, the more violent passions 
being thus excluded. On the other hand, the 
éyxpar7s is subject to strong desires, which he can 
control only with difficulty and effort. This use 
of éyxpdreva agrees well with the manner in which 
St. Paul describes those Corinthians whose lusts 
were as a hidden fire or the heathen who burned 
towards one another in lust. 

*Eyxpdreva is thus lower in the moral scale than 
cwdpoctvn but higher than dxodacia (a term not 
found in the NT). The dxédacros has definitely 
adopted pleasure as his good and pursues it with- 
out qualms of conscience. The dxparis knows what 
is right, but either his passions are too strong for 
him or he sophisticates his reason into thinking 
that in any particular action the doing of it is 
good for him. He may be compared to a State 
which passes good legislation but does not carry it 
out. The éyxparjs would carry it out by force if 
necessary. His morality at times may be a police 
and military morality, whereas the cd¢pwv may be 
compared to a State in which the citizens obey 
good laws instinctively and lovingly without the 
necessity of force, where right is followed easily 
because it is right. Aristotle also draws moral 
distinctions inside this virtue itself, saying that 
the incontinence of anger is not so bad as that 
of premeditated lust. The one is a momentary 
impulse, the other is crafty, full of stratagems in 
order to gratify the ‘goddess of the Cyprian isle, 
artisan of many a wile.’ There is no doubt that 
this is true. St. Paul when he lost his temper 
before the high priest was not so culpable as David 
in the case of Bathsheba, though both were guilty 
of a breach of éyxpdreca. We have a conspicuous 
example of temperance in Joseph in Potiphar’s 
house, where everything conspired against him to 
test his self-control. The Greek moralist recog- 
nizes also those who are incontinent by heredity, 
by temperament, and by habit. In the discussion 
of this virtue the Greek thinker came face to face 
with the problem which confronted St. Paul also 
(Ro 7)—the problem of moral inability (dxpacia). 
‘How can any one with a right conception of duty 
be incontinent?’ This is the standing moral difh- 
culty of Greek ethics, and indeed of all ethics. In 
the lattes of Aristeas a similar question is asked : 
‘Why do not the majority of men take possession 
of virtue?’ and it is answered thus—ort gvoixds 
dmravres akpareis kal emi ras Noovas TpeTomevar yeyovaow 
(H. B. Swete, Introduction to the OT in Greek, 
London, 1900, p. 567). Socrates and Plato tried to 
solve the problem as one of knowledge; hence 
their insistence on a right education, because to 
them ‘Vice is Ignorance.’ Aristotle sees deeper: 
He maintains that the Socratic view is contrary to 
experience, but on the whole his solution of the moral 
problem is intellectual (Hudem. Eth. vii. 111). But 
how lame this is when it is contrasted with St. Paul’s 
view! The exceeding sinfulness of sin, the rebellion 
of the will against law, even Divine law, the bitter 
ery, ‘O wretched man that Iam!’ all reveal how 
deep Christian insight goes in its diagnosis of the 
moral condition of man; but this only in order to 
show the radicalness of the needed cure, the great- 
ness of the moral regenerating power issuing from 
the Redeemer, and the glory of the deliverance 
effected for man and in man by Him. Greek 
thinkers were always prone to solve moral diffi- 


culties by placing emphasis on the sway of reason 
in the soul, but what if the reason itself be as dis- 
turbed and distorted as the other faculties? What 
if prior to education there are needed regeneration 
and repentance—a change affecting a man at the 
very centre of his personality? ‘The Old World 
knew nothing of Conversion ; instead of an Ecce 
Homo, they had only some Choice of Hercules... . 
What to Plato was but a hallucination, and to 
Socrates a chimera, is now clear and certain to 
your Zinzendorfs, your Wesleys, and the poorest 
of their Pietists and Methodists’ (Carlyle, Sartor 
Resartus, bk. ii. ch. x.). This is after all the 
great crux in regard to temperance—not a minute 
analysis of the virtue itself, not a punctilious set 
of prohibitions and allowances, but its creation in 
the regeneration of the total character; and this 
can never be effected satisfactorily by crushing the 
emotions even to purify the intellect. The mind 
itself must be moved with a nobler passion, and it 
is because Christ does this that He is the Saviour 
of men. To those who indulged in wine wherein 
is profligacy the command is to be filled with the 
Spirit—one exalted emotional state is contrasted 
with another of a different quality. 

To the regenerated man there remains the further 
question, viz. how his new life can be fostered and 
developed in a corrupt society and in a soul weak 
and imperfect. Certain things and states are 
dangerous, and temperance is thus essential. St. 
Paul is acutely conscious, for instance, of the 
danger of sexual lust. What does éyxpdrea mean 
in this respect? Does it in its perfection imply 
celibacy and virginity? This was the view that 
ultimately unos ground in the Roman Catholic 
Church, where the clergy cannot marry ; and some 
would so read St. Paul in 1 Co 7, but without 
justification. St. Paul knew that in a city like 
Corinth it was almost imperative that men should 
marry, because otherwise they could not be con- 
tinent. But if one can be continent without 
marriage, then his energies are more at the disposal 
of Christian service. It is clear that St. Paul is 
not here preaching celibacy per se as a duty. 
Continence is above celibacy or above marriage. 
His theme is the necessity of éyxpdrea. ‘ But he 
mentions himself rather than say év éyxpareig to 
show that continence is not a utopian dream. 
Pierius, the Alexandrian commentator in the third 
century (Jerome, Hp. 49, Ad Pamm.), is not the 
last to maintain that the Apostle in this verse 
preaches celibacy’ (T. C. Edwards, 1 Corinthians?, 
London, 1885, p. 162). To the Apostle marriage 
with continence is infinitely better than celibacy 
with concupiscence. Yet we find this view of 
éyxpdrea as celibacy gaining ground in the Church 
itself till it assumed the form of organized asceti- 
cism. The Encratites enjoined abstinence from 
marriage altogether. Tatian (Kus. HEH iv. 29) says 
it is ‘corruption and fornication,’ p0opa kat ropvela. 
This attitude is distinctly called a doctrine of 
demons by St. Paul (1 Ti 4" *), and was condemned 
by the Church on the ground of its dualistic basis, 
but the Church itself enjoined Encratite ethics on 
the clergy—without the Encratite foundation— 
while allowing the laity to be ‘temperate’ in 
marrying. The influences which brought this 
about were the real moral reactions against gross 
impurity and the consequent contempt of the 
marriage state—a contempt utterly alien to the 
practice and the ideal ot Judaism. St. Peter 
speaks of the chaste conversation of wives, and 
St. Paul applies to the married bishop the qualifica- 
tion ‘temperate’ (Tit 1°). 

The temperance of the NT is thus a demand on 
all—the celibate for the Kingdom of Heaven’s sake 
is higher morally not because of his celibacy but 
because of his increased energy in the interests of 
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the Kingdom. It is impossible to conceive St. Paul 
writing letters and treatises on virginity in the 
manner of the Fathers. He maintains that he 
himself and all Christians have the liberty to lead 
about a wife as St. Peter did (1 Co 9°). Although 
we can see how the rigorous view of ¢y«p4reva de- 
veloped, and can in a senge justify it, jet this 
should not blind us to the fundamental di-ference 
between it and the NT view (see von Dobschiitz, 
ee cit., p. 259 ff., for an excellent description of this 

evelopment). 
Similarly in regard to wine, animal food, and 
possessions. When abstinence from these is en- 
joined on dualistic grounds, then such abstinence 
is wrong. St. Paul exhoris Timothy to drink wine 
for his stomach’s sake, anc, even if we do not agree 
with those who hold that he was here combating 
total abstinence, yet it is a proof that such abstin- 
ence may be practised on false grounds. In our 
own times this question of abstinence from intoxi- 
cating drinks is the ‘temperance’ problem, and 
those who maintain that this abstinence is impera- 
tive do so on physiological grounds, on the ground 
of the tremendous havoc caused by drink, and they 
can defend it on St. Paul’s view that for the sake 
of the weak brother the strong should avoid the 
creation of stumbling-blocks (see art. ABSTINENCE). 

3. The full Christian ideal of éyxpdéteva.—The 
Zocus classicus for NT temperance is 1 Co 9. Here 
the Apostle is dealing with the question of Chris- 
tian liberty, and he unhesitatingly defends liberty 
in view of meats and drinks, in view of marriage, 
and also the liberty of the Christian pastor from 
manual labour because the Church ought to support 
him. But temperance comes in in the forgoing 
of these, if need be, for the sake of effectiveness in 
Christian work. The freeman of Christ is living 
in a world full of dangers. He has to face customs 
innocent in themselves but inextricably bound up 
with sinful temptations; he has to gain men, 
steeped in traditions and prejudices, to Christ ; he 
has to think of brethren less advanced than himself, 
and he has to remember his own sinful tendencies. 
He is thus like an athlete with a race to run or a 
pugilist with an antagonist to knock out. The 
athlete or the pugilist had to undergo a rigorous 
training beforehand. For ten months before the 
actual contest, he was under oath to follow a pre- 
scribed diet (dvayxogayia) and a strenuous training 
(doxnots). He had to abstain ‘ venere et vino’ (see 
Horace, Ars Poetica, 412 ff., Epict. Enchir. 3. 5, 
and Wetstein, a doc.). St. Paul applies all this 
to the Christian, and can illustrate it by his own 
conduct. The best commentary is 2 Co 6°*-. It is 
possible to misunderstand all this impassioned 
rhetoric of the Apostle and to justify by it not only 
fasts and restrictions but also positive flagellation 
and even self-mutilation, but fortunately in Colos- 
sians the Apostle himself has made this impossible. 
The ddedia rod caparos (Col 2”) is not in the 
Apostle’s mind. It is not the material of the body 
he fights, but the body as the organ of sin, and his 
disciplining is abundantly furnished by what he 
has to endure in the pursuit of the great end, viz. 
gaining others to Christ and self-progress in like- 
ness to Him. His thorn in the flesh he prays 


against. He would never manufacture means of 
pain. lLecky is right in condemning useless self- 


sacrifice and unnecessary suffering, and St. Paul 
would never approve of Newman’s patient (ef. Map 
of Life, ed. London, 1901, pp. 56, 57). Men can be 
temperate on very low grounds. 


The hunter can ‘despise pleasure, and bear cold, hunger, and 
fatigue, as if they were no evils. Of. Hor. Car. 1. i. 25. 
‘Manet sub Jove frigido 
Venator, tenere conjugis immemor, 
Seu visa est catulis cerva fidelibus, 
Seu rupit teretes Marsus aper plagas”’ 
(Thomas Reid, Works?, ed. Edinburgh, 1849, p. 579). 





But it is not Christian temperance unless the 
aim is Christian, and St. Paul here has more in 
view—infinitely more—than mere physical self- 
control. To him the body itself is part of the 
personality to be redeemed and to rise with Christ 
a aoieteaal body. Christian temperance includes 
the guiding, directing, controlling, of all faculties 
and actions, the forgoing of privileges, the risking 
of reputation for others in order that they may be 
won to Christ. When a man can so stand against 
sensual dangers, against pedantic criticism, against 
self-ease and self-praise, against the accidents of 
fortune and the rage of enemies, and meet them 
all as a disciplined army meets the foe, and all this 
év ayérnrt (2 Co 6), in absolute purity of motive 
and temper, mind and body, then he is temperate 
in this wide, all-embracing sense. 
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DONALD MACKENZIE. 

TEMPLE.—The articles under this heading in 
HDB, DCG, and EBi make another description of 
the Temple and its services unnecessary. What is 
relevant here is an indication of the significance of 
the sanctuary and itsritualin apostolic Christianity. 

4. Jewish Christians and the Temple. — St. 
Luke evidently attached much importance to the 
fact recorded at the end of his Gospel, that after 
the resurrection of Christ the apostles ‘ were con- 
tinually in the temple, blessing God’ (Lk 24%). 
Their assurance of Jesus’ Messiahship, proved oy 
His victory over death, made no breach in the 
continuity of their Jewish faith and practice. It 
rather revealed to their. minds a new wealth of 
meaning in the old ritual, and so fired themselves 
as worshippers with a new enthusiasm. A. C. 
McGittert (History of Christianity in the Apostolic 
Age, Edinburgh, 1897, p. 64 f.) thinks that ‘it may 
fairly be supposed that the effect of their Christian 
faith was to make all of the early disciples more 
devout and earnest Jews than they had ever been.’ 
‘We have distinct evidence that Christian Jews 
like other Jews frequented the temple, the sanc- 
tuary of the nation, and thereby maintained their 
claim to be Jews in the true sense’ (F'. J. A. Hort, 
Judaistic Christianity, London, 1894, p.. 45). 
After the baptism of fire on the Day of Pentecost 
they are found ‘continuing stedfastly with one 
accord in the temple’ (Ac 24), Peter and John 
went up into the Temple at the hour of prayer 
(3'), and in the fulfilment of their commission as 
witnesses for Christ (18) they found their best 
audiences in the Temple-courts. At the Beautiful 
Gate—either the Gate of Nicanor leading into the 
court of the Israelites or the Eastern Gate of the 
outer court—they moved the crowd by performing 
an act of healing in Christ’s name; and in Solomon’s 
Porch—the long colonnade in the east of the 
Temple area—Peter testified to the raising of the 
Prince of Life whom the rulers had in ignorance 
killed. It is significant that two apostles were 
arrested not by the religious, but by the secular 
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authorities, i.e. the head of the Temple police 
(rparnyds Tod iepod) and the Sadducees (Ac 41); and, 
if their freedom of speech was somewhat curtailed, 
this was not because of their attitude to the Temple 
and its services, which was evidently quite correct, 
but simply because they were said to be exciting 
the multitude and disturbing the peace. The re- 
proof administered to them was as mild as their 
confinement was brief; and the Christian Jews, 
finding that they could not be excluded from the 
ee ee precincts, continued to make Solomon’s 
Porch their ordinary rendezvous (5%), A second 
arrest of apostles followed, but the report has it 
that the angel who released them bade them go 
and speak in the Temple all the words of this life 
(517°), and accordingly they are again found stand- 
ing there and teaching the people (5%). Until the 
appearance of Stephen created a new situation, 
the apostles were daily in the Temple, teaching 
and preaching Jesus as the Messiah. Against so 
strict and thoroughgoing Jews the guardians of 
the national religion, as embodied in the Temple 
and its cultus, had no ground of complaint, and 
the apostles on their side ‘could still cherish the 
hope that the nation at large might be brought to 
turn and bow the knee to its true Messiah’ (Hort, 
op. cut., p. 45f.). For the present the bearing of 
their teaching upon the Temple itself was but 
dimly, if at all, perceived, and wholly unexpressed. 

2. Stephen and the Temple.—It was the proto- 
martyr that brought Christianity into open conflict 
with Judaism. His attitude to the Temple has 
been variously understood. He was accused of 
speaking ‘ blasphemous words against Moses, and 
against the law’ (Ac 61), of ceasing not ‘ to speak 
words against this holy place and the law’ (v."). 
C. von Weizsicker (Apostolic Age, Eng. tr., i? 
[London, 1897] 64) holds that his speech does not 
by any means refute the grounds of complaint. 
On the contrary, it is at least in part equivalent 
to a substantial justification of the doctrine’com- 
plained of, since it declares at its close that the 
worship of God in this temple ‘made with 
hands’ had never been in accordance with the will 
of God. F. Spitta (Die Apostelgeschichte, Halle, 
1891, p. 105f.) also thinks that the building of the 
Temple is represented by Stephen as an unauthor- 
ized and presumptuous act. Teaching of such a 
kind, however, would have brought Stephen into 
collision not only with the Hellenistic Jews, but 
with the whole body of Christians in Jerusalem. 
It seems much more likely that he made no theo- 
retical attack upon the Mosaic Law, while his 
declaration that ‘the Most High dwelleth not in 
houses made with hands’ (7%) was so far from 
being new that it merely echoed the words of 
Solomon at the dedication of the first Temple 
(1 K 8’). It was not the worship but the spirit of 
the worshippers that aroused his scornful indigna- 
tion. Warning them, in the manner of the old 
prophets, that no amount of attention to outward 
ordinances could ever secure the favour of God, he 
demanded a spiritual as opposed to a mechanical 
religion. If he was in the habit of repeating 
Christ’s prediction of the destruction of the Temple 
at the Parousia—and this was probably what gave 
colour to the charges made against him—he in- 
terpreted that threat not as an abrogation of the 
Mosaic Law, but as a judgment upon the nation 
for its sin. The third Temple might fall as the 
first had fallen, and yet the Torah itself remain 
intact. ‘To call Stephen a forerunner of Paul, 
and to think of him as anticipating in any way 
Paul’s treatment of the Jewish law and his asser- 
tion of a free Gentile Christianity, is to misunder- 
stand him’ (McGiffert, op. cit., p. 89). For him, as 
for every other Jewish Christian in Jerusalem, 
the Law, without distinction of moral and cere- 
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monial precepts, was ‘ ordained of angels’; in his 
view the nation’s treatment of its prophets and its 
Messiah was the supreme proof that the Law had 
not been kept; and the burden of his preaching 
was a call to Jerusalem not to close her Temple 
and abolish her ritual, but to take the lead in a. 
national repentance for a broken Law. 

3. St. Paul and the Temple.—The recognition of 
the validity of a Christianity to which Jerusalem 
and the Temple were negligible quantities was the 
result of a protracted controversy in which St. 
Paul was the champion of freedom. For him the 
observance of the ancient ritual laws and tradi- 
tions, which had so long been a matter of principle,. 
becomes at last one of indifference. He is conse- 
quently accused of ‘teaching all the Jews which 
are among the Gentiles to forsake Moses’ (Ac 
2171), This he never did, and, to prove that the: 
charge was eae a he was advised, during his 
last visit to Jerusalem, to conciliate the great mass. 
of Christian Jews by performing the vow of a 
Nazirite in the Temple. Weizsicker thinks that 
in the whole narrative of this episode ‘ practically 
nothing is historical’ (op. cit., ii. [London, 1895]; 
14; but McGiffert holds ‘that Paul may well have. 
done just what he is reported to have done’ (op. cit., 
p. 343). Had he been advised by James to prove 
that he habitually observed the Law as a matter 
of conscience, he could never have consented. But. 
he had long been in the habit of identifying him- 
self in things non-essential now with Jews and now 
with Gentiles in order that he might ‘win some of 
them’ (1 Co 9?°),-and the last instance of conform- 
ity was merely the most striking. What impres- 
sion the object-lesson actually made upon the law- 
abiding Christian Jews for whom it was specially 
intended is not recorded ; but it clearly had other 
results which were not anticipated, for the Jews. 
rose in arms against St. Paul as a profaner of the- 
Temple, and the Romans arrested him as a dis- 
turber of the peace. 

4, 8t. James and the Temple.—James the Just, 
the Lord’s brother, represented two ideas—the con- 
tinuance of the Church in union with the Temple, 
and the hope of the conversion of Israel. He was. 
the acknowledged leader of those Christians who. 
were zealous for the Law (énAwral rod véuov, Ac 
21%). If he conceded the principle of Gentile 
Christian freedom, he did it reluctantly. He was. 
the staunch defender not only of the primacy but 
of the permanence of Judaic Christianity. After 
his martyrdom (Euseb. H# ii. 23) his spirit and 
ideal survived for a time, but the swift and 
dramatic evolution of events made the position of 
the Christian Church in the Jewish nation and 
under the Law more and more untenable. When 
the excitement of the conflict with Rome graduall 
became intense, and the inevitable crisis SENOS 
the Christians found it necessary (about A.D. 67) 
to quit Jerusalem and migrate to the Hellenistic 
city of Pella, beyond the Jordan. Their hope of a. 
Jewish national Church, centralized in the Temple 
and giving both law and gospel to mankind, had 
at least to be postponed. But in this instance: 
postponement meant ultimate abandonment. In 
three years the Temple was destroyed, Jewish 
nationality shattered, and St. James’s theory of a 
hegemony of Judaic Christianity confuted by the- 
remorseless logic of history. But a far higher 
ideal could then be realized. ‘The hour cometh, 
when neither in this mountain, nor in Jerusalem, 
shall ye worship the Father’ (Jn 4”). ‘And he- 
showed me the holy city Jerusalem, coming down 
out of heaven from God.... And I saw no. 
temple therein’ (Rev 21 **). 

Lirerature.—A. Hausrath, History of the NT Times,. 
London, 1895, ii. 176 ff.; E. F. Scott, The Apologetic of the 
NT, do., 1907, p. 78 ff. JAMES STRAHAN, 
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TEMPLE-KEEPER.—See DIANA. 


TEMPTATION, TRIAL.—‘ Temptation’ is the 
AV translation of reipacués in every instance ex- 
cept one (1 P 4%); and generally in RV, but not 
in Ac 20", Rev 3!, 1 P 42, where we find ‘trials,’ 
‘trial,’ and ‘prove.’ The ¢ognate verb is usually 
tr. ‘tempt,’ but we also find ‘assay,’ Ac 976 and 
167 (AV and RV) 24° (RV); ‘go about,’ 24° (AV) ; 
‘examine,’ 2 Co 13° (AV), ‘try’ (RV). The com- 
pound verb éxreipdtw is tr. ‘tempt’ by both Eng. 
versions (1 Co 10%). The tempter is 6 metpdfwy 
(1 Th 35, AV and RV). ’Azeipacros is rendered 
‘cannot be tempted’ (Ja 1%, AV and RV). 

‘Trial’ in AV represents doxiu4 (2 Co 82; RV 
‘ proof’); doxipeov (1 Pit ; RV ‘ proof’); metpa (He 
113, AV and RV). ‘Try’ represents doxiydgw (1 
Co 3%, 1 Th 24, 1 P 1’, 1 Jn 44; RV ‘prove’), 
which, however, in RV is always and in AV is 
more frequently tr. ‘prove’ or ‘approve’ (for ‘ap- 

rove’see G. L. Craik, The English of Shakespeare, 
Eantok; 1869, p. 147f.); mecpdtw (He 112”, Rev 2? 931, 
AV and RV ‘ try’); wetpacuds (1 P 412; RV ‘ prove’). 
“ Tried’ is déxiuos (Ja 14; RV ‘approved ’), in every 
other instance tr. ‘approve’ in both AV and RV. 

To ‘tempt’ does not always mean to ‘seduce to 
sin.” The Gr. word usually so tr. may mean 
merely ‘attempt.’ St. Paul ‘attempted’ to join 
himself to the disciples (Ac 9°). He ‘attempted ’ to 
go into Bithynia (16’). He was accused of ‘attempt- 
ing’ to profane the Temple (24°). It may mean to 
‘try,’ ‘examine,’ in order to ascertain the quality 
or nature of a thing or person. ‘The hour of trial 
or temptation . . . is to come . . . to try or 
tempt them that dwell upon the earth’ (Rev 37). 
The angel of the church in Ephesus ‘tried’ or 
‘tempted’ them which called themselves apostles 
and were not, and found them false (27). ‘'Tempta- 
tions’ may be circumstances which give a man an 
opportunity of showing what isin him. Thus St. 
James exhorts his readers to count it all joy when 
they fall into manifold ‘temptations’ (1%). The 
ancient worthies were ‘tempted,’ and acquitted 
themselves like the heroes they were (He 11%). 
St. Paul met with ‘trials’ which befell him by the 
plots of the Jews (Ac 20; cf. He 1155). Some- 
times it is clear that the hope is entertained that 
the person tempted will stand the test. Abraham 
was ‘tried,’ and offered up Isaac (He 117”). St. 
Paul exhorts the Corinthians to ‘try’ themselves, 
to ‘ prove’ themselves (2 Co 135). The angel of the 
church in Smyrna is warned that some of them 
will be cast into prison that they may be ‘tried’ 
(Rev 21°), St. Peter tells his readers that the fiery 
trial (7¥pwors) among them cometh upon them to 
‘tempt’ or to ‘prove’ them (1 P 4”). St. Paul 
rejoices that the ‘temptation’ to the Galatians in 
his flesh was overcome by them (Gal 4"). ‘God 
cannot be tempted with evil’ (Ja 11%), but there is 
a sense in which He may be ‘tempted’ or ‘ tried.’ 
Men by their sinful and rebellious conduct may 
provoke Him to display His righteous indignation 
against sin, and when they act otherwise than in 
accordance with His will they may be said to be 
‘tempting’ or ‘trying’ Him. Thus St. Peter says 
that Ananias and Sapphira are ‘tempting’ the 
Spirit of the Lord by their deceit with regard to 
their property (Ac 5°). The same Apostle asserts 
that the brethren are ‘tempting’ God by wishing 
to subject the Gentile converts to circumcision 
(151°). In the day of temptation in the wilderness 
the Israelites ‘tempted’ God (He 3°-,1 Co 109). 
There are not a few instances in which ‘tempta- 
tion’ means seduction to sin or exposure to the 
‘danger of falling before it. ‘They that desire to 
be rich fall into a temptation and a snare’ (1 Ti 6). 
‘The married amongst the Corinthians are warned 
to beware lest Satan ‘tempt’ them because of their 
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incontinency (1 Co 75). St. Paul is afraid lest the 
Thessalonians have yielded to the ‘ temptation’ to 
apostasy (1 Th 3°). He exhorts the Galatians to 
be considerate towards those who have been over- 
taken in any trespass, lest they also should be 
‘tempted’ (61). St. James describes the course 
which temptation when unresisted takes. ‘Each 
man is tempted, when he is drawn away by his 
own lust, and enticed. Then the lust, when it 
hath conceived, beareth sin’ (1%*). In the sense 
of enticing to evil it is Satan that tempts men. 
He is the tempter. St. Paul is anxious lest ‘the 
tempter’ had ‘tempted’ the Thessalonians, and 
his labour should be in vain (1 Th 3°). Satan may 
‘tempt’ the Corinthians (1 Co 7°). Men trans- 
gress by the suggestions of ‘the adversary’ (Clem. 
Rom. li. 1). In this sense of the word God tempts 
no man (Ja 1%). He rather so regulates the 
temptation that men may be able to resist it. 
‘God is faithful, who will not suffer you to be 
tempted above that ye are able ; but will with the 
temptation make also the way of escape, that ye 
may be able to endure it ’(1 Co 10%). He‘ knoweth 
how to deliver the godly out of temptation’ (2 P 
2°); and this is true also when ‘ temptation’ means 
‘distress.’ The Mighty One hath not forgotten 
the house of Israel in ‘temptation’ (i tentatione, 
4 Ezr 1247). Christ, too, succours the ‘tempted.’ 
Having been tempted Himself in all points lke as 
we are, yet without sin (He 4), having Himself 
suffered being tempted, He is able to succour them 
that are tempted (2'). 

Temptation, whether arising from trying circum- 
stances or from incitement to sin, if successfully 
encountered, leads to progress in the moral life and 
to blessedness. Among the Agraphais the saying, 
‘A man is unproved (édé6xiuos) if he be untempted’ 
(dmelpacros, Didasc. Syr. il. 8). Tertullian reports 
one to the effect that ‘neminem intentatum regna 
celestia consecuturum’ (de Bapt. 20). Faith 
tested results in patience (Ja 1%"). ‘Blessed is the 
man that endureth temptation ; for when he hath 
been approved (ddx:uos), he shall receive the crown 
of life’ (172). Those whose faith withstands mani- 
fold temptations shall receive praise and glory and 
honour (1 P 1%), 

We have seen that the Gr. words usually 
rendered ‘temptation’ and ‘tempt’ sometimes 
have the meaning of trying or testing. But words 
used more frequently with these meanings are 
Soxtw and its cognates, and in the rest of this art. 
it is with these words that we shall deal. Men 
and things are ‘tried’ in order to find out their 
true nature. Gold is ‘tried’ with fire (1 P 1’). 
Before partaking of the Lord’s Supper a man must 
‘try’ himself (1 Co 118), Men must ‘try’ them- 
selves whether they are in the faith (2 Co 135). 
Each man must ‘try’ his own work (Gal 63). 
‘Test all things; hold fast that which is good’ 
(1 Th 5). Deacons must be ‘ proved’ before they 
are allowed to serve (1 Ti 3”). Fire ‘tests’ the 
work of men (1 Co 3). God ‘ tests’ or ‘examines’ 
men’s hearts (1'Th 2%). ‘ Prove the spirits, whether 
they are of God’ (1 Jn 41). Sometimes itis evident 
that it is hoped that the testing will have a favour- 
able result, and it may be pointed out that Satan is 
never said to ‘test’ men. St. Paul wrote to the 
Corinthians that he might know the ‘ proof’ of 
them, whether they were obedient in all things 
(2 Co 2°), He ‘proves’ through the earnestness of 
others the sincerity of their love (88). Frequently 
it appears to be taken for granted that the object 
‘tested’ will be or has been found worthy. The 
Jew ‘approveth’ the things that are excellent 
(? Ro 23). It is hoped that the Philippians will do 
the same (17°), Men may ‘approve’ what is the 
good and acceptable and perfect will of God (Ro 
12°), St. Paul has been ‘ approved’ of God (1 Th 24). 
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The Ephesians are exhorted to ‘approve’ what is 
well-pleasing unto the Lord (5). Occasionally 
the word seems to mean ‘to pass a verdict of 
worthiness upon.’ ‘Whomsoever ye shall approve 
by letters, them will I send’ (1 Co 16%). ‘Happy 
is he that judgeth not himself in that which he 
approveth’ (Ro 14°), 

ne who conducts himself nobly under trial has 
advanced a step beyond patience (Ro 54). He has 
attained a trustworthy character (Ph 2”; ef. 2 Co 
8”). Heis ‘approved’ (déxiwos). If the result of 
the testing is unsatisfactory, he is ‘reprobate’ 


(adéxtuos). He who serves Christ in the Kingdom 
of God is ‘approved’ of men (Ro 14'8), Apelles is 
‘the approved in Christ’ (Ro 16). One who 


refused to countenance divisions (alpéce:s) in the 
‘Church is ‘approved’ (1 Co 11). * Approval’ 
means not self-commendation, but the commenda- 
tion of the Lord (2 Co 10"), A workman needing 
not to be ashamed is ‘ approved’ unto God (2 Ti 2"). 
Doing that which is honourable brings a person 
real, as distinguished from seeming, ‘approval’ 
(2 Co 137). 

LiTERATURE.—EF Bi, art. ‘Trial, Trying,’ HDB, art. ‘ Tempt, 
‘Temptation,’ DCG, art. ‘Temptation’; SDB, art. ‘Tempta- 
tion’; Handkommentar zum Neuen Testament?, Freiburg, 1892, 
8.0. ‘ Versuchung’ in Indexes; H. Ewald, Old and New Testa- 
ment Theology, Eng. tr., Edinburgh, 1888, p. 263 ff.; F. W. 
Robertson, Sermons, 1st ser., London, 1875, serm. vii.; John 
Foster, Lectures, do., 1853, i. 42 ff. 

WILLIAM WATSON. 

TEN.—See NUMBERS. 


TENT, TENT-MAKING.—In only one instance 
is oxnvy} translated ‘tent.’ This occurs in He 11° 
RV, where ‘ tents’ replaces ‘tabernacles’ of AV. 
Other passages containing oxy7 are dealt with 
under art. TABERNACLE. Of the derived mean- 
ings the only one that need be remarked on is 
found in 2 Co 5! 4, where oxjjvos (76) in the sense of 
‘tabernacle’ or ‘bodily frame’ evidently arises 
from the ‘light tent-house that has no permanency’ 
(A. Deissmann, St. Paul, London, 1912, p. 62; cf. 
p. 51); ef. oxynyGua (2 P 114) and the metaphor 
underlying 7d dvahioa (Ph 1”), dvddvors (2 Ti 4°), 
‘breaking up’ (an encampment); see J. B. Light- 
foot, Philippians’, London, 1878, p. 93. 

The chief interest centres in the compound word 
‘tentmakers’ (cxnvoro.ol), occurring in Ac 18°. The 
clause in which it appears is not found in Codex 
Beze. This omission is significant in view of the 
indefiniteness of 204 (see W. M. Ramsay, The 
Church in the Roman Empire, London, 1893, p. 159, 
and St. Paul the Traveller and the Roman Citizen, 
London, 1895, p. 253). The collocation 6a 76 
éudrexvoy elvacand foay yap cxnvorool rp Téxvyis felt 
by Ramsay to be awkward (St. Paul the Traveller, 
p- 253). In spite of this, most commentators are 
content to accept the additional clause (bracketed, 
AV; without brackets, RV), and devote attention 
to the nature of the craft or trade pursued by St. 
Paul. In regard to this, opinion is divided as to 
whether he was a weaver of the cloth for tents or 
whether, the cloth being supplied, he shaped and 
sewed this together to make tents (see W. M. 
Furneaux, The Acts of the Apostles, Oxford, 1912, 
p- 294; F. Godet, Introduction to the New Testa- 
ment, The Epistles of St. Paul, Edinburgh, 1894, 
p. 69f.). The word employed (cxyvoroo0l) favours 
the latter view, inasmuch as it names tents and 
not materials for tents. It may be objected, how- 
ever, that the manipulation of the web for the 
specific purpose of. tent-making was not sufficient 
to call for special artisans. All the processes of 
spinning, weaving, shaping, and sewing together 
are combined by the Bedouin of the present day (I. 
Benzinger, Hebriische Archdologic’, Tiibingen, 1907, 
pp. 88, 146). On the other hand, the fact that St. 
Paul was a native of Cilicia, where the industry of 
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‘weaving goat’s hair into a rough kind of cloth was 


general, oo the former view (E. Schiirer, 
AJP i. i. (Edinburgh, 1885] 44n. ; HDB iii. 699+). 
It is permissible to think that this cilicium, as it 
was called, passed as an article of commerce in the 
form of a web cf stated dimensions, which would 
require adjustment before it could be used for par- 
ticular purposes. On the whole, the likelihood 
is that St. Paul and his fellow-craftsmen made 
neither the web nor the complete tent, but curtains 
of several webs’ width, which, when hung, formed 
tents (SDB, art. ‘Spinning and Weaving’). 

Chrysostom’s oxyvoppagos (from pdrrw, ‘sew or 
stitch together’) would seem to point to the craft 
of tent-tailor, but the alternative oxuroréyos, also 
given by him (and Origen), shows that he probably 
had another material, viz. leather, in his mind. 
That St. Paul was a worker in leather is accepted 
by J. Moffatt (The Historical New Testament?, 
Edinburgh, 1901, p. 445; cf. H. A. W. Meyer, 
Acts of the Apostles, Edinburgh, 1877, ii. 131 f.). 
For a discussion of jorods, ‘saddler,’ probably a 
confusion with cxnvorods (EGT, ‘ Acts,’ London, 
1900, p. 385), see HxpT viii. [1896-97] 109, 153, 286. 

LITERATURE.—This is sufficiently indicated in the article. 

W. CRUICKSHANK. 

TERTIUS (Téprios, a Latin name).—Tertius is 
the amanuensis of St. Paul who in Ro 16” inter- 
poses a greeting in his own name to the Apostle’s 
readers, ‘I Tertius, who write the epistle, salute 
you in the Lord’ (RV), or possibly, ‘I Tertius 
salute you, who write the epistle in the Lord’ 
(domdfouar buds éyw Téprios 6 ypdwas thy emicrodjv 
év xuptw). That St. Paul generally dictated his 
letters and added a few words in his own hand- 
writing is clear from 1 Co 1674, Gal 6", Col 438, 
2 Th 3”, and probably Philem ¥® The amanuensis 
no doubt took down the Apostle’s words in short- 
hand, which was extensively used at the time, and 
later wrote out the letter for transmission (the 
employment of different amanuenses has been 
thought to account to some extent for the consider- 
able diversity of style in the Pauline Epistles; see 
Sanday-Headlam, [CC, ‘Romans’4, 1900, p. 1x). 
Then St. Paul took up the pen and authenticated 
the letter, thus guarding against the palming off 
of forged documents under his name. Other post- 
scripts of this kind have been suspected in the dox- 
ology (Ro 16”-*”) and in 2 Co 134%, Ph 42#, 1 Th 54, 
All this was quite in accordance with the custom 
of the tine. If we can suppose, with some, that 
the ‘stake in the flesh’ from which the Apostle 
suffered was ophthalmia, or that he was unfamiliar 
with the use of the pen owing to his manual labour 
of tent-making, there would seem to be sufficient 
reason for St. Paul following the custom. Nothing 
further is known of Tertius. It is quite as unlikely 
that St. Paul kept a regular secretary as that 
Tertius was a slave whom he hired to do the work. 
He must have been a faithful attendant and com- 
panion of the Apostle, who, whether the alterna- 
tive rendering given above be correct or not, ‘ wrote 
the epistle in the Lord,’ 7.e. as a Christian, in a 
spirit of loving service (see G. Milligan, Thessa- 
lonians, 1908, Note A, p. 124ff.). His ‘personal 
salutation does not necessarily imply that he was 
known to those to whom the letter was directed. 
If its destination was Rome, it is just possible that, 
as he bears a Latin name and was perhaps a Roman, 
he may have had friends among those whom the 
Apostle greets. If we suppose that the salutations 
were sent to Ephesian Christians, we may con- 
jecture that Tertius had met many of them on the 
missionary journeys on which he may have ac- 
companied St. Paul. T. B, ALLWORTHY. 


TERTULLUS.—Tertullus, a diminutive of Ter- 
tius, was the name of the ‘ orator’ employed by the 
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Jews to lay their case against St. Paul before Felix 
(Ac 241), The term ‘orator’ indicates that the 
man belonged to the class of hired pleaders often 
employed in the provincial courts by those ignorant 
alike of Roman law and of the Latin tongue, in 
which as a rule all judicial procedure was carried 
on (but see Lewin, St. Pawl, ii. 156). The speech 
delivered by Tertullus and briefly summarized in 
Ac 24 shows us the devices employed by such 
special pleaders. He seeks to conciliate the judge 
by flattering, if not very truthful, allusions to his 
actions as governor, particularly to his having 
established peace in the province (v.”), no doubt a 
reference to the suppression of the bands of robbers 
that infested the country (Jos. Ant, XX. viii. 5, 
BJ. xiii. 2). He carefully selects the points in 
the prisoner’s career fitted to create the impression 
that St. Paul was a danger to the Roman rule—an 
exciter of sedition, a leader of a sect, a profaner of 
the Temple (vv.*°). In all probability Tertullus 
was a Roman, and not a Jew, as has been supposed 
by Blass (Com. in loc.). It was customary for 
budding Roman pleaders to practise for a time in 
the provinces. The fact that in his speech Ter- 
tullus uses the plural form and speaks of ‘our law’ 
does not by any. means prove Jewish birth or 
nationality. The advocate naturally speaks from 
the point of view of his clients. 


LiTERATURE.—R. J. Knowling, EGT, ‘ Acts,’ 1900, p. 476; T. 
Lewin, Life and Epistles of St. Paul’, 2 vols., 1875, ii. 156 ff. ; 
art.‘ Tertullus’ in HDB; F. W. Blass, Acta Apostolorwm, 1896, 
in loc.; H. H. Wendt and H. A. W. Meyer, Acts8, 1899, in loc. 


W. F. Boyp. 
TESTAMENT.—See COVENANT. 


TESTAMENTS OF THE TWELYE PATRIARCHS. 
—Introductory. —The Testaments of the Twelve 
Patriarchs consists of a series of discourses assigned 
to the twelve sons of Jacob, varying in theme and 
style, but all more or less on the same general plan 
—(i.) some personal reminiscences ; (ii.) some moral 
advice or psychological discussion ; and (iii.) some 
predictions, usually including a warning to submit 
to the headship of Levi and Judah. The third 
section is invariably interpolated with Christian 
additions, which seldom occur in. the other parts. 
The main theme in each Testament varies greatly ; 
in one the interest may be moral, in another cere- 
monial and religious, in another military and 
political, in another psychological. In all except 
two Joseph is held up as an example of chastity or 
forgiveness. The references in Test. Naph. v. 7, vi. 
6 are to the history of the Northern Kingdom but 
are quite free from the hostile comments passed 
on it in the Hebrew Test. Naph. i. 8, ete. 

The work survives in a Greek primary version, 
valuable attestation being afforded by the second- 
ary Armenian version, which towards the end of 
the book is remarkably free from Christian inter- 

olations. The original work was written in 

ebrew in the later years of John Hyrcanus, prob- 
ably 109-106 B.c. The author was no doubt a 
Pharisee. He believes in the Resurrection and in 
ne oe and lays great stress on prayer, almsgiving, 
and fasting. Visions are mentioned six times. 

The work is remarkable for its high ethical 
teaching, in which it approaches nearer the NT 
than any other Jewish pseudepigraph, and for its 
expectation of a Messiah from the tribe of Levi. 
In the Resurrection life, however, the figure of the 
Messiah vanishes and in the reconstituted nation 
each tribe is ruled by its ancestor. 

There are a number of Jewish interpolations of 
the Ist cent. B.C., some of which are as bitter in 
their attacks on the Hasmonzans as the original 
Testaments were fervent in their praises. 

The Christian interpolations, which were some- 
what limited in scope by their assumed context, 
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reveal no great reflexion and an absence of developed 
theology. The Incarnation is crudely expressed, 
and there is one instance of Patripassian phrase- 
ology. Thongh there are several references to 
Baptism, there is not one to the Eucharist. 

4. Contents.—The Testament of Reuben (‘ concern- 
ing thoughts,’ f).—He implores his brethren and 
children to avoid fornication; for his own sin he 
was smitten with a sore disease for seven months, 
and would have perished but for the prayer of his 
father Jacob. On recovery he repented witls 
abstinence from flesh and wine for seven years. In 
this period he received revelations concerning the 
seven spirits of deceit (i. 1-iii. 6, ii. 3-ili. 2 but is: 
an interpolation, with Stoic affinities, describing 
the seven bodily senses). He bids lis hearers beware: 
of women, and confesses how he fell ; advises them 
to set their mind on good works, study, and their 
flocks; impresses upon them the deadliness of 
fornication (iii. 8-iv. 7); reminds them of how 
Joseph conquered temptation (iv. 8-11), how women 
tempt ; he cites the fall of the Watchers ; he depre- 
cates the meeting of men and women (v. 1-vi. 4) ; 
commands his sons to submit to Levi and bow down 
before his seed (vi. 5-12). Reuben dies and is ulti- 
mately buried in Hebron (vii. 1, 2). 

The Testament of Simeon (‘ concerning envy,’ f). 
—He tells how strong and fearless he was, yet he 
was jealous of Joseph and plotted his death, because 
the prince of deceit sent forth the spirit of jealousy 
and blinded his mind; but God’s angel delivered 
Joseph, as Simeon was away when Joseph came. 
In punishment for his wrath, Simeon’s right hand 
was half-withered for seven days, whereupon he 
repented and besought the Lord (i. 1-ii. 14). He 
warns against the spirit of deceit and envy; it 
wears away the envier and prompts to murder. 
After two years’ fasting he learnt the remedy—to 
flee to the Lord; then the evil spirit flees, the 
envier’s mind is lightened, and he sympathizes 
with the object of his envy (iii. 1-6). He recalls 
Joseph’s forgiving treatment of his brethren ; ‘he 
was a good man, and had the Spirit of God within 
him.’ Love expels envy with all its distracting 
power (iv. 1-v. 2). Simeon’s descendants shall be 
few and divided, and not have sovereignty, as they 
shall be guilty of impurity, and resistance to Levi 
(v. 3-6). Still, if they forswear envy and stiff- 
neckedness, Simeon shall flourish and spread far 
in the persons of his posterity (vi. 1,2). Canaan, 
Amalek, Cappadocia, the Hittites, and Ham shall 

erish. Shem shall be glorified, and the Lord 

imself will appear, and save men; evil spirits 
shall be trodden under foot, and Simeon shall arise 
(from the dead) (vi. 3-7). He enjoins obedience to 
Levi and Judah; from whom will arise the salva- 
tion of God: from the one God will raise a High 
Priest, from the other a King (vii. 1-3). Simeon 
oe and is ultimately buried in Hebron (viii. 1-ix. 
The. Testament of Levi (‘concerning the priest- 
hood,’ 8).—At twenty he avenged Dinah. He 
describes his vision in Abel-Maul, following on his 
sudden realization of the world’s sin. He enters 
into each of the three (‘seven,’ 8) heavens, which 
are brietly described (i. 1-iii. 10). He foretells the 
Judgment (iv.1). Leviis to be freed from iniquity, 
and to become to God ‘a son, and a servant, and a 
minister of His presence,’ and light up in Jacob 
the light of knowledge [‘ until the Lord shall visit 
all the Gentiles in His tender mercies for ever’] 
(iv. 2-6). He beholds the heavenly temple, and 
the Most High, and receives the ‘priesthood from 
Him (v. 1, 2). The angel who intercedes (so 8) for 
Israel brings him back to earth, and arms him, 
and bids him execute vengeance on Shechem (v. 
3-7). He and Simeon destroy the Shechemites ; 
he had opposed (so c) their being circumcised. He 


TESTAMENTS OF 12 PATRIARCHS 


TESTAMENTS OF 12 PATRIARCHS 561 





speaks of their outrageous behaviour in general, 
and declares that ‘the wrath of the Lord came 
upon them to the uttermost’ (vi. 1-11). He fore- 
tells Jacob’s conquest of the Canaanites (vii. 1-3). 
He describes his second vision ; seven angels con- 
secrate him and put on him the high-priestly robes ; 
they foretell his descendants’ three-fold offices (i.e. 
Moses, the Aaronite priesthood, the Maccabean 
kings) ; the third portion shall be called by a new 
name, and shall establish a new priesthood, and 
hold a prophetic office (vili. 1-19). At Bethel 
Jacob is told in vision that Levi is to be priest ; he 
pays tithes to God through him (ix. 1-4), At 

ebron Isaac teaches Levi the law of the priest- 
hood (ix. 5-14). [The future captivity of Israel and 
desolation of Jerusalem, owing to the sins of Levi’s 
posterity (x. 1-5).]* Levi speaks of his marriage 
and sons (xi. 1-xii. 7). He commands his children 
to fear God, study the Law, and keep it ; wisdom 
is the only inalienable possession (xiil. 1-9). [His 
descendants are intended to be the lights of Israel, 
and of the Gentiles; but they will abrogate the 
Law, and be guilty of sacrilege, profanity, and im- 
purity. The Temple will be laid waste, and, but 
for the merits of Abraham, Isaac, and Jacob, all 
Israel would perish. For ‘seventy weeks’ they 
will go astray and profane the priesthood, and 
murder ‘a man who reneweth the law in the power 
of the Most High’ (xiv. 1-xvi. 5).] [A fragment 
in which seven jubilee periods are apparently 
described (xvii. 1-9).] [Another obscure fragment, 
referring to a fifth week (Ezra and the Return) and 
a seventh (marked by corruption of the priesthood 
in pre-Maccabzean times) (xvii. 10, 11).] He foretells 
the failure of the priesthood, and the rise of a new 
poet, as a king inaugurating a period of Messianic 

liss (xviii. 1-5). [‘The heavens shall be opened, 
and from the temple of glory shall come upon him 
sanctification, with the Father’s voice... . And 
the spirit of understanding and sanctification shall 
rest upon him’; the Gentiles shall be enlightened, 
sin shall cease; ‘he (or rather ‘ He’; see § 8) shall 
open the gates of paradise,’ and give the saints to 
eat from the tree of life, and Beliar shall be bound 
by him (xviii. 6-14).] Levi’s sons take an oath to 
keep the Law (xix. 1-3). 

The Testament of Judah (‘concerning courage,’ 
f).—Judah wasan obedient son. His father blessed 
him and foretold his kingship (i. 1-6). He per- 
formed feats of strength, and slew: Canaanite 
kings at Shechem and Hazor (ii. l-iv. 3). He 
describes the storming of various Canaanite towns 
(v. 1-vii. 11); he speaks of his marriage with Bath- 
shua (viii. 1-3), the war with Esau, who is slain by 
Jacob, the capture of the Edomite stronghold (ix. 
1-8), Er and Onan’s sin and death, the evil result 
of his [Judah’s] Canaanite marriage (x. 1-xi. 5, 
xiii. 1-8). He recounts his own fall (xii. 1-12). 
Wine leads to fornication, which strips even a 
king of his kingship. In repentance he took no 
wine or flesh till his old age. The fear of God is 
the only safeguard in drinking wine (xiv. 1-xvi. 5). 
He warns against the love of money and gazing on 
women: they harm soul and body, and hinder the 
serviceof God. Avarice is connected with idolatry. 
God had mercy on him because he had acted in 
ignorance (xvii. 1-xix. 4). Twospirits attend man, 
that of truth [7.e. conscience] and that of deceit ; the 
mind [?.e. will] is free to incline to either (xx. 1-5). 
He bids his sons love Levi; the priesthood issuperior 
to the kingship (xxi. 1-5). [He foretells the sins 
of the (Maccabzean) kings, and the fall of the king- 
dom, till the appearing of God Himself. His sons 
will commit all manner of sins, be enslaved, repent, 
and be restored (xxi. 6-xxiii. 5).] The Messiah 
and His Kingdom shall then come (xxiv. 1-6). The 
patriarchs shall rise from the dead, and the twelve 

* The passages in square brackets are Jewish interpolations. 
VOL. I1,—36 


sons of Jacob shall reign—Levi first, Judah second, 
etc. He draws a picture of future Messianic bliss. 
(xxv. 1-5), Judah dies (xxvi. 1-4), 

The Testament of Issachar (‘concerning sim- 
plicity,’ 8).—He begins with Rachel and Leah’s 
dispute about the mandrakes. Rachel’s continency 
is rewarded ; she offers the mandrakes to the Lord 
(i. 1-ii. 5). Issachar was a man of upright char- 
acter, a husbandman, and generous to the poor and 
oppressed. He dwells on the peace and power of 
the single heart. Levi is to have the priesthood 
and Judah the kingdom; he bids his sons obey 
both (iii. 1-v. 8). He prophesies the apostasy of 
his posterity (vi. 1-4). He is not conscious of sin 
(‘unto death,’ 8). He bids his sons follow his 
chastity, abstinence, and truthfulness. He dies 
(vii. 1-9). 

The Testament of Zebulun (‘concerning com- 
passion and mercy,’ 8).—He is not conscious of 
sin, except his suppression of the truth about 
Joseph. He gives details of the selling of Joseph : 
his price is spent on sandals by eight of the 
brethren ; his [Zebulun’s] grief is described (i. 1- 
iv. 13). He was compassionate towards man and 
beast, hence his preservation from sickness and 
drowning (v. 1-5). He first made a boat to sail, 
and caught fish; thus he supplied all who had 
need (vi. 1-8). [He once stole a garment from 
home to clothe the naked ; he showed pity at all 
times (vii. 1-viii. 3)—in 3 MSS only.] e exhorts 
to unity; disunion will ruin his posterity (viii. 
4-ix. 6); but they will repent, and will finally 
return on God’s appearing. He assures his sons 
of his own resurrection—he will be their ruler. 
He dies (ix. 7—x. 7). 

The Testament of Dan (‘concerning anger and 
lying,’ 8).—He confesses his jealousy against 

oseph. Anger blinds a man, and masters him 
body and soul (i. l-iv. 4). Vexation of soul makes. 
the Lord depart. He bids his sons avoid lying, 
and love the Lord and one another (iv. 5-v. 3). 
His sons will fall away and oppose Levi and Judah, 
but in vain ; [their prince is Satan, and they will 
join Levi and Judah in sin (v. 6, 7)]; he foretells 
their captivity and return; salvation will arise 
from Judah and Levi; Beliar will be overthrown ; 
‘the saints shall rest in Eden, and in the New 
Jerusalem shall the righteous rejoice’ (v. 4-13). 
He bids his sons draw near to God and the angel 
that intercedes for them, ‘for he is a mediator 
between God and man.’ On the day on which 
Israel repents, the enemy’s kingdom shall end. 
The Lord will transform Israel into an obedient 
nation, superior to the angels (vi. 1-6). He dies 
(vii. 1-3). 

The Testament of Naphtali (‘ concerning natural 
goodness,’ 8).—He speaks of his birth and his 
mother’s family.. He was swift of foot, and his 
body corresponded with his spirit; bodily organs 
and their several functions are described (i. 1- 
ii. 10). He warns his sons not to go against nature 
and the law of God, as did the Gentiles, Sodom, 
and the Watchers (iii. 1-5). He prophesies his 
posterity’s apostasy, and restoration, when a man 
shall come ‘ working righteousness’ (iv. 1-5). He 
gives an account of his vision on the Mount of 
Olives: Levi obtains the sun, Judah the moon, 
and Joseph ascends on a winged bull. In a second 
hl of the Ship of Jacob in a storm— 
Joseph flees in a boat, Levi and Judah keep. 
together; at Levi’s prayer they reach land (v. 1- 
vi. 9). Jacob on hearing these dreams concludes 
that Joseph is alive (vii. 1-4). Naphtali foretells 
that from Levi and Judah shall salvation come. 
He contrasts the consequences of good and evil 
actions. He dies (viii. l-ix. 3). 

The Testament of Gad (‘concerning hatred,’ 8). 
—Misjudged by Joseph, he hates him (i. 1-ii. 5). 
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Hatred recognizes no good, however good a man 
may be ; it disregards God’s law; and, while love 
would fain quicken the dead, hatred would in all 
things work for death (iii. l-iv. 7). Hatred leads 
to lying, and poisons the life; the remedy is to be 
just and humble. ‘True repentance after a godly 
sort’ enlightens a man and ‘leads the mind to 
salvation’ (v. 1-9). Gad’s sickness proved that 
“by what things a man transgresses, by the same 
also is he punished.’ Heart and will must be freed 
from hatred. One should love from the heart and 
forgive, whether a man repents or not ; and pray 
for him who prospers more than oneself (v. 10- 
vii. 7). He bids his sons honour Judah and Levi. 
His posterity will fall away (viii. 1-5). 

The Testament of Asher (‘concerning the two 
faces of vice and virtue,’ 8).—He speaks of the 
two-foldness of things: if the soul is set on good, 
it does all well; but, if on evil, it does all ill. He 
deals with cases of good deeds with ill motives, and 
cases of the reverse. He warns his sons of the 
nearness of pleasures to their excesses or opposites 
(i. 1-v. 4). He emphasizes the importance of 
sincerity and unity of purpose. The peaceful soul 
at death is met by the angel of peace, the troubled 
by the evil spirit it has served (vi. 1-vii. 3). [He 
foretells the future sin and dispersion of his tribe, 
as also those of Gad and Dan; but they will finally 
be gathered again by God’s mercy and for the sake 
of Abraham, Isaac, and Jacob (vii. 4-7).] He 
dies (viii. 1, 2). 

The Testament of Joseph (‘concerning self- 
control,’ 8).—In all troubles, God was with him— 
his brethren hated him but God loved him, he was 
enslaved and God freed him, sick and the Lord 
visited him, in prison and his God showed him favour 
(i. 1-7). God helped him in all his (ten) tempta- 
tions (ii. 1-7). He resisted his mistress’s wiles by 
strict fasting and abstinence, and prayers for him- 
self and her. In prison he thanked God for de- 
liverance from her (iii. l-ix. 5). God exalts as 
well as delivers the humble and pure (x. 1-6). He 
told an untruth to the merchants and again to the 
Egyptian officer, even when examined by scourg- 
ing, to save his brethren’s honour; the Egyptian 
woman intervened to rescue and purchase him 
(xi. l-xvi. 6). He exhorts his sons to do well 
even to those who seek their hurt (xvii. 1—xviii. 4). 
He recounts his two-fold vision : (1) of twelve harts, 
of which three remained and became lambs, then 
all were restored as twelve sheep; (2) of twelve 
bulls—then of a lamb which overcame all the 
beasts who attacked him (xix. 1-10). He bids 
them honour Levi and Judah; from them shall 
come Israel’s salvation; his own kingdom would 
be transitory (xix. 11-12). He gives a dying 
charge concerning his bones and those of his wife 
(a) (xx. 1-6). 

The Testament of Benjamin (‘concerning a pure 
mind,’ £).—He narrates the story of his birth. 
Joseph tells him in Egypt what his brethren did. 
He bids his sons fear God and love their neighbour, 
then they need not fear Beliar, man, or beast 
(i. 1-ili. 5). He speaks of Jacob’s prediction that 
in Joseph should be fulfilled the prophecy of 
heaven—that the sinless should die for ungodly 
men (iii. 6-8). The good man overcomes evil with 
good (iv. 1-v. 5). His will is guided by the angel 
of peace; he desires nothing overmuch, riches, 
pleasure, or honour; and is sincere and single- 
minded (vi. 1-7). He warns them against Beliar 
and his sword of seven-fold evil, evidenced in the 
case of Cain (vii. 1-5). The pure mind like the 
sun cleanses away pollutions, itself undefiled (viii. 
1-3). He foresees the impurity of his descendants ; 
yet they shall have God’s temple in their portion, 
and there shallthe twelve tribes and the Gentiles 
meet (ix. 1, 2). He tells how he had a vision of 


Joseph in his absence (x. 1). He charges them to 
keep the Law; foretells the resurrection of all 
the patriarchs: each shall rule over his tribe. 
Israel shall be convicted by the chosen Gentiles 
(x. 2-11). In the latter days one beloved of the 
Lord {belonging to pe eee: seed, ze, Paul, 
B text] shall arise, to enlighten the Gentiles (xi. 
1-5). Benjamin dies and is buried (xii. 1-4). 

2. Title.—The title of the whole work, if it ever 
had one, is far from clear. The Stichometry of 
Nicephorus and the Synopsis of Athanasius refer 
to the book under the simple title Tarpidpya. 
But the earliest and indeed the only instance we 
possess of the use of the word ‘patriarch’ with 
special reference to the twelve sons of Jacob is in 
Stephen’s speech in Ac 7% The reference would 
not be clear enough, in the absence of any context, 
to serve as the title of a book. There is less 
difficulty with regard to the fuller title ‘The 
Testaments of the (Twelve [?]) Patriarchs or [in 
Hebrew] Fathers.’ The use of the word 61a47«n in 
our present Greek text does not, as was once 
thought, imply a late date and a conception 
borrowed from Roman law. It is true that in the 
LXX it is always the equivalent of n713, ‘cove- 
nant.’ But in the (late?) Hebrew Testament of 
Naphtali (see § 6) we have the simple title, ‘The 
Biddings of Naphtali the-son of Jacob’ (j3 ‘np nxns 
apy). The title of the individual Testament was 
no doubt in this form. For the use of my to denote 
a ‘testamentary disposition,’ or a'‘dying charge,’ 
cf. Is 381. The Greek MSS differ greatly, but tend 
to amplify the title, the secondary (8) recension 
and the Armenian adding the main theme of each 
Testament thus, d:a6jKxn PouBhy epi évvodr. 

3. Date.—The text supplies several indications 
of the date of the original work. It was earlier 
than the Roman domination, as the list of foreign 
conquerors in Test. Naph. v. 8 ends with the 
Syrians (Seleucide). It was during the rule of 
the Maccabeean princes,* as the military prowess 
of Judah and Levi, and more particularly the lists 
of cities stormed (e.g. Tappuah and Hazor; see 
Charles on Jubilees, xxxiv. 4), reflect the exploits 
of Judas and his brothers. The details of that 
great struggle are still fresh in the writer’s mind. 
Further, a Maccabean king of unique powers and 
position was reigning, a descendant of Levi, who 
was not only a warrior king (Test. Reub. vi. 10, 11), 
and a priest known by the ‘new name’ (i.e. ‘ priest 
of the Most High God’), apparently first assumed 
by Simon, but also ‘a prophet of the Most High’ 
(Test. Levi, viii. 14, 15). This designation is 
appropriate only to John Hyrcanus, 137-105 B.c. 
Further, as the Pharisaic author speaks of him in 
the highest terms, the date must be earlier than 
the tragic breach between Hyrcanus and the 
Pharisees, which occurred probably in 107 B.c. 
Charles finds an additional indication of date in 
the references to the overthrow of Shechem. 
Shechem itself fell to Hyrcanus about 132 B.c., 
but the allusion may be to the total destruction of 
Samaria in 120 B.c., the ancient Shechem being 
intended as an equivalent for the later Samaritan 
people. 

4, Original language.— Until the last few years 
it was generally agreed that the Testaments, as we 
now have them, were not a translation but were 
originally written in Greek. Charles, however, 
preceded by two Jewish scholars, Kohler (JQR v. 
[1893] 400-406) and Gaster (PSBA. xvi. 33-49, 


* Burkitt points out in his Jewish and Christian Apocalypses, 
p. 35, that ‘the political conditions of the reign of John 
Hyrcanus give point to the choice of the 7’welve Patriarchs as 
the speakers in the book.’ In asense the ten non-Judaic tribes 
were represented by the inhabitants of Galilee; Samaria, and 
Pera, who were incorporated in the new Israelite kingdom of 
the Maccabees. In their case the ethical teaching was especi- 
ally in point. 
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109-117), has put forward an unanswerable case 
for a Hebrew original (see his Greek Versions of 
the Testaments, pp. xxiii-xxxii). The text abounds 
in Hebrew constructions and expressions, e.g. év 
one. doréwy aitod (Test. Jud. xx. 4), and in 
‘curious mistranslations like @apyoc cximrpwy for 
&apxor PudGy (O’aw, xxv. 1), and 7 rpudy for ‘ Eden’ 
(j7z, xxv. 2). The naming of the mountain ‘ Aspis’ 
from the shield (ams) found by Levi (Zest. Levi, 
vi. 1) is no proof that the original was in Greek, as 
the reference appears to be to jw (Sirion) and 
yyw (‘body armour’)—a word (occurring in the 
arallel passage in Hebrew in the Midrash 
ajjissau), which is more properly rendered @dpat 
in Test. Jud. iii. 5. In any case, no mountain 
is known named Aspis. If we add the ditto- 
graphs and the numerous paronomasie which are 
explicable or evident on retranslation in Hebrew, 
not to mention obscure or unintelligible passages 
which can be cleared up only by the same means, 
no doubt can remain that the work as a whole was 
composed in Hebrew. The related Hebrew and 
Aramaic fragments and narratives (see § 6) are a 
further proof of this fact. On the other hand, the 
‘Christian interpolations naturally show no trace of 
Hebrew phrasing or constructions. 

§. Critical structure.—The prevailing view until 
quite recently was that the work emanated from 
a Jewish Christian or even a Gentile Christian 
source. This was made possible only by taking 
the work as it stands as the uninterpolated pro- 
duction of a single writer. But even so there 
remained insoluble problems. We should then be 
faced with a unique combination of Psilanthropism 
and Patripassianism, with an equally unique com- 
bination not only of the highest moral teaching 
with the primitive war spirit so evident, e.g., in 
Test. Jud., but of explicit (if unguarded) Christian 
theology with a very Judaic glorying in deeds of 
physical prowess. A decisive argument against 
any Christian origin, however, is to be found in 
the remarkable expectation of a Messiah from the 
tribe of Levi. All Christians from the first must 
have rejected this curious by-product of the 
Maccabean golden age.* 

The fact is that the frank recognition of the 
composite nature of the text alone explains all the 
problems which are presented. We must first 
remove the Christian interpolations. In the main 
these are obvious (see below, § 8). There remain 
a number of other passages quite foreign to their 
context or contradicting the whole teaching of the 
book. Such are the interpolation after Test. Rewb. 
ii. 2 of the passage dealing with the senses quite 
in the Stoic manner, and the violent anti-Macca- 
bean invective in Test. Levi, xiv.-xvi. and Test. 
Jud. xxi. 6-xxiii. Charles regards as lst cent. B.C. 
additions Test. Levi, x., xiv.-xvi., Test. Jud. xvii. 
2-xviii. 1 (?), xxi. 6-xxili., xxiv. 4-6, Test. Zeb. ix., 
Test. Dan, v. 6, 7, vii. 3 (2), Test. Naph. iv., Test. 
Gad, viii. 2, Test. Asher, vii. 4-7. They have as 
a common feature the frequent citation of the 
Book of Enoch. They refer not merely to a second 
great apostasy, but to a second destruction of the 
Temple and a second captivity and a final restora- 
tion wrought by God directly or through the 
Messiah. Charles regards these as genuine pre- 
dictions. In Test. Levi, xvii. 1-9 there is a curious 
interpolation, which employs the jubilee system of 
chronology. Test. Jos. x. 5-xviii. is quite different 

* On the other hand, there exists a curious fragment attri- 
buted to Irenezus in which Christ is represented as descended 
from Levi and Judah (ed. W. W. Harvey, Cambridge, 1857, ii. 
487): é& Své Xpiords mpoeruTHOn Kal emeyvsaOn Kai eyevvyjOn. ev 
ev yap TO ‘Iwonh mpoeruTuby * ex 6€ Tov Aevi kai Tov “Iovda 7d 


Kara copa ws BagrAdeds Kal Lepeds éyevvyOn, 7A. These ideas 
may have been suggested by the Testaments. At the same 
time the fact remains that our Lord’s kinsman John the Baptist 
was of the priestly tribe, and a quite early tradition connects 
the Blessed Virgin with the Temple. 


in style and theme from the rest of that Testament. 
Test. Zeb. has two short sections on almsgiving (vi. 
4-6, vii.-viiil. 3) which occur in only three MSS 
and interrupt the narrative (see, further, Charles’s 
edition, pp. lvii-lxi and notes). 

6. Text.—The Hebrew original is not extant, but 
we have valuable evidence available towards the 
restoration of corrupt and difficult passages in 
kindred literature : 

i. The Aramaic and Greek fragments of what 
appears to have been a Hebrew source both of the 
Testament of Levi and of the Book of Jubilees. 
For the discovery of these fragments and their 
mutual relation see Charles, Greek Versions of the 
Testaments, pp. liii-lvii. His conclusions are dis- 
puted by Conybeare, in Review of Theol. and Philos. 
iv. [1908-09] 373-382, who regards the Greek text 
preserved in the fragment as the source of our pre- 
sent Test. Levi, but his reasons are not convincing. 

ii. The Hebrew Testament of Naphtali, which 
Gaster (PSBA xvi.) regarded as the source of our 
present Test. Naphtali. Charles rightly denies this 
view, and demonstrates the wide diversity between 
them, but perhaps wrongly assigns it to a late date. 

iii. Various passages in Jewish literature, in 
particular the Midrash Wajjissau, which is very 
useful in regard to the war-passages in Test. Judah.* 

The work now exists in (a) Greek, (6) Armenian, 
(c) Slavonic, and many medieval and modern 
versions. 

(a) The primary authority now extant for the 
text is the Greek version, which Charles divides 
into two main divisions, the a text and the 6 text. 
The latter has its best representative in the famous 
Cambridge MS 6 (10th cent.), used by Grosseteste 
for his Latin version and by Sinker (who cites it 
as C) for what was till recently the standard work 
on the Testaments. Charles prefers the a text, re- 
presented by three MSS, the earliest c being of the 
13th cent., which he uses as the basis of his text. 
For a spirited attack on his position see J. W. 
Hunkin in JTAS¢ xvi. 80-97. The variations in 
the 9 Greek MSS are beyond number, and present 
a most intricate problem to the critical student. 
A glance at Charles’s Greek Versions shows at times 
one to half a dozen variations at almost every word. 

(6) The Armenian version exists in 12 MSS, and 
falls into two main divisions, one recension being 
current in biblicale MSS (corresponding roughly 
to the Greek 8 text), and the other in non-biblical 
MSS. The Armenian version is of special value 
in that it omits, or presents in a shorter form, 
several of the Christian interpolations (see § 8). 
It also alone preserves Test. Jos. xix. 3-7, without 
which the whole chapter is unintelligible. 

(c) The Slavonic version is derived from the so- 
called Palea, historical narratives and chronicles 
based on various sources, and it is extant in a long 
and a short recension. This version represents a 
late form of text, and is not critically of much 
value. 

7. Influence on the NT.—(a) Diction.—The in- 
fluence of the Testaments on the Gospels is very 
clearly dealt with in Charles’s edition, pp. lxxviii- 
xcix. Inthe rest of the NT two of the most re- 
markable passages are those which Charles adduces 
to prove that St. Paul used the Testaments in the 
Greek translation and in the a not the B recension 
(ib. Ixxxv). Conybeare in his review (Rev. of 
Theol. and Philos. iv. 373-382) has shown how 
difficult it is to accept the latter statement. 

The first instance is 1 Th 23%, The words ép6acev 
dé ér’ avrods ) épyh (Tod Ocod, D, etc.) els réXos are 
difficult to explain on the accepted view of the 
early date of the Epistle. In Test. Levi, vi. 11, on 
the other hand, the reference is obvious and appro- 


* For all these documents see Charles, Greek Versions of the 
Testaments, pp. li-lvii, 235-256. 
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priate. It presupposes a slightly different text in 
Gn 30°, non y3» instead of non°7m. There is a curious 
resemblance to the phrase in Wis 19}, but both 
there and in Ps 78*! the words and the reference 
are different. In Test. Levi, vi. 11 the p texts read 
Kvuplov, and the a texts ros @cod. (In 1 Th 2" the 
Western text alone containg the latter.) On the 
other hand, aaefread épOace dé atrots, not ér’ atrovs, 
so that the balance of evidence is against Charles’s 
view that the a text was followed. St. Paul 
appears to be quoting, with grim irony, the de- 
scription of the Shechemites’ doom in the Testa- 
ments (or some earlier work), with the application 
changed to the doom of the exclusive Jews, who 
would fain imitate the violent deed of Levi. 

The second instance is Ro 1*: od udvov avira rootow 
GANG Kal cuvevdoKotow Tots mpdocovow (roLobyTes . . « 
auvevooxodvres, B Clem. Rom. [?], also, with ovK 
événoav earlier, D, Lat. Vers. etc.). Here the 
parallel in the Testaments—Test. Asher, vi. 2, kat 
tmpdccova. To Kakdv, Kal cuvevdoKoter Tots rpdccovctv—iS 
less appropriate to its context, and is omitted by 
A (Arm. version) as well as 6g. But four other 


It is 
not-a clear case of quotation by St. Paul. 

Other noteworthy parallels are—2 Co 6'4-”, ris 
Kkowwvla pwrt mpos cxéros; rls dé cuppavycis Xpiorov 
apos Bedlap ; || Test. Levi, xix. 1, ‘Choose for your- 
selves either the light or the darkness, either the 
law of the Lord or the works of Beliar.’ Also 
Ro 12}, ‘present your bodies a living sacrifice, 
holy, acceptable to God, which is your reasonable 
(spiritual) service (worship)’ || Test. Levi, iii. 6, 
‘offering to the Lord a sweet-smelling savour, a 
reasonable (Aoy:kjv) and bloodless Soctifion’ (‘ offer- 
ing,’ 8B). Ro 127), vixa év r@ dya0@ 7d Kaxér || Test. 
Benj. iv. 3, otros 76 dyabdv rovav vid 7d kaxdv. 1 Co 
13°, (7 dydmn) ob Aoyiferar 7d Kaxdv || Test. Zeb. viii. 5, 
dyamtGre adddjdous, Kal uh Noyiferde Exacros kaxlay mpds 
Tov ddedpov atrod. 2 Co 7, y yap xara Gedy Avy 
perdvoa els owrnplay .. . épydterar || Test. Gad, 
v. 7, 7 yap Kata Oedv adnOhs meravoww . . . ddnyet 
70 dtaBovAov pds cwryptay. Ph 2, ‘among whom 
ye are seen (or ‘shine ye’) as lights (@worfpes) in 
the world’ || Test. Levi, xiv. 3, ‘so also ye are (or 
‘be ye’) the lights (¢worfpes) of Israel.’ In 1 and 
2 Tim. Charles notes four almost exact parallels: 
1 Ti 18, <T obtained mercy, because I did it ignor- 
antly’ || Test. Jud. xix. 3; 1 Ti 2°, wectrns Oeod Kai 
avOpisruv=Test. Dan, vi. 2; 2 Ti 2'6, ‘they will 
proceed further in ungodliness’ || Test. Jud. xxi. 8 ; 
2 Ti 48, ‘the crown of righteousness’= Test. Levi, 
viii. 2 (for ‘crown of glory,’ 1 P 54, cf. Test. Benj. 
iv. 1). Ja 4’, ‘the devil... will flee from you’= 
Test. Naph. viii. 4; Rev 312, ‘new (xaw%) Jerusalem ’ || 
Test. Dan, v. 12 (véa). In Acts Charles notes five 
instances. Two worth noting, though not decisive, 
are: Ac 7?° || Test. Rewb. iv. 8, 10, ‘found favour 
in the sight of God and men. . . God delivered 
him from every evil (‘seen,’ 8) and hidden death’ 
(both passages refer to Joseph), and Ac 12" || Tes¢. 
Sim. il. 8, ‘God sent forth His angel and delivered 
him out of my hands.’ Also in Ac 8¥ the meaning 
of xod} mexplas is illustrated by the function assigned 
to the xoA7 in Test. Naph. ii. 8, xod7 mpds mixplar. 

In the difficult passage Jude  *3 Charles suggests 
the insertion of ui before diaxpyduevor (better dia- 
Kptvouévous), on the basis of Test. Zeb. vii. 2: dd.a- 
kplrws mavras . .. édedre, but this phrase hardly 
seems to bear on the passage, nor does it really aid 
in the problem of text or interpretation. 

(6) Ideas.—The Pauline (and Johannine) meta- 
phor of light and darkness, Ro 171131, Eph 418 58 9, 
2 Co 6%, is found in Test. Rewb. iii. 8, ‘darkening 
his mind’ (cf. Test. Gad, vi. 2), Test. Naph. ii. 10, 
‘neither while ye are in darkness can ye do the 
works of light,’ Test. Levi, xix. 1, ‘Choose for your- 
selves either the light or the darkness, either the 
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law of the Lord or the works of Beliar,’ xiv. 4, ‘ the 
light of the law which was given to lighten every’ 
man’ (cf. Jn 19, where the ‘light’ is the ever-existing 
Word). The equation of covetousness and idolatry 
in Eph 55, Col 3° appears as a connexion of cause 
and effect in Test. Jud. xix. 1, ‘the love of money 
leadeth to idolatry (‘idols,’ 8); because, when led 
astray through money, men name as gods those 
who are not gods.’ Ja 3! is similar in idea to- 
Test. Benj. vi. 5, ‘the good mind hath not two: 
tongues, of blessing and cursing.’ } 

The prohibition of feminine adornment in 1 P’ 
33-5, 1 Ti 2° is found also in Test. Rewb. v. 5, and 
the reason given in v. 6, ‘for thus they allured the. 
Watchers who were before the flood,’ helps to. 
explain the obscure statement of St. Paul in 1 Co. 
11°, ‘for this cause ought the woman to have (a 
sign of?) authority on her head, because of the 
angels.’ In the Book of Enoch the invention of 
adornment was not previous but subsequent to the 
fall of the Watchers, who themselves were the first 
teachers of the art. 

Reservation for judgment, asserted of the angels 
in 2 P 24, Jude, is predicated also of women who 
adorn themselves in Test. Reuwb. v. 5 and of the un- 
repentant in Test. Gad, vii. 5. The juxtaposition 
of the fallen Watchers and the men of Sodom in 
Jude ®-7 is paralleled by Test. Naph. iii. 4,5. Both 
alike acted against their appointed nature (probably 
the AV rendering, ‘which kept not their first estate’ 
[apx7], is correct, as Test. Naph. iii. 5 has év#\dakav- 
TdEW phicews avTav). 

That self-judgment averts external judgment is 
a thought common to 1 Co 113-2 | Test. Benj. 
vi. 7, Test. Gad, v. 3; and the idea of self-con- 
demnation is vividly expressed alike in Ro 2% and 
in Test. Jud. xx. 5, while in 1 Co 44 St. Paul seems 
to quote but immediately to condemn the self- 
satisfaction of Test. Iss. vil. 1, ‘1 am not conscious 
of committing any sin’ (+ ‘unto death,’ 8), and Test. 
Zeb. i. 4. 

(c) Theology.—God is referred to twice (in pas- 
sages which have been modified by Christian. 
influence) as Father—‘the Holy Father’ in Test. 
Jud. xxiv. 2, and, in connexion with the Bath 
Qol, ‘with the Father’s voice as from Abraham to 
(or ‘ the father of’) Isaac,’ in Test. Levi, xviii. 6; as 
the ‘God of peace’ in Test. Dan, v. 2 (cf. 1 Th 5%, 
Ro 15%, Ph 4°); and as ‘the Great Glory’ in Test. 
Levi, iii. 4 (cf. 1 Hn. xiv. 20, cii. 3). Other. titles 
are not noteworthy. . 

How far the expected theophany in Test. Sim. 
vi. 5, Test. Levi, ii. 11, v. 2, etc., was conceived in 
the original text as mediated through a Messianic 
personage we cannot say. The present writer’s 
view is that an unmediated theophany was the 
only one mentioned in the pre-Christian work 
(see § 8). 

The Spirit of God is referred to in Test. Sim. 
iv. 4, where it is said that ‘Joseph was a good man 
and had the spirit of God within him.’ Elsewhere. 
the ‘spirit’ appears to be merely one of the con- 
stituents of man’s nature imparted to him at 
creation or birth, and practically identical with 
the ‘good will’ or ‘inclination,’ as in Test. Jud. 
xx. ‘1, 5, where the ‘spirit of truth’=the Yetzer 
ha Tob. The Hebrew Test. Naph. x. 9* is nearer 
the thought of St. Paul in 1 Co 3!*17 61 The- 
Apostle, however, regards the Spirit as a sub- 
sequent not an original gift. The two passages 
(Test. Jud. xxiv. 2, 3, Test. Levi, xviii. 7) which 
deal with the gift of the Holy Spirit on a specific: 
occasion, the present writer regards as Christian. 

The Priesthood of Christ, an idea so fully de- 

‘ 


* Blessed is the man who does not defile the holy spirit of 
God which hath been put and breathed into him, had blessed is. 
he who returns it to its Creator as pure as it was on the day 
when-He entrusted it (to him),’ 
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‘veloped in the Epistle to the Hebrews, was until 
recently a conception the development of which 
could not be explained except as the synthesis of 
the thought of Christ as the perfect offering for 
sin with the thought of Him as the Divinely ap- 
pointed and perfect Agent of the Father. The 
‘conception, however, receives new light from recent 
research into the theological views of the Macca- 
bean period, when a priestly family ruled and 
were so highly gifted as to come to be regarded in 
the ae of one or two kings as the embodiment 
‘of the Messianic idea. Ps 110 has a new appro- 
priateness in view of this unprecedented situation. 
There the Messianic victor King is addressed, 
‘Thou art a priest for ever after the order of 
Melchizedek’; hence the continual emphasis—in 
Test. Reub. vi. 7-12, Test. Levi, xviii., Test. Jud. 
xxv. 1, 2, Test. Jos. xix. 11 (a)—on the pre- 
eminence of Levi. The most astonishing passage, 
however, is Test. Jud. xxi. 1-5 :.‘I command you, 
love Levi, that ye may abide, and exalt not your- 
selves against him, lest ye be utterly destroyed. 
For to me [Judah] the Lord gave the kingdom, and 
to him the priesthood, and He set the kingdom 
beneath the priesthood. To me He gave the 
things upon the earth; to him the things in the 
heavens,’ etc. 

The striking prerogatives aud powers which 
Charles (Testaments, p. xcviii) regards as ascribed 
to the Messiah tend to diminish seriously on a 
careful examination of the text (see § 8). Possibly 
there remain his freedom from sin, new priesthood, 
and prophetic office. 

More important, because more reliable, is the 
light thrown by the angelology of the Testaments 
on the NT doctrine of Christ, especially as the 
unique and only Heavenly Intercessor. In Test. 
Lew, iii. 5f. the angels of the presence ‘minister 
and make propitiation to the Lord for all the sins 
of ignorance of the righteous. And they offer to 
the Lord a sweet-smelling savour, a reasonable 
(Aoy:xhv) and bloodless sacrifice’ (‘ offering,’ 8). In 
Test. Levi, v. 6 an angel (Michael or the angel of 
peace) ‘intercedeth (8) for the nation of Israel that 
they may not be smitten utterly (cf. Test. Dan, 
vi. 5), for every evil spirit attacketh it.’ In Test. 
Dan, vi. 2 prayer to this angel is commanded— 
“draw near unto God and to the angel that inter- 
cedeth (8) for you, for he is a mediator between 
God and man,’ etc. It is just this Jewish doctrine 
that is combated in 1 Ti 2°, He 1*, etc. 

The ‘angel of peace’ has a national and a 
personal function. He ‘shall strengthen Israel, 
that it fall not into the extremity of evil’ (Test. 
Dan, vi. 5); he guides the soul of the good man 
(Test. Benj. vi. 1), and at death meets his soul and 
leads him into (‘ eternal,’ a) life (Test. Asher, vi. 7). 

Angels are divided in Test. Levi, iii. 5-8 into 
‘angels of the presence’ (8), or ‘archangels’ (a), 
and, in a lower heaven, ‘thrones and dominions’ 
(ef. Col 1%, Eph 1”), but the angelology of the 
book is far less developed than that of 1 Enoch. 

The text of Zest. Levi, ii. 7-iii. 8 has undergone 
a great deal of alteration, but in ii. 7-9 the a text 
clearly speaks of three heavens only, the older 
view, while the 8 text in ii. 9 and both texts in 
iii. 1-8 now speak of seven. St. Paul in 2 Co 12? 
seems to regard the third as the highest heaven. 

The doctrine of sin is very full and varied. In 
the main it is traced to the action of the spirits of 
error, and their head, Beliar (see Test. Reub, iii. 
3-6, Test. Sim. ii. 7, iv. 9, Test. Jud. xix. 4, etc.). 
Each sin has its own particular spirit, and several 
are attached to various organs of the body. Sin 
is also traced to man’s free will, which can exclude 
all evil desire (Test. Rewb. iv. 9), need not be in the 
power of any evil spirit (Test. Benj. vi. 1; cf. iii. 3, 
4), and is free to choose good and evil (Test. Jud. 


xx. 2, ‘in the midst is the spirit of the under- 


standing of the mind, to which it belongeth to 
turn whithersoever it will’). The will determines 
the quality of the action (Zest. Asher, i. 6, ‘if the 
soul take pleasure in the good, all its actions are 
in righteousness’). Inasmuch, however, as two 
inclinations appear to be born with a man, the 
evil as well as the good, the problem of freewill is 
not consistently or thoroughly faced. Thus God 
knows the inclination (Test. Naph. ii. 5), yet tries 
it by temptation (Test. Jos. ii. 6). Sin blinds the 
inclination (Test. Jud. xviii. 3), which in turn 
blinds the mind (xi. 1). The (evil) inclination can 
be destroyed by good works (Test. Asher, iii. 2). 

Sin entails physical punishment (sickness, Test. 
Reub. i. 7, Test. Sim. ii. 12, Test. Gad, v. 9; cf. 
1 Co 5° 11%), and spiritual (Test. Reub. iii. 8; cf. 
Ro 1") and eternal (Test. Zeb. x. 3, Test. Gad, vii. 
5) penalties. Sin is finally to be destroyed and 
Beliar cast into the fire for ever (Test. Jud. xxv. 3). 

Repentance is a very prominent feature in the 
Testaments. In Reuben’s case it includes life- 
long penitence (Zest. Rewb. iv. 3) and seven years’ 
penance in the way of strict abstinence from flesh 
and wine (i. 10); in Simeon’s case prayer and 
weeping (Zest. Sim. ii. 13) and two years fasting 
(iii. 4); in Judah’s case abstinence from flesh and 
wine and all enjoyment till old age (Test. Jud. 
xv. 4). Repentance includes a moral change and 
attainment of higher insight, ‘for true repentance 
after a godly sort destroyeth ignorance, and driveth 
away the darkness, and enlighteneth the eyes, and 
giveth knowledge to the soul, and leadeth the 
mind to salvation’ (Test. Gad, v. 7; cf. 2 Co 7”). 
National repentance will make possible national 
restoration—‘on the day on which Israel shall 
repent, the kingdom of the enemy shall be brought 
to an end’ (Zest. Dan, vi. 4; cf. Test. Iss. vi. 3, 4; 
Test. Zeb. ix. 7). For the close connexion of re- 
pues and the Kingdom of Heaven, cf. Mt 3?. 

or the human conditioning of the coming of the 
Kingdom, cf. 2 P 3”. 

Eschatology.—Death is referred to as ‘sleep’ in 
Test. Iss. vii. 9 and four other passages. In each 
of these four other cases, however, Charles would 
emend the phrase to ‘died at a good old age’ (so 
Test. Benj. xii. 2, B). In Test. Dan, vii. 1, Test. 
Jos. xx. 4 the B text reads, ‘slept the eternal sleep.’ 
‘Eternal life’ awaits the righteous (Test. Asher, 
vi. 6; cf. v.2). ‘Hades’ is mentioned three times, 
twice in Christian interpolations, and never as a 
place of punishment. e ‘judgment’ is referred 
to three times, twice in passages interpolated. 
The first passage, Test. Levi, iii. 2, 3, refers to the 
judgment on men and on the evil spirits. For the 
heavenky armies of iii. 3, cf. Rev 12’. The resur- 
rection is expected of all the patriarchs from Enoch 
in order (Zest. Benj. x. 6,7) and the twelve sons 
of Jacob each amid his descendants (Test. Sim. vi. 
7, Test. Jud. xxv. 1, Test. Zeb. x. 2, Test. Benj. x. 
7). The resurrection is limited to the righteous 
Israelites in Test. Zeb. x. 2, but includes all man- 
kind good and bad in Test. Benj. x. 8 (probably 
not original). The Resurrection life will be eternal 
(Test. Jud. xxv. 4, 5) and so will the punishment 
of the wicked (Zest. Zeb. x. 3, Test. Gad, vii. 5). 

Asceticism is a marked feature. See on Kepent- 
ance above, and especially Test. Iss. iii. 5, iv. 2-4, 
Test. Jos. iti. 3-5, iv. 3, 8, vill. 1, ix. 2, x. 1-3. 
Almsgiving is also prominent (Zest. Iss. iii. 8, v. 2, 
vii. 5, Test. Zeb. vi. 4,5, Test. Jos. iii. 5). Zebulun 
even steals to clothe the naked (Test. Zed. vii. 1). 

Remarkable stress is laid upon the duty of love, 
not only to God, but also to one’s neighbour. We 
may compare Test. Gad, iv. 7, ‘the spirit of love 
worketh together with the law of God in long- 
suffering unto the salvation of men,’ with Ro 2*; 
and vi. 3-7, ‘love ye one another from the heart ; 
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and if a man sin against thee, speak peaceably to 
him, and in thy soul hold not guile; and if he 
repent and confess, forgive him. . . . And though 
he deny it, . . . give over reproving him. . . . And 
if he be shameless and persist in his wrong-doing, 
even so forgive him from the heart, and leave to 
God the avenging’ (cf. Ro 121%). 

8. The Christian interpolations.—If we could be 
certain exactly where the Christian interpolations 
occur and where they begin and end, the evidence 
of the Testaments would be of higher value as a wit- 
ness both to Jewish theology in the two centuries 
before’Christ and to primitive Christian views as 
to the Person of our Lord. As it is, we can never 
feel certain that a striking parallel to NT theology 
may not be post-Christian in date, and the pre- 
sumption lies that way unless there is evidence, 
e.g. in 1 Enoch or other pre-Christian pseudepi- 
grapha, of the same view. In other words, the 
evidence of the Testaments can hardly be admitted 
in its own right as to pre-Christian beliefs and 
teaching. Charles’s method has been rather to 
bracket only manifest Christian interpolations, 
and then never a word more than is absolutely 
necessary. 

Very often the interpolation consists of a word 
or two, or the turn given to a passage: in such 
cases a slight alteration restores a perfectly Judaic 
text, at least not going beyond Is 40°"; cf. Test. 
Sim. vi. 5, Test. Dan, vi. 7: an important series 
of additions, often introduced by the word ‘until,’ 
transforms an original theophany prediction into 
an unguarded expression regarding the Incarna- 
tion, e.g. ‘the Lord God shall appear upon earth 
as man’ (Test. Sim. vi. 5); ‘since you have with you 
the God of heaven and earth walking with men in 
singleness of heart’ (Test. Iss. vii. 7—a few inferior 
manuscripts read ‘you walk,’ etc.); ‘the Lord 
shall be in the midst of it (Israel) liwing amongst 
men. And the Holy One of Israel shall reign over 
it, in humility and in poverty,’ etc. (Lest. Dan, v. 
13); ‘the Most High shall visit the earth, coming 
Himself as man, with men eating and drinking’ 
(Test. Asher, vii. 3); ‘worshipping the King of 
heaven, who appeared upon earth in the form of a 
man in humility,’ ete. (Test. Benj. x. 7; the 
Armenian version is free from this addition). 
Similar statements are found more detached from 
the context, e.g. ‘God hath taken a body and eaten 
with men and saved men’ (Test. Sim. vi. 7°), ‘ this 
Branch of God Most High, and this Fountain 
giving life to all’ (Test. Jud. xxiv. 4); ‘ye shall 
see God in the fashion of a man’ (Test. Zeb. ix. 
8>d8) ; ‘through his [Judah’s] tribe shall God appear 
dwelling among men upon earth,’ etc. (Test. Naph. 
vill. 3); ‘ God speaking in the person of man’ (Test. 
Asher, vii. 3); ‘when He appeared as God in the 
flesh, ete. (Test. Benj. x. 8; Armenian version 
omits). 

The language is frankly Patripassian in Test. 
Levi, iv. 1, ddov cxvdevopévow er ro wdber Tod bWlorouv 
(which is a reference to Mt 275: 53), But ef. Ac 
208, ‘the church of God, which he hath purchased 
with his own blood’ (& B). Two passages which 
would be Psilanthropist were they Christian are 
‘the compassion of the Lord shall come, a man 
(av@pwros) working righteousness and working 
mercy unto all them that are afar off, and to all 
them that are near’ (Test. Naph. iv. 5), and ‘aman 
(dvdpa) who reneweth the law in the power of the 
Most High ye shall call a deceiver; and at last ye 
shall rush (upon him) to slay him,’ ete. (Test. Levi, 
xvi. 3). The reference in the latter is obscure, but 
both passages are obviously Judaic in origin. 

Once Christ is called ‘Son’—‘until the Lord 
shall visit all the Gentiles in the tender mercies of 
His Son’ (Test. Levi, iv. 4). 

The Virgin Birth may be referred to in the 


strange and corrupt passage, Test. Jos. xix. 8: 
‘from Judah was born a virgin wearing a linen 
garment, and from her was born a lamb without 
spot.’ A ‘virgin’ (cf. Is 37%) might well represent 
the Jewish community (cf. Rev 12!), but the con- 
text uses animal symbolism only. Twice the order 
‘from Levi and Judah’ is varied. In Test. Dan, 
v. 10 and Test. Gad, viii. 2, Judah is put first. In 
Test. Jud. xxiv. 1, 5,6 and Test. Naph. viii. 2°, 3 
descent from Judah alone is mentioned, and so too 
Test. Jos. xix. 8 (but here ‘from Judah’ is clearly 
an intrusion ; see Charles’s note). 

The events of owr Lord’s life mentioned are: (1) 
His baptism (Test. Levi, xviii. 7°); (2) descent of 
the Spirit, ‘the spirit of understanding and sancti- 
fication shall rest upon Him in the water’ (xviii. 7), 
‘the heavens shall be opened to Him, to pour out 
the spirit, even the blessing of the Holy Father’ 
(Test. Jud. xxiv. 2); (3) the voice from heaven: 
‘the heavens shall be opened, and from the temple 
of glory shall come upon Him sanctification, with 
the Father’s voice as from Abraham to (or ‘the 
father of’) Isaac’ (Test. Levi, xviii. 6; cf. Test. 
Jud. xxiv. 2); (4) His erucifixion—‘ Nevertheless 
thy sons shall lay hands upon Him and crucify 
Him’ (Test. Levi, iv. 4), ‘the chief priests who 
shall lay their hands upon the Saviour of the 
world’ (xiv. 2), ‘there shall the Lord be treated 
with outrage and He shall be lifted up upon a tree’ 
(Test. Benj. ix. 3; cf. Test. Levi, x. 2, xiv. 1 and [?] 
xvi. 3°); the rending of the veil of the Temple 
(Test. Levi, x. 3, Test. Benj. ix. 4); (5) His resur- 
rection and ascension, ‘ He shall ascend from Hades 
and shall pass from earth into heaven’ (Test. Benj. 
ix. 5). 

Titles and attributes.—Christ is called ‘ the Lamb 
of God’ in Test. Jos. xix. 11, Test. Benj. iii. 8, 
‘Saviour’ in Test. Dan, vi. 7(8), ‘Saviour of the 
World’ in Test. Benj. iii. 8, ‘Saviour of the 
Gentiles’ in Test. Dan, vi. 9, ‘Prophet’—‘ only 
begotten Prophet’ (‘Son,’ ¢) in Test. Benj. ix. 2, 
‘a prophet of the Most High’ in Test. Levi, viii. 
15 (possibly originally applied to Hyreanus; see 
Charles’s note). He is to be ‘meek and lowly’ 
(Test. Dan, vi. 9), to reign over Israel ‘in humility 
and in poverty’ (v. 13); He ‘appeared upon earth 
in the form of a man in humility’ (Test. Benj. x. 
7). His suffering is vicarious. He ‘taketh away 
the sins of the world’ (Test. Jos. xix. 11). ‘A 
blameless one shall be delivered up for lawless men 
and a sinless one shall die for ungodly men in the 
blood of the covenant,’ ete. (Test. Benj. iii. 8). He 
redeems the souls of the saints (Test. Dan, v. 11). 
He ‘teaches by His works the law of God’ (vi. 9; 
ef. Test. Levi, xvi. 3). Belief in Him bestows a 
kingdom here and joy hereafter (Test. Dan, v. 13, 
Test. Benj. x. 7); unbelief shall condemn Jews first 
and then Gentiles (x. 8, 9). 

The Gentiles. — Salvation is Thever explicitly 
limited to Israel in the Testaments, but every case 
of ber wa inclusion of the Gentiles in the scheme 
of salvation is suspect, though quite probably in 
two cases their implicit inclusion (Test. Levi, v. 7 
[8] and Test. Jud. xxiv. 6) is original (see Charles’s 
Testaments of the Twelve Patriarchs, note on Test. 
Benj. ix. 2). The present writer cannot agree with 
Charles, however, in accepting the other passages 
as original. In Test. Benj. ix. 4, ‘the Spirit of God 
shall pass on to the Gentiles as fire poured forth’ 
after the Crucifixion. The chosen of the Gentiles 
will be used to convict Israel in the judgment 
(Test. Benj. x. 10; cf. Ro 2”, Lk 113-32), 

Christian baptism is referred to in Test. Levi, 
xvi. 5: (‘through faith and water’), in Test. Asher, 
vii. 3: ‘breaking the head of the dragon in the 
water’ (did rod tdaros). 

Finally, though the first six lines may just 
conceivably be pre-Christian, the present writer 
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regards the following passage, Test. Levi, xviii. 
8-12, in its present form as indubitably Christian 
in point of view : 


‘For He shall give the majesty of the Lord to His sons in truth 

for evermore ; 

And there shall none succeed Him for all generations for ever. 

And in His priesthood the Gentiles shall be multiplied in know- 
ledge upon the earth, 

And enlightened through the grace of the Lord: 

[But Israel shall be minished through ignorance, 

And darkened through grief: all MSS except be] 

In His priesthood shall sin come to an end, 

And the lawless shall cease to do evil. 

And the just shall rest in Him. 

And He shall open the gates of paradise, 

And shall remove the threatening sword against Adam. 

And He shall give to the saints to eat from the tree of life, 

And the spirit of holiness shall be upon them. 

And Beliar shall be bound by Him, 

And He shall give power to His children to tread upon the evil 
spirits’ (cf. Test. Zeb. ix. Sbdg). 


The continual change in reference of the pronoun 
‘he,’ ‘him,’ ‘ his’ is very difficult. What can ‘ His 
sons’ and ‘ His children’ mean?* Again, the last 
six lines would be unique if they referred to the 
Messiah, as Charles holds. Apparently they must 
refer to God. Surely only the Christian inter- 
polator could be guilty of such an astonishing 
combination of what were no doubt originally two 
Jewish statements (possibly in one and the same 
passage), one referring to the Messiah, and one to the 
marvels which God would work in Messiah’s days. 
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384; K. Kohler, ‘The Pre-Talmudic Haggada,’ JQR v. 400-406, 
sect. of art. ‘Testaments of the Twelve Patriarchs’ in JE xii. 
113-118; M. Gaster, ‘The Hebrew Text of one of the Testa- 
ments of the XII Patriarchs,’ PSBA xvi. [1893-94] 33-49, 
109-117; A. Harnack, Gesch. der altchristl. Litteratur, Leipzig, 
1897, 1. i. 566-570; E. Schiirer, GJV iii. [do., 1898] 252-262, 
HJP nu. iii. [Edinburgh, 1886] 114-124; R. H. Charles, ‘ Apoca- 
lyptic Literature,’ HBi i. 237-241, ‘Testaments of the XII 
Patriarchs, HDB iy. 721-725, ‘Testaments of the Twelve 
Patriarchs,’ HBr! xxvi. 666-668, HJ iii. (1905) 558-573, Testa- 
ments of the Twelve Patriarchs, Apocrypha and Pseudepi- 
grapha, ii. 282-295; W. Bousset, ‘Die Testamente der zwolf 
Patriarchen,’ in ZNTW i. [1900] 187-209, 344-346; F. C. 
Burkitt, in J7ASt x. [1908] 135f., Jewish and Christian 
Apocalypses (Schweich Lectures, 1913), London, 1914, pp. 34- 
37; J. W. Hunkin, in JTASt xvi. [1914] 80-97. : 

Ili. RELATED worKs.—(a) A Hebrew Testament of Naphtali : 
text collated by M. Gaster, PSBA xvi. 109-117 ; translated in 
Kautzsch’s Apok. und Pseud. ii. 489-492 ; original in Charles, 
Greek Versions, pp. 239-244, translated in his Testaments, pp. 
291-227, and Apoc. and Pseud. ii. 361-363. (b) A source of the 
Testament of Levi: Aramaic text in JQR xix. [1907] 566-583 ; in 
Charles, Greek Versions, pp. 245-256, where also (c) Greek text 
(interpolation in Mount Athos MS, Test. Asher, vil. 2), pp. 247- 
253, and (d) Syriac fragment, p. 254. For translations see his 
Testaments, pp. 228-235, Apoc. and Pseud. ii. 364-367. 

A. Lu. DAVIES. 


TESTIMONY.—See Martyr, TRIAL-AT-LAW. 


TETRARCH.—This title originally signified the 
governor of the fourth part of a country. Thus 
* Of. for this difficulty 1 Hn. xlviii. 7. 


Philip of Macedon divided Thessaly into four 
districts called ‘tetrarchies.’ Later, however, the 
title came to be used in a loose sense of any petty 
ruler, and in this sense it is applied in the NT to 
Herod Antipas, Philip, and Lysanias. Of these 
Herod is called ‘king’ in Mt 14°; but the usual 
and correct designation of him is ‘ tetrarch,’ and it 
is thus that he is mentioned in Ac 13!, the only 
passage in the apostolic writings where the title 
occurs. G. WAUCHOPE STEWART. 


THANKSGIVING.—The true ideal of human life, 
as interpreted in the NT, is to make it a great 
service of thanksgiving. The thanksgivings of 
our Lord, culminating in His institution of the 
Eucharist, which was typified in His thanksgiving 
prayers at the feeding of the crowds, prepared the 
ae for this thought, linking worship with 
work. 

It has been finely said: ‘As prayer is a recogni- 
tion of our dependence upon God amid the dark- 
ness and uncertainties of the future, so thankful- 
ness is a recognition of our indebtedness to Him 
for the blessings of the past.’?* St. Paul’s Epistles 
are full of a deep spirit of joy which is the con- 
stant reward of a truly thankful spirit. All his 
letters addressed to churches, with the exception 
of the Epistle to the Galatians, begin with*words 
of thanksgiving. We note this especially in 2 Co 
14, when the dark cloud of grief over the back- 
sliders at Corinth is passing (cf. 41). 

He regards unbroken and universal thanksgiving 
as ‘the will of God in Christ Jesus’ (1 Th 5'8). 
He traces one root of the degradation of the 
heathen world to lack of thanksgiving (Ro 1*). 
In Ro 14° he demands that the scrupulous man no 
less than the Christian who is indifferent to ordin- 
ances about meats or days should show thankful- 
ness. 

The great collection for the poor saints in Jeru- 
salem is to be motived by thanksgiving, and will 
produce results beyond the material offering in the 
recipients as in the givers: ‘Ye being enriched 
in everything unto all liberality which maketh 
through us thanksgiving to God’ (2 Co 91 12), 
In Eph 5” he teaches that thanksgiving is the in- 
spiration of Christian poetry and music, in which 
it found its most characteristic expression. 

That St. Paul feels that it cannot be carried too 
far is proved by such strong expressions as Col 2%, 
‘abounding in thanksgiving,’ for the glory of the 
faith in Christ. His main line of thought is 
always ‘in the name of the Lord Jesus, giving 
thanks to God the Father through him’ (3"). He 
expects that the universality of our intercessions 
will be matched by equal universality in our 
thanksgivings (1 Ti 2'). 

Finally, we note that, when writing to the Philip- 
pians, whose unwavering loyalty was a constant 
solace to him in many trials, his thanksgiving (Ph 
18-5) was ‘more than usually earnest. ‘The Apostle 
dwells long and fondly onthe subject. He repeats 
words and accumulates clauses in the intensity of 
his feeling’ (Lightfoot, ad loc.). 

In Rey 117-8 ‘the Elders represent the Church 
in her great function of etxapiorla’ (Swete, ad loc.) 
and respond to the great voices of the living 
creatures in stirring strains. 

The Apostolic Fathers strike the same note, ¢.g. 
Clement of Rome (Zp. ad Cor. i. 38): ‘Seeing 
therefore that we have all these things from Him, 
we ought in all things to give thanks to Him, to 
whom be the glory for ever and ever. Amen.’ 
The Ignatian Epistles are redolent of the spirit of 
thanksgiving, especially for the Revelation in 
Christ and ‘the love of the churches’ (Ro 9) (see 

* H. P. Liddon, Sermons on Some Words of Christ, London, 
1892, p. 217. 
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Epistle of Barnabas, 7, quoted under PRAISE). 
See also art. PRAYER. 


Lirzrature.—E. von Dobschiitz, Christian Life in the 
Primitive Church, London, 1904; W.H. Frere and A. L. 
Illingworth, Sursum Corda, do., 1941; W. Law, A Serious 
Call to a Devout and Holy Life, do., 1899; A. J. Worlledge, 
Prayer, do., 1902, pp. 219-223. A. E. BuRN. 


THEATRE.—The ancient Greek theatre (lit. ‘a 
lace of spectacle,’ ‘a beholding place’) was regu- 
acl a building of semicircular ground-plan, open 
to the sky. On the diameter were the stage and 
everything pertaining to it. The inner part of the 
semicircle below the level of the stage had an altar 
in the middle on which incense was burnt. Around 
this central part the tiers of stone seats rose to the 
top, intersected at regular intervals by passages to 
enable the spectators to reach their places. The 
entrances for spectators were at the ends of the 
stage. In origin theatrical exhibitions were in 
honour of the god Dionysos, and were held only on 
the days of his festivals. Attendance at the theatre 
on such occasions was an act of worship. Only in 
course of time did the theatre become a place of 
amusement entirely, divorced from all connexion 
with religion. The size of a theatre varied accord- 
ing to the size of the population of the city in which 
it was. As a general rule it was of necessity the 
largest building in the city, and, as on most days 
of the year it was not required for play-acting, it 
was available for public meetings. Tn Athens the 
meetings of the public assembly (éxxAnola) took place 
in the theatre. So at Ephesus (Ac 19), when the 
disturbance aroused by Demetrius took place, it was 
the most natural thing in the world that a rush 
should be made to the theatre (v.”). 


LiTERATURE.—A. E. Haigh, The Attic Theatre3, ed. A. W. 
Pickard-Cambridge, Oxford, 1907. A. SOUTER. 


THEFT.—See STEALING. 


THEOPHILUS.—Theophilus is the name of the 
person to whom the author of the Lucan Gospel 
and the Acts addressed his treatises. It is not 
certain whether Theophilus was a real person or a 
literary figment. Thesame doubt applies to other 
books in early Christian literature which seem to 
have been intended for a general public but are 
addressed to an individual, ¢.g. the Epistle to Diog- 
netus. There is, however, no proof that the 
fiction of an imaginary address was a common 
literary artifice. 

Origen (Hom. in Luc. i.), without rejecting the 

existence of a historical Theophilus, applied the 
name to all who are loved of God. Jerome (Anec- 
dota Maredsolana, Maredsous, 1895, iii. 3. 20) 
equates Theophilus with ‘amicus vel amator Dei,’ 
and Salvianus (Ep. ix. 18) says that Luke ad- 
dressed the two books ‘ad amorem Dei.’ 
_ It is also possible that there is a reference to this 
interpretation in Tatian, Orat. adv. Grecos, xii. 3: 
Tas Jeordras épunvelas at xara xpdvov did ypadijs 
eEednreypevar mavu Oeodire?s rods mpocéxovras avrais 
meTojkacw (suggested by E, A. Abbott, EBi ii. 
1790), but the point cannot be pressed. 

Lightfoot (Biblical Essays, London, 1893, p. 197) 
seems to favour the view that Theophilus is a nom 
de guerre. If this be so, the following remarks as 
to the interests of Theophilus would need to be in- 
terpreted as referring to the class of which this 
imaginary person was typical. In this case it is 
interesting to note the parallel between Ac 1}, rép 
Mev mp@rov éyov éroncdunv mwepl mdvrwv, ® Oeddure, 
and Philo, ed. Mangey, ii. 445, 6 uév mpérepos Adéyos 
qv hiv, & Oeddore, wepl Tod KTr. 

Assuming that Theophilus was a real person, the 
use of the title ‘excellent’ (xpdricros) in Lk 13 has 
been used as a proof that he was a man of high 


official rank. It appears, however, that this title 
was often given to persons of good position as a 
matter of courtesy, and proves nothing. Itis used 
by other writers in their dedicatory addresses (cf. 
Dion. Hal. de Orat. Antig. [& xpdrire Appate] and 
the Epistle to Diognetus). W.M. Ramsay thinks 
that the title ought to be interpreted in the 
strictest official manner, though he admits that 
‘some Greeks were not so accurate as Luke’ (S¢. 
Paul the Traveller and the Roman Citizen, London, 
1895, p. 388 n.); he endeavours to meet the obvious 
(and, in most writers’ judgment, fatal) objection 
that Theophilus cannot be the name of a Roman of 
equestrian rank, as it is Greek and not Latin, by 
the suggestion that Theophilus is the baptismal 
name of an official who would have been com- 
promised if his legal name had been used. Attrac- 
tive as this theory is, it is faced by the difficulty, 
stated, but apparently not appreciated, by Ramsay 
himself, that there 1s no evidence of the use of 
baptismal names at any period which can be sug- 
gested for Luke’s writings. 

The question has often been disputed whether 
the Lucan writings assume that Theophilus was a 
Christian, or only an interested heathen inquirer. 
There seems to be nothing decisive either way, 
but, although the word xarnx7Ons, used in Lk 1°, 
need not be used of Christian catechetical instruc- 
tion, it is perhaps more likely that it ought to be 
taken in this sense. The most probable guess is 
that Theophilus may have been a ‘God-fearer,’ 
but there is no evidence either for or against this 
view. 

There is no credible tradition as to Theophilus 
in early literature. 

The Clementine Recognitions (x. 71) say thata 
rich citizen of Antioch named Theophilus founded 
a great basilica which was established as the See 
(cathedra) of Peter. Pseudo-Hippolytus identified 
this Theophilus with the one to whom Luke wrote, 
and in Apost. Const. vii. 46 Theophilus appears as 
the third bishop of Cesarea, Zaccheus and Cor- 
nelius being his predecessors. This tradition is 
almost certainly a confusion of the Theophilus of 
the Recognitions with the Theophilus who was liv- 
ing about 190. It is also to be noted that Seneca 
addressed his seventh letter to a Theophilus. The 
notes occasionally appended to MSS of the Gospels 
sometimes say that Theophilus was a disciple of 
Luke (H. von Soden, Die Schriften des NT, Berlin, 
1902, i. 319), sometimes that he was a man of sena- 
torial rank (cvyxAnrixdy bvTa Kai dpxovra tows) be- 
cause he is addressed as xparicros (p. 324), but these 
statements are important only as showing the 
absence of any tradition or legend. 

Among modern guesses, ingenious but devoid of 
any foundation, may be mentioned A. Beck’s, who 
identifies Luke with the unnamed companion of 
Cleopas on the way to Emmaus and Theophilus 
with an Antiochene tax-collector, the friend of 
Chuza and Herod, who had gone to Cesarea with 
Herod and Berenice (Prolog des Lk.-Evangeliums, 
Amberg, 1900). 

As ‘tradition’ is thus ignorant of any facts con- 
cerning Theophilus, the only source of information 
which we possess is contained in the implications of 
the Lucan writings. Using this clue, the interest 
of Theophilus in Christianity may fairly be re- 
garded as identical with the purpose of Luke in 
writing. Fully or certainly to discover what this 
was is doubtless impossible, but a general con- 
sideration of the Lucan books, both by themselves 
and as compared with the other Gospels, gives 
some important clues. 

The most remarkable feature of the Lucan 
writings is that, unlike Mark and Matthew, they 
contain a continuation of the history of Jesus. 
This clearly points to a circle in which Church life, 
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as something distinct from the Synagogue, had be- 
come self-conscious. It must be remembered that, 
so far as Mark goes, there is nothing to show this 
_ self-consciousness. The Second Gospel seems to 
have been written to prove that Jesus was the 
Messiah, not to support the view that the Chris- 
tians were the chosen people of God. Similarly in 
Matthew, though there is a great development 
beyond the position of Mark, the question is that 
of the Law, not of the Church, or congregation of 
God. Matthew’s object is to show Christianity as 
the New Law, and therefore he added to Mark 
large sections expounding the teaching of Jesus in 
this light. He could not be satisfied with Mark, 
but was not obliged to consider the meaning of the 
Christian community. Luke, however, and Theo- 
philus by implication, were concerned to give a 
reasonable account of the community, and to pro- 
pound the view that the Christians, not the Jews, 
are the true Ecclesia—using the word which from 
its associations in the LXX implied that those to 
whom it was applied were the Ancient People of 
God. Acts especially seems intended to prove 
this proposition, and it justifies the conclusion that 
one of the Adéyo in which Theophilus had been 
instructed concerned the claim of Christians that 
bei d and not the Jews were the true people of 


It is also possible that this contention had a 
further apologetic importance. It has often been 
noticed that Luke is anxious to prove that there 
was no lawful reason for persecution by the 
Romans. The right of the religion of Israel to 
toleration was unquestioned, and it was possibly 
part of Luke’s apologetic aim that the Christians’ 
Church, not the Jewish Synagogue, could claim 
this toleration. 


LitzRATURE.—J. Moffatt, DCG, art.’‘Theophilus’ ; T. Zahn, 
Einleitung in das NT?, Leipzig, 1906, § 58, n. 5. 


K. LAKE. 

THESSALONIANS, EPISTLES TO THE.—1. The 
‘Thessalonian Church.—(1) The narrative of Ac 17. 
—Thessalonica, a free Greek city with the right to 
summon its own assembly, was a flourishing sea- 

rt and the capital of one of the four divisions of 
Macedonia. Thither, in the course of his second 
missionary journey, came Paul, together with Silas 
and Timothy, to carry on the work cut short in 
Philippi by the civil power. Beginning as usual 
with the Jews, the Apostle preached in the syna- 
gogue on three successive Sabbaths. The result 
of his preaching was the conversion of a few of the 
Jews, of a great multitude of Greek proselytes, 
and of a considerable number of the principal 
women. Subsequently the Jews, aided by the 
rabble* of the city, created an uproar, stormed 
the house where the apostles lodged, and dragged 
Jason their host before the municipal assembly. 
There they accused him of harbouring men whose 
presence was a menace to the public peace, adher- 
ents of a rival Emperor, one Jesus. To such a 
charge no Imperial officer could safely turn a deat 
ear, least of all in a city possessing peculiar 
privileges. Yet the action of the politarchs was 
lenient. They bound over Jason and ‘the rest’ to 
keep the peace of the city and let them go, prob- 
ably holding them responsible for the continued 
absence of Paul and Silas from Thessalonica 
(Ramsay, St. Paul the Traveller and the Roman 
‘Citizen, p. 231). Meanwhile the apostles and 
Timothy ee been sent by night to Berea, where 
they continued their missionary labours. But the 
hostility of the Thessalonian Jews still pursued 

* Lake (The Earlier Epistles of St. Paul, p. 69 n.) suggests 
that ayopaiwy (Ac 175) means not ‘loafers’ but ‘agitators’ (cf. 
Plutarch, 4!mit. Paul. 38), and that the Sjuos to which the 
apostles were to have been brought was not a special juridical 
body, but merely the agitation meeting called into existence by 
the ayoparoc. 


them, and their work had to be abandoned. Paul 
departed to the sea,* probably to Dium, where he 
embarked for Athens. Silas and Timothy re- 
mained at Bercea with instructions to rejoin him 
as soon as possible (ws rdxiora, Ac 17%), 

(2) Supplementary details supplied oy the Epistles. 
—The reliability of Ac 17 is attested by the 
accuracy of its local information. The existence 
of the Thessalonian dfu0s (v.5), the title rodirdpyns 
(vv.®8), the greater freedom of women in Mace- 
donian life as compared with that of Athens (v.*), 
are all facts substantiated by contemporary evi- 
dence (cf. Lightfoot, Biblical Essays, p. 237ff. ; 
Ramsay, St. Paul the Traveller, p. 227, AJTh ii. 
[1898] 598-632). Yet the Acts narrative is an out- 
line sketch rather than a finished picture (Ramsay, 
St. Paul the Traveller, p. 233; ef. Harnack, The 
Acts of the Apostles, London, 1909, p. 206). Its 
appearance is considerably altered by the addition 
of details gleaned from 1 Thessalonians. 

(a) Though the writer of the Acts admits that 
most of the Thessalonian Christians were Gentiles, 
he speaks only of Gentile proselytes to Judaism 
(rv Te ceBouévwv ‘EXAjvwv, 174). 1 Thess. implies 
that the Thessalonian Church was composed largely 
of converts from heathenism (19 2 41-5), This 
discrepancy certainly disappears if we regard as 
the true text of Ac 174 Ramsay’s emendation zodhot 
TeV cEeBouéevwn, Kal HAAjvwy wAHGos mond kTr. (St. Paul 
the Traveller, p. 226 n.). But probably the inser- 
tion of cat by the Bezan and ‘inferior’ MSS on 
which it is based represents only a scribe’s attempt 
to avoid the unusual phrase rév ceBopevwr ‘ENjvwr 
(Askwith, An Introduction to the Thessalonian 
Epistles, p. 12 ff.). 

(6) Ac 17 seems to suggest that Paul left Thessa- 
lonica soon after his three weeks of synagogue 
teaching. From 1 Thess. we gather that the 
Apostle settled down to his ordinary trade (2°; cf. 
2 Th 3°), dealt personally with individual converts 
(274), and built up a simple form of church 
organization (5). Twice at Thessalonica he re- 
ceived donations from Philippi (Ph 41°16). These 
things would scarcely be crowded into three weeks. 
Clearly the Apostle spent a much longer time at 
Thessalonica. The chronological scheme of Acts 
would allow for a stay of six months (Ramsay, S¢. 
Paul the Traveller, p. 228). 

(c) From Ac 18° it would naturally be inferred 
that Silas and Timothy first rejoined Paul at 
Corinth. 1 Thess. makes it clear that before this 
they had been with him in Athens (3!). These 
differences between Acts and 1 Thess., while they 
betray no fundamental contradiction, yet serve to 
show the complete independence of the two narra- 
tives. ‘It is evident Bee: that epistle was not in 
the hands of the author of Acts . . . nor was Acts 
in the hands of the author of 1 Thess.’ (ZBz iv. 
5040 f.). 

2. Occasion and date of the Epistles.—In Athens 
Paul was joined by Silas and Timothy, who caused 
him grave anxiety by their tidings of fresh perse- 
cutions suffered by the Thessalonian Church (1 Th 
3!>), More than once Paul planned a return to 
Thessalonica, but the way was barred. What 
particular obstacle is meant by the Oriental phrase 
évexopev Tas 6 Zaravas (2)8) is uncertain. Perhaps 
it was the unrescinded prohibition of the Thessa- 
lonian politarchs (Ramsay, St. Paul the Traveller, 
p. 231). Whatever its nature, it did not affect 
Timothy, and accordingly Paul and Silas (cf. éréy- 
Yauev, 31) sent him in their stead to learn the state 
of the Church’s affairs, and to strengthen the 
persecuted Christians. Left alone in Athens, after 


* Zahn, following in v.14 the reading of the MSS HLP as émi 
Thy Oddacoav, suggests that Paul travelled overland to Athens 
(Introd. to the Ve, Eng. tr., 3 vols., Edinburgh, 1909, vol. i. p. 
214). 
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a sojourn in that city of not more than four or five 
weeks Paul went on to Corinth, where Silas and 
Timothy found him on their return from Mace- 
donia* (Ac 18°). Timothy’s report, supplemented 
perhaps by a letter from the Thessalonians, was 
on the whole extremely satisfaetory (see Hap, 5th 
ser. viii. [1898] 161 ff. for an attempt to reconstruct 
the supposed letter). The constancy of the Thessa- 
lonians under persecution not only had proved them 
worthy of their ‘election,’ but had also caused 
their example to be held up for imitation to all 
believers throughout Macedonia and Achaia (1 Th 
12-10 35-8), Yet they were beset by dangers. Adver- 
saries of the apostles had misrepresented their 
motives in preaching at Thessalonica, possibly 
making capital out of their secret departure from 
the city (2°", where the words rAdvy, dxadapoia, 
dédos, Kodaxela, mAeoveeia, (nrovvres OdEav seem to 
echo actual charges brought against the writers). 
If the Thessalonian Christians were once brought 
to distrust their teachers, it seemed probable 
that persecution would soon drive them back to 
heathenism. 

Furthermore, difficulties existed within the 
Christian community. Heathen social life and 
the impurity tolerated by public opinion still had 
attractions for some (416) ; some were inclined to 
abandon useful employment for a life of idleness 
(44), while others showed a spirit of disorder and 
contempt for those in authority (5-4). Misunder- 
standings had arisen as to the use of peculiar 
spiritual gifts (5'* °°), Some Christians who had 
lost friends by death were anxious to know wha 
part these should have in the Parousia. 

Harnack (‘Das Problem des z\eiten Thessalonicherbriefs,’ in 
SBAW, 1910) thinks that Timothy also reported a serious 


cleavage between Jewish and Gentile converts; hence the 
insistence on ‘ adi the brethren,’ ¢.g. 1 Th 312 515. 26, 


To remove these difficulties, the two apostles and 
Timothy wrote the joint Epistle, 1 Thessalonians. 
It was the only possible substitute for a personal 
visit, and every paragraph bears witness to the 
warmth of personal affection existing between 
teachers and pupils. Who bore this letter to its 
destination, and whether he returned immediately 
to Paul, we do not know. By some means, how- 
ever, the Apostle learned that fresh trouble had 
arisen at Thessalonica. Persecution still continued 
and was still bravely endured (2 Th 14); but a new 
source of anxiety had arisen from a spreading 
belief in the imminence of the Parousia. 1 Thess. 
had spoken not of the time, but only of the sudden- 
ness of the Lord’s coming, yet one phrase at least 
(Hpets of (Gyres xrd., 4) seemed to give colour to 
the idea that it was to be expected within the life- 
time of the existing generation. This notion was 
fostered by men who claimed the authority not 
only of the apostolic letter, but also of their own 
personal gift of prophecy (2 Th 27). Wild excite- 
ment followed, and men began entirely to neglect 
the duties of daily life (34). 

To end this disorder, the three teachers wrote a 
second letter. -Its main point lies in the section 
212, which supplements the eschatological teach- 
ing of 1 Thess., by dwelling on the number of 
things which must happen before the victorious 
coming of the Lord, and so removing all ground 
for the belief that it is near at hand. 

This account of the order of writing of the two Epistles is 
generally accepted by those who admit their genuineness. 
Harnack, however, suggests that they were written at or about 
the same time, 1 Thess. to the Gentile, 2 Thess. to the Jewish 


section of the community t (‘Das Problem des zweiten Thessa- 
lonicherbriefs,’ in SBA W, 1910). 





* Soon after Timothy’s departure from Athens, Silas seems to 
have been sent on a similar errand to another Macedonian 
Church (Ac 185), perhaps to Philippi (Ph 415), 

t This theory of the destination of 2 Thess. is based chiefly on 
the essentially Jewish complexion of the Epistle, especially 21-12, 








The actual date assigned to the Epistles depends. 
upon the particular system of Pauline chronology 
adopted. Both, if genuine, were written during 
Paul’s stay at Corinth at the end of his second 
missionary journey (Ac 18"; see HBz iv. 5037), 
and must in any case have been composed between 
A.D. 47 and 53 (see Moftatt, Historical NT?, pp. 
121-137). The interval between them would be at 
most a few weeks. 

8. Contents of the Epistles.—(i.) 1 THESSA- 
LONIANS. — After the opening salutation (1%), 
which represents a combination of the conven- 
tional Greek and Hebrew greetings of the period 
(xdpts kal elpyvn), the Epistle falls into two sections. 

(a) Narrative and personal (1?-3).—(1) Thanks- 
giving for the Thessalonians’ steadfastness under 
trial and progress in the faith, which have made 
them a pattern for all Christians throughout 
Macedonia and Achaia. Theirnew strength springs 
from the fact that they have become servants of a 
God who is living and real (1?-}%). 

(2) Surely they can have no doubts about the 
apostles’ motives, when they recall their freedom 
from all self-seeking, their solicitude for individuals, 
the persecution they had suffered, the labour and 
privation necessitated by their voluntary indepen- 
dence. Pupils themselves bear witness that their 
teachers’ attitude was that of a father exhorting 
his children to walk worthily of God (2!?*). 

(3) The children have responded nobly. The 
message of power they received has inspired them. 
bravely to endure persecution at the hands of their 
countrymen, even as the Jewish Christians had 
already done in Judea (2!*-16). 

(4) Driven from Thessalonica, the apostles have 
longed to return. More than once Paul planned 
to do so, but in vain. Unable to bear suspense, he- 
and Silas sent Timothy from Athens to learn how 
they fared.* The good news he brought back has 
put new life into the apostles. In spite of persecu- 
tion, the Thessalonians have remained steadfast. 
The apostles therefore pour out their hearts in 
thanksgiving to God, and in new longing to revisit 
and strengthen their spiritual children (2!*-31), 
May God soon grant them their desire, and lead 
their converts still further in the way of holiness. 
o): 

(6) Hortatory and doctrinal.—(1) So far they 
have done well. They must not relax their efforts. 
The Christian watchword is progress. Christian 
progress will involve complete severance from the 
impurity of pagan life. They who wilfully sin 
against the body, the dwelling-place of the Spirit, 
ley themselves open to the vengeance of God 
(41-8), 

(2) Brotherly love, already a manifest token of 
Divine guidance in them, must be maintained. 
One mark of its presence will be such quiet per- 
formance of daily duties as will be an example to 
heathen neighbours (4°!2), 

(3) Let no one be anxious about departed friends. 
Christians are one with Christ. Those who sleep 
will awake and have their place along with the 
living at His coming (412-18), When He will come 
no man can tell. Christians must so live as to be 
prepared for His coming at any time (5'1), 

(4) Finally, they must remember their duty of 
obedience to those in authority and of mutual. 
help and forbearance to each other. Joy, prayer, 
thanksgiving are the basis of the Christian life, 
Peculiar spiritual gifts are to be neither discour- 
aged nor over-estimated : that which is good must 
and on the reading elAaro imads 6 Beds & nv et H 
(218), Its author is inepired by a donee eee 
ticity of 2 Thess., although he thinks that its difference in 
tone from 1 Thess. makes it incredible that the two Epistles. 
were written to the same people about the same time. 


* Kayo éremura (35) may perhaps imply that St. Paul sent a 
second messenger on his own account, 
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be held fast ; all that bears the image of evil must 
be rejected (512-22), 

The Epistle ends with a prayer for their complete 
sanctification, a request for their intercessions, a 
command to circulate the Epistle itself, and a 
final benediction (573-28), 

(ii.) 2 THESSALONIANS.—(1) The salutation (1! 2) 
leads up to a thanksgiving for the readers’ spiritual 
progress, especially for their endurance under per- 
secution. Such constancy is a proof of what awaits 
them at the Final Judgment (124). The Final 
Judgment is then described in a rhythmical passage 
based on OT phrases (15°), perhaps an adaptation 
of a primitive Christian hymn (Bornemann, Die 
Thessalonicherbriefe, pp. 329, 336). May they be 
made worthy to set forth the glory of the name of 
the Lord Jesus in that day (12"!), 

(2) But let them not be misled. That day is not 
yet, whatever mistaken teachers may say, even 
though they claim the support of the Apostle’s 
letter (2%). Do they not remember the Apostle’s 
teaching? A mystery of lawlessness is at work in 
the world, but as yet it is kept in check. First 
must come the removal of the restraining power, 
the great apostasy, the climax of lawlessness in the 
person of the man of lawlessness and the time of 
his temporary success. Then, and not before then, 
will Christ come in victory to destroy the ‘man of 
lawlessness’ and his followers (2!"). Thanks be 
to God who has delivered the readers from such a 
fate: let them hold fast those things which they 
have received, and may God strengthen and keep 
them steadfast (2'%-!”). 

(3) Let them pray for their teachers, who have 
full confidence in their sincerity. God grant them 
love and patience (31°). 

(4) Idle and unruly brethren are to be shunned. 
Such conduct is opposed both to the teaching and 
to the example of the apostles. The Christian 
must be self-supporting or be cut off from the com- 
munity (3°). May God’s own peace rest on them 
all (3°). The Epistle closes with a salutation in 
Paul’s own handwriting. 

4, Teaching of the Epistles.—(i.) DOCTRINE OF 
Gop.—The dominant thought is that God is a living 

ersonal reality, as opposed to the abstractions of 
Penthen philosophy or the mere fancies of heathen 
religion (1 Th 1%). God gave the apostles their 
message (2+ 15), and His inward power moved their 
hearers to accept it (2, 2 Th 21%), so that their life 
is now lived in His very presence (€umpoodev roi 
6eod, 1 Th 13). From Him alone come grace and 
peace (3)? 5%, 2 Th 21636), Heis our Judge (1 Th 2%) 
but He is also our Father (1° 34: 8, 2 Th 11? 216). 

(ii.) CHRISTOLOGY.—(a) Person of Christ.—It is 
not too much to say that the essential Divinity of 
Christ and His essential equality with the Father 
are everywhere taken for granted. Christ is the 
Son (1 Th 1”): He is linked with the Father as the 
source of the Church’s life (11,2 Th 1'; cf. 1 Th 2"), 
as the object of prayer (1 Th 3", 2 Th 2"), as the 
giver of supreme blessings (2 Th 1?; cf. 3'%, 1 Th 5%). 
To one trained in Jewish monotheism, this can 
have meant nothing less than that Christ Himself 
is God (see Sanday in HDB iii. 648). Therefore He 
is naturally called 6 xvpios, a title commonly applied 
to God among the Hellenistic Jews. At the same 
time His humanity is indicated by the use of the 
simple human name ‘Jesus’ (1 Th 1” 414), and His 
Megsiahship by the frequent repetition of the title 
Xptorés. > : 

(0) Work of Christ.—On earth Christ died and 
rose again (1 Th 1" 4% 51°), His death was the 
means of man’s salvation (5% 1°) ; His resurrection is 
the pledge of the resurrection of His followers (414), 
who shall hereafter share His glorified life (427 51°). 
As Messiah He will finally vanquish the forces of 
evil (2 Th 2%”), and sit on the judgment-seat (17). 


(iii.) THE Hoty Sprrit.—As the Son is linked 
with the Father, so also the, Holy Spirit is associ- 
ated with the Divine activity. The Holy Spirit 
inspired both the conviction with which the apostles 
preached and the joy with which their message 
was received (1 Th 1°), From the Holy Spirit 
came those charismatic gifts which abuse seemed 
likely to bring into contempt (5). Bodily impurity 
is a sin against the Holy Spirit of God planted 
within (4°). It cannot be claimed, however, that the: 
Holy Spirit is spoken of as distinctly personal. 

(iv.) ESCHATOLOGY.—The eschatological teaching 
of these Epistles centres round the doctrine of the 
victorious coming of the Lord Jesus as the climax 
of human history. Yet in neither Epistle do the 
writers profess to give a complete description of 
that final event. They select only those points 
which bear directly on the practical question 
before them at the moment. The teaching of the 
First Epistle is framed to answer the question 
‘What part will dead Christians take in the 
Parousia?’ That of the Second Epistle is shaped 
by the desire to quiet hysterical unrest at Thessa- 
lonica with an assurance that the Parousia is not 
imminent. Ifthe statements of the two Epistles 
have few points of contact, it is because they are 
dealing with entirely different aspects of their 
subject. 

(1) 1 Th 4-5”,—_(a) The Parousia and the resur- 
rection of the dead (4'*-18),_No anxiety need be felt 
about the faithful departed. When Jesus comes 
again, God, who raised Him from the dead, will 
also raise up those who are united to Him.* Nor 
will they be at any disadvantage as compared with 
the living. ‘For the Lord himself will descend 
from heaven with a commanding word (xededopare), 
with the voice of the archangel and with the 
trumpet of God.’ The dead in Christ will first rise ;. 
then they who are (still) alive will be snatched up 
along with them into the air in clouds to meet the 
Lord: thus shall they be ever with the Lord 
(41°18), In this passage the writers claim to be 
speaking év \éyw Kupiov (4%). Whether they are 
referring to actual sayings recorded in the Gospels 
(e.g. Mt 24%, Jn 6°) or to some personal revela- 
tion to Paul is uncertain (cf. Milligan, Thessa- 
lonians, ad loc.). But there can be no doubt as to 
the source of many of the details of their picture. 
They have freely borrowed the bold imagery of 
Jewish Apocalyptic. This should be a sufficient 
warning against a too literal interpretation of 
their statements. 

KéAcvopua, pwvhy apxayyédov, adAmcy€ Qeov, whether they be: 
synonymous or distinct ideas, are the usual prelude to a theo- 
phany in Jewish imagery (Ex 1916, Zec 914), and are especially 
connected with the end of the last world age and the Resurrec- 
tion (Dn 121, 4 Hzr. vi. 23; cf. Targum on Zec 144, ‘at that time 
will Jehovah take in His hand a great trumpet and with it blow 
ten blasts to raise the dead’). The advantage of those who 
survive (‘qui derelictisunt’ ; cf. ot repiActrdépevor) at the end over 
the dead is discussed in 4 Hzr. xiii. 24, though the conclusion 
is different from that of 1 Thessalonians. The mention of clouds 
in connexion with the Lord’s coming seems to go back to Dn 718 
(cf. Mt 2430 2664), The snatching up of the living in clouds as 
in a chariot (cf. Ps 104%) has no known parallel in earlier or con- 
temporary writers, but the idea is quite in keeping with Jewish 
apocalyptic notions (see Thackeray, The Relation of St Paul 
to Contemporary Jewish Thought, ch. v.). 

These examples are sufficient to show how large 
a use is made in 1 Thess. of traditional Jewish 
ideas. But these ideas have become the setting of 
new Christian truths—the knowledge of Christ’s 
resurrection as a fact, and the assurance that His 
resurrection is the pledge of the resurrection of 
His servants (4*4 5). It is in these truths that 
we find the real centre of the writers’ interest. 
For them, as for us, the setting is relatively unim- 
portant. The permanent lesson of their teaching 


* This seems to be the sense of the difficult verse 1 Th 414 if 
we connect the clause 6a tod *Incod with afe rather than with 
KotmnOévras. 
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is that ‘neither death nor any cosmic crisis in the 
future will make any essential difference to the 
close relation between the Christian and his Lord’ 
(Moffatt, EGT, ‘Thessalonians,’ p. 38). f 

(6) The time of the Parouwsia. —The expression 
pets of fGvres of mepiderréuevou (4) 1”) is generally 
understood to imply that Paul expected the 
Parousia to be within his own lifetime.. Perhaps 
this is reading too much into his words. The 
Thessalonians had asked a question concerning the 
relative advantages of ‘those who are dead’ and 
of ‘us who are still alive,’ in the event of a speedy 
return of Christ. It may be that the Apostle’s 
answer-merely repeats the terms of the question. 
Or the clause jets of (Gvres ol mepidecomevor MAy 
well be paraphrased, ‘When I say ‘‘ we,” I mean 
those who are living, those who survive to that 
day’ (Lightfoot, Notes on Epistles of St. Paul, 
p. 66). At any rate, the writers definitely refuse 
to predict ‘times and seasons’ (5!-7). The Chris- 
tian’s duty is not to seek to know the future, but 
so to live as to be prepared for the Lord’s coming 
at any time (54*), 

(2) 2 Th 2'2._The signs of the end.—The es- 
chatological teaching of the Second Epistle is 
supplementary to that of the First. It deals with 
the troublous times which will immediately pre- 
cede the Second Advent. The coming of Christ is 
certain, but the end is not yet. First must come 
the apostasy, and the culmination of evil in the 
person of the ‘man of lawlessness,’ who will wage 
war on every object of human veneration, and 
take his seat in the Temple, claiming Divine 
honours as his right. Deceived by the signs and 
wonders he displays, those who have rejected the 
true Christ will hasten to follow this blasphemous 
imitator. Their infatuation is the Divine punish- 
ment of their previous wilful blindness. 

The ‘mystery of lawlessness,’ of which these 
things will be the climax, is already at work in the 
world. But at present it is prevented by some 
influence (7d xaréxov, 2°) or person (6 xaréywv, 27) 
from attaining its full development. Only when 
the restraining power has been removed will the 
‘man of lawlessness’ be revealed. For a time he 
will succeed, but his reign will be ended by the 
coming of the Lord Jesus to destroy him and to set 
ba the kingdom of the saints (2), This teaching 
claims to be merely an echo of instruction already 
given to the Thessalonians by word of mouth (2°), 
This will help to explain why to us it seems frag- 
mentary and obscure. The readers for whom it 
was intended had clues to its meaning which we 
no longer possess. One thing, however, is certain. 
The main features of this ‘Pauline Apocalypse’ 
are taken unmodified from purely Jewish sources. 

Later Jewish eschatology always spoke of the 
time immediately preceding the coming of the 
Messiah as one of great upheavals among the 
nations, and of unprecedented outbreaks of evil (see 
4Ezr. v. 1-12, vi. 19-28, Apoc. Bar. 1xx., Jub. xxiii., 
Ass. Mos. x.; cf. Mt 24). Whether or not this idea 
has its roots in a primitive Babylonian Creation- 
myth (so Bousset, The Antichrist Legend, London, 
1896; and H. Gunkel, Schépfung und Chaos in 
Urzeit und Endzeit, Gottingen, 1895) is immaterial. 
It is sufficient to trace its development in Jewish 
literature. The very earliest ‘Messianic’* pro- 
phecies of the OT represent the Golden Age as 
preceded by a time of conflict—the conflict which 
will destroy the particular oppressor of Israel. at 
the time, and wipe out the ungodly in Israel itself 
(e.g. Am 9, Is 10%-11° 31. 32; cf. Hag 2&9). The 

* It is convenient to speak of these passages as ‘ Messianic,’ 
although some of them contain no reference to a personal 
Messiah. The fact that in some cases the description of the 
Messianic age is of much later date than the account of the 


conflict is unimportant. It is sufficient that they were placed 
side by side when the prophetic books took their tinal form, 





power to be overcome is in each case an actually 
existing Empire—Assyria, Babylon, or Persia— 
whose downfall will immediately usher in the 
glorious reign of peace. In the later prophetic 
books a difference appears. The Messianic age is 
thrown forward into a remote future, and is intro- 
duced by a struggle on, a much vaster scale. Not 
one but all the heathen nations gather in a com- 
bined attack upon Jerusalem and are destroyed 
(Ezk 38. 39, Jl 392; ef. Zec 147-1”). Obviously 
such descriptions are symbolical. They mark the 
transition-stage between prophecy properly so 
called and apocalypse. . 

In the apocalyptic literature of a later period, the 
general notion of a final conflict between the powers 
of the world and the kingdom of the saints re- 
appears in varying forms. In times of unusual op- 

ression it seemed to be near at hand, and existing 
fasthes rulers seemed to represent the very incar- 
nation of the heaven-defying world-spirit. The 
book of Daniel takes this view of Antiochus Epi- 
phanes (Dn 11°*-), and at a later time the Psalms 
of Solomon seem to regard Pompey in a similar 
way (Pss.-Sol. ii. 1, 29, xvii. 13). 

In later pictures of the last struggle a shadowy 
figure sometimes appears, half - human, half- 
demonic, who is to lead the world-forces in the 
last times (Apoc. Bar. xl.; cf. 4 Ezr. v. 1 ff., Sab. 
Orac. iii. 60ff.). His reign will be a time of 
general impiety (4 Hzr.v. 1, 10-12); he will per- 
form miracles (see 4 Ezr. v. 4, 7, Sib. Orac. iii. 
65 ff., Asc. Isa. iv. 5) and deceive even the faith- 
ful (Sib. Orac. iii. 69), till finally he is slain by 
Messiah (Apoc. Bar. xl.). This is the person 
familiar to later speculation under the name 
‘Antichrist,’ a name which first appears in 
1 Jn 28-2, An allusion to this idea is possibly to 
be found in the personal character given to the 
‘abomination of desolation’ by the use of the 
masculine participle éornxéra in Mk 134. Bousset, 
less probably, sees a similar reference in the words 
of Jn 5%, ‘1f another shall come in his own name, 
him ye will receive’ (The Antichrist Legend, p. 134). 

The picture of the ‘man of lawlessness’ is in- 
dubitably a phase of the Antichrist tradition. 
Like all Apocalyptists, the writer felt himself free 
to introduce new details, z.e. the crowning impiety 
of sitting as God in the Temple, and the idea of a 
restraining power, which was necessary to explain 
why the end wasdelayed. But the figure presented 
is purely conventional, and is not directly con- 
nected with any historical person or circumstances. 
Its main features are borrowed from Daniel’s 
account of Antiochus Epiphanes (Dn 11*®*-), with 
a possible reminiscence of Ezekiel’s description of 
the prince of pees (Ezk 287). The idea, common 
to most apocalyptic works, of a widespread 
apostasy in the last times seems to have sprung 
from the memory of the actual apostasy of many 
Jews in the time of Antiochus (1 Mac 127 93-23, ¢f, 
Mt 24108), For the miracles wrought by the 
‘man of lawlessness,’ his deluding of the Jews, 
and his destruction by Messiah, Jewish parallels 
have already been quoted (cf. also Mk 13%). It is 
not necessary to suppose that the writer of 2 Th 2 
intended to make any close application of the 
details of the old tradition to the circumstances of 
his own age. Many interpretations of the chapter 
have been based on that supposition, but they are 
at best precarious and quite unnecessary (see 
Milligan, Thessalonians, p. 166 ff. ; Findlay, Thessa- 
lonians, p. 223 ff.; HDB iv. 748). The one point 
which may be granted is that by the force which 
restrains the final outbreak of lawlessness is meant 
the Roman Empire.* The ‘mystery of lawlessness’ 


* ro karéxov will then be the power of the Empire: 6 xaréxwv 
the Emperor as the representative of that power, or perhaps the 
angel which presides over the fate of the Empire (cf. Dn 1013), 
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is any power, whether Jewish or heathen, which 
actively opposes the spread of Christ’s Kingdom. 
The portrait of the ‘man of lawlessness’ is wholly 
ideal, a kind of personification of the supreme effort 
of the anti-Christian forces. 

Superficially viewed, this teaching may seem to 
be merely an echo of an obsolete myth. But it 
must not be forgotten that the language of A poca- 
lypse is essentially symbolical. Paul has not 
hesitated to use all the imagery of Jewish Apoca- 
lyptic, yet through this conventional symbolism he 
expresses the truly Christian confidence that in 
the end the cause of Christ must triumph and all 
the powers of evil cease to be (see Findlay, Thessa- 
lonians, p. 230; Kennedy, St. Paul’s Conceptions 
of the Last Things, p. 184). 

5. Authenticity of the Epistles.—(i.) 1 THESSA- 
LONIANS.—At the present day it is scarcely neces- 
sary to defend the authenticity or even the in- 
tegrity of 1 Thessalonians. Both are accepted as 
fully established by all modern critics (e.g. Jiilicher, 
Wrede, Harnack, Milligan, Moffatt, Lake), except 
the small minority who regard all the Pauline 
ees as spurious (see #Bi, art. ‘ Paul,’ § 38). 
The only really doubtful clause is 216, e@acev dé 
éx atrovds 7} épy) eis té\os, which seems to be a 
reminiscence of Test. Levi, vi. 11, and may have 
been added after the fall of Jerusalem. The 
genuineness of the rest of the Epistle is put beyond 
_ all doubt by its thoroughly Pauline style, its inde- 
pendence of the Acts narrative, and the absence 
of any doctrinal or polemical interest which could 
supply the motive of a forgery. 

(u.) 2 THESSALONIANS.—The case for 2 Thess. is 
not so clear. Its genuineness has been doubted on 
the following grounds. 

(1) Its close resemblance in structure to 1 Thess., 
with which is said to be coupled a difference in tone 
and colour so great as to make it incredible that 
the two Epistles were written by the same writer 
to the same community about the same time 
(Wrede). This is the most weighty objection 
that has been advanced, but it is by no means 
conclusive. It may be granted that, apart from 
the sections 1512 21-1215 31-5. 10. 18.17, the Second 
Epistle is almost a reproduction of the First. Yet, 
amid this general resemblance, we do not find those 
subtle differences of vocabulary and syntax which 
betray the hand of the imitator. The difference 
of vocabulary is not greater than can be accounted 
for on natural grounds (Moffatt, LNT, p. 79). 
There is an un-Pauline stiffness and formality about 
the style of some passages (e.g. 151° 271), yet it 
occurs chiefly in what may be quotations of some 
semi-liturgical sentences (cf. Findlay, Thessa- 
lonians, p. lvii; EBi iv. 5044). A possible ex- 
planation of the close resemblance between the 
two Epistles may be that Paul had a copy of 
1 Thess. before him when he dictated 2 Thessa- 
lonians. Such a reference to the earlier Epistle 
would be quite natural, in view of its having been 
quoted to support mistaken ideas about the Parou- 
sia (22). The colder, more official tone of 2 Thess. 
as compared with the First Epistle may be explained 
by the necessity for plain speaking occasioned by 
the errors of some Thessalonians. Its more Jewis 
complexion is due to the essentially Jewish nature 
of its subject. Harnack’s theory that it was ad- 
dressed exclusively to the Jewish community is 
ingenious but unconvincing. c 

(2) Its eschatology.—(a) A former generation of 
scholars maintained that the passage 2!” contains 
references to events much later than the death of 
Paul (so Kern, Baur, Hilgenfeld, Bahnsen). This 
position is no longer tenable. Increased knowledge 
of Jewish and primitive Christian eschatology has 
shown that the references of the Epistle are not 
to actual events but to traditional expectations. 


(6) A second argument has been based on the 
ground that the teaching of 2 Th 2, which repre- 
sents the Parousia as heralded by many signs, is 
incompatible with the view of 1 Th 5”, that it will 
be sudden and unexpected. In any case, this is not 
a fatal objection to the Pauline authorship of 
either Epistle. Such seeming inconsistencies are 
characteristic of all primitive Christian concep- 
tions of the end (e.g. Mt 24°°*-). But it is possible: 
to exaggerate the discrepancy. Perhaps the mean- 
ing which the writer of 1 Th 5!® intended to con- 
vey was that ‘the day of the Lord comes as a thief 
in the night’ only for those who are asleep in in- 
difference. Those who are awake will not be taken 
unawares (see #Bi iv. 5042). If this be the true 
explanation of the passage, the discrepancy between 
the two Epistles disappears. 

(3) References to forged epistles.—A minor ob- 
jection to the authenticity of 2 Thess. has been 
found in its supposed reference to the existence of 
forged epistles (2?, wire dv” émicrodfs ws bV fdr). 
It is certainly difficult to believe that spurious 
Pauline Epistles were circulated while the Apostle 
was alive. But close examination of the syntax of 
the verse 27 shows that the clause ds 6v yuév should 
be connected not with éricroAjs but with OpoetcAac. 
The allusion then is not to spurious epistles, but 
to erroneous interpretations of a genuine one 
(Askwith, Thessalonian Epistles, p. 92ff.). Vari- 
ous theories of the origin of 2 Thess. have been 
formulated on the assumption that the whole or 
part of it is spurious, e.g. (a) that into a genuinely 
Pauline Epistle have been interpolated the two later 
sections 1°12 and 2}? (P. Schmidt, ad Joc.); (8) 
that 21? is a genuine Pauline fragment for which 
a later writer has provided a setting by a close 
imitation of 1 Thess. (Hausrath, History of NT 
Times, Eng. tr., 4 vols., London, 1895, iii. 215) ; 
(y) that the Epistle was written by Timothy, who 
was influenced by a ‘ Caligula-apocalypse’ (Bnitta, 
Zur Geschichte und Litteratur des Urchristentwms, 
j. 111 ff.); (6) that the whole of 2 Thess. was 
written to counteract the eschatological views en- 
couraged by the Pauline Epistles. The writer took 
1 Thess. as his model because it contains the most 
notable outline of Pauline eschatology (Wrede, 
‘Die Echtheit des zweiten Thessalonicherbriefs,’ 
in TU, new ser. ix. 2). All these theories raise 
more difficulties than they remove. The style 
of 2 Thess. is too uniform throughout to lend 
any support to the theory of interpolation. The 
Epistle must stand or fall as a whole. On the 
other hand, it is difficult to believe that a forger 
wishing to correct Paul’s teaching would address 
his work to a Church already in possession of a 
recognized Epistle of Paul. When all possible 
objections have been fully weighed, the conclusion 
which presents the least difficulty is that 2 Thess. 
is actually what it claims to be—an authentic 
letter of Paul to the Christians of ‘Thessalonica. 
As such it found a place in the canon of Marcion 
and in the Old Latin and Syriac translations of the 
NT. Earlier still its language (14) was quoted as 
Pauline by Polycarp (ad PAil. xi.), though by mis- 
take he quotes it as addressed to the Philippians. 

6. Value of the Epistles.—(1) The Thessalonian 
Epistles are probably the earliest extant Christian 
writings. They present to us a primitive stage 
in the growth of the Church, and an early form 
of Christian teaching. They may be compared 
with Paul’s speeches at Lystra (Ac 141) and at 
Athens (172%) as examples of his preaching to the 
heathen world. Though their teaching is simple 
and undeveloped, it is thoroughly Pauline in tone, 
and latent in it we may find the germs of the full- 
grown Pauline theology. i 

(2) These letters are an interesting expression of 
the writer’s personality. They show us Paul the 
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pastor and his method of treating newly-made con- 
verts, his self-sacrificing devotion, his gentle deal- 
ing with personal difficulties and temptations, his 
continual yearning for his children in the faith. 
They show us Paul the Hebrew, saturated with the 
eschatological ideas of his own race and age, though 
for him all the eschatology that*matters is summed 
up in the words: ‘Whether we wake or whether 
we sleep, we live together with Christ © (eke 
1 Th 5”). 

(3) They help us to supplement the incomplete 
account of the founding of the Thessalonian Church 
given by the Acts. 
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(5) Historical and doctrinal: J. _B. Lightfoot, Biblical 
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A fuller list of authorities will be found in J. Moffatt, LNT, 
pp. 64-66. F. 8S. MArsu. 


THESSALONICA (GQcccadovixn, now Salonika). 
Thessalonica was a large and important Mace- 
donian city, whose original name of Therme, 
derived from the hot springs found in the vicinity, 
was preserved in the Thermaicus Sinus, the bay at 
the head of which the city stood. Refounded by 
Cassander about 315 B.C., it was named after his 
wife Thessalonica, the sister of Alexander the 
Great. ‘He pulled down the cities in the district 
of Crucis and on the Thermaic Gulf, collecting the 
inhabitants into one city’ (Strabo, vil. fr. 21). 
The site was well chosen alike for defence and for 
commerce. Rising in tiers of houses from the sea- 
margin to the top of rocky slopes, and surrounded 
by high white walls, the city presented a striking 
appearance from the sea. Receiving the products 
of the vast and fertile plain watered by the 
Axius and the Haliacmon, it was the most popu- 
lous city in Macedonia (Strabo, vir. vii. 4) and had 
a large share in the commerce of the Atgean. 
Under the Romans it became the capital of one 
of the four districts into which Macedonia was 
divided, and afterwards the virtual capital of the 
whole province. It was made a strong naval 
station, and during the first Civil War became the 
headquarters of Pompey and the senate. Having 
afterwards favoured the side of Octavian and 
Antony in the struggle with Brutus and Cassius, 
it was rewarded by being made a free city of the 
Empire. Cicero, who spent seven months of exile 
in it, was struck by its central position, the Thes- 





THESSALONICA 


salonians seeming to him ‘ positi in gremio imperii 
nostri’ (de Prov. Consul. ii. 4). 

With unerring judgment St. Paul chose Thes- 
salonica as the scene of one of his missionary 
campaigns. He must have seen its strategic im- 

ortance. If his aim was to establish Christianity 
in the governing and commercial centres of the 
Empire, in order that the light might radiate over 
the widest areas, his choice of Thessalonica was 
justified by an immediate and signal success. From 
the Christians of this city the word of the Lord 
sounded forth like a trumpet (e&jx77a) not only 
in Macedonia and Achaia, but ‘in every place’ 
(1 Th 18). 

As a civitas libera Thessalonica enjoyed auto- 
nomy in all internal affairs. It was the residence 
of the provincial governor, but in ordinary cireum- 
stances he exercised no civic authority. The city 
was ruled by its own magistrates, who were known 
as politarchs (Ac 178). Luke’s accuracy in the use 
of political terms is here strikingly illustrated. The 
term rodrépxacis not found in any classical author, 
though the forms rodidpxo and modirdpxor occur ; 
but the inscription on a marble archway, probably 
erected in the time of Vespasian and still spanning 
a street of modern Thessalonica, begins with the 
word IIOAITAPXOTNTON, which is followed by the 
names of seven magistrates. As part of its con- 
stitution Thessalonica had no doubt a senate and 
public assembly, but it is not clear whether the 
per (Sfu0s) to whom an attempt was made to 

ring out Paul and Silas was the regular public 
meeting, as W. M. Ramsay thinks (St. Paul the 
Traveller and the Roman Citizen, London, 1895, 
p. 228), or the disorderly mob. In a free city even 
the canaille of the forum—oi dyopato.—liked to feel 
that they had a semblance of power, and their 
passions could easily be played upon by flattering 
and panic-mongering demagogues. 

But St. Paul’s real enemies in Thessalonica were 
his own compatriots, who had been attracted to 
the city as a busy mart of commerce. Evidence 
of the presence of Jews in Macedonia is to be 
found in Philo’s version of an Epistle of Agrippa to 
Caligula (de Virtut. et legat. ad Caiwm, 36). Their 
numbers and influence in Thessalonica are indicated 
by the ‘great multitude’ of Greeks who had 
accepted the Jewish faith (Ac 174), as weil as by 
the ease with which they made the city crowd the 
instrument of their will. St. Paul went to the 
synagogue of Thessalonica, doubtless a splendid 
one, according to his custom (xara 7d eiw6és; ef. 
Lk 4°), his rule being to go ‘to the Jew first’ 
(Ro 2% 1°), His preaching and reasoning on three 
successive Sabbaths—or perhaps during three whole 
weeks (cad8Sara)—ended in the inevitable quarrel 
between Jew and Jewish Christian. Luke’s suc- 
cinet narrative might be supposed to imply that 
St. Paul’s work in the city did not extend beyond 
the synagogue, and that Jewish intrigues com- 
pelled him to leave at the end of three weeks ; 
but that can scarcely be the historian’s meaning. 
Time must be allowed for the conversion of a large 
number of the Gentile population of Thessalonica, 
for the founding of an important and influential 
church, and for the Christians of Philippi, 100 
miles distant, sending St. Paul their gifts ‘once 
and again’ (Ph 4'6), The Apostle himself recalls 
a fruitful ministry among the Thessalonians, in 
which he ‘dealt with each one’ not publicly but 
privately, ‘as a father with his own children’ 
(1 Th 2”), till he had formed the nucleus of a 
Christian church. This quiet house-to-house work 
could not be compressed into thrée weeks. Ramsay 
thinks that St. Paul’s residence in Thessalonica prob- 
ably lasted from Dec. A.D. 50 to May 51 (St. Paul 
the Traveller, p. 228). J. Moffatt’s suggestion of a 
month or two (EGT iv. 3) seems barely sufficient. 
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As the hostile Jews of Thessalonica knew that 
they could not silence St. Paul by fair means, they 
resorted to foul, getting the rabble of the forum 
to do the work of which they personally were 
ashamed. The accusation which was trumped up 
against the Apostle amounted to high treason 
(Ac 17"), and resembled the charge that had been 
levelled against Jesus Himself (Jn 1915). There 
was hypocrisy in the indictment. The Messianic 
hope cherished by every devout Israelite was 
counted no crime, yet the actual proclamation of 
‘another king, Jesus,’ is set down as an act of 
open rebellion, and the Jews of Thessalonica, like 
those of Jerusalem, have no king but Cvesar. 
Though only the most ignorant of the populace 
took the charge seriously, and the politarchs soon 
satisfied themselves that it was baseless, yet lesa 
maiestas was much too grave a matter to be dealt 
with lightly. 

Tacitus says that already in the reign of Tiberius ‘the 
charge of treason formed the universal resource in accusations’ 
{Anan. iii. 38), and in course of time it became more and more 
common. The mere suspicion of maiestas was many a man’s 
ruin. Pliny the younger says in his panegyric of Trajan that 
nothing enriched the exchequer of the prince and the public 
treasury so much as the charge of treason, ‘ singulare et unicum 
crimen eorum qui crimine vacarent’ (Paneg. 42). 

The magistrates of Thessalonica saw that they 
had to demonstrate their loyalty to the Empire. 
As the peace of the city had been disturbed, the 
angry passions of the ‘wild beast’ aroused, and 
a dangerous state of public feeling created, they 
felt justified in binding over the Apostle’s friends— 
Jason and others—to keep the peace, and in the 
circumstances this could be done only if those 
friends advised the man who was the innocent 
cause of the disturbance to leave the town. Against 
the verdict of civic prudence it was vain to protest, 
but St. Paul evidently continued to chafe long 
under the ingenious device which made the honour 
of his friends a barrier between him and the work 
he had so successfully begun. It was such subtlety, 
and not the hatred of the mob, that made him 
think of the devices of Satan (1 Th 2"). 

The Christians of Thessalonica must have en- 
dured some persecution after he tore himself away 
from them. They imitated the Judzan churches 
in patient suffering (1 Th 2"4). It was three or 
four years before St. Paul could return to Mace- 
donia (1 Co 16°), and he certainly would not fail 
to visit the capital, unless its gates were still shut 
against him. Members of the church of Thessa- 
lonica whose names are known are Jason, Gaius, 
Secundus, Aristarchus, and perhaps Demas, In 
post-apostolic times the gospel made rapid progress 
in Thessalonica, which became one of the bulwarks 
of Eastern Christendom, winning for itself the 
name of ‘ the Orthodox City.’ It ‘has now a popu- 
lation of 130,000, of whom 60,000 are Sephardic 
Jews, speaking a corrupt form of Spanish, called 
Ladino. 

LITERATURE.—W. M. Leake, Travels in Northern Greece, 
London, 1835 ; Murray’s Handbook to Greece, do., 1900, 822-833. 

JAMES STRAHAN. 

THEUDAS.—Theudas is mentioned only once in 
the NT. In Ac 5% Gamaliel counsels moderation 
in the treatment of the Christians, citing Theudas’s 
career as evidence that a movement which is not 
of God will come to naught of itself. Regarding 
Theudas we are told that he claimed to be a 
unique person and drew to himself about four 
hundred followers, but the uprising was soon 
crushed and the leader slain. This incident is said 
to have taken place some time before the days of 
Judas of Galilee, who led a revolt at the time of 
‘the enrolment.’ 

These statements in themselves occasion no 
particular difficulty. It is only when they are 
placed beside similar statements in Josephus that 


any problem arises. In Ant. xx. v. 1f. Josephus 
mentions a certain Theudas who set himself up as 
a prophet and persuaded a large number of persons 
to follow him to the Jordan, where he said he 
would stay the waters by his word and lead his 
followers across on dry land. But Fadus, the pro- 
curator of Judea (from A.D. 44 to ¢. 46), sent out a 
band of horsemen, who scattered or slew Theudas’s 
followers, captured their leader, cut off his head, 
and carried it to Jerusalem. Soon afterwards 
Fadus’s successor, Alexander, put to death two 
sons of Judas of Galilee—the Judas who had raised 
an insurrection when Quirinius made an enrolment 
of the Jews. In another connexion Josephus 
describes this revolt, which occurred in A.D. 6-7 
(Ant. XVIII. i. 1, 6, BJ I. viii. 1). 

The agreement between Acts and Josephus with 
respect to Judas is apparent, although it is not 
certain that they have exactly the same date in 
mind (cf. Lk 21). They are also in general agree- 
ment as to the performance and fate of Theudas, 
but they differ very radically as to his date. 
Josephus places him nearly forty years after 
Judas, and thus subsequent to the time of Gamaliel, 
while Acts makes Theudas precede Judas. It is 
this chronological discrepancy that constitutes the 
chief difficulty in the interpretation of Ac 5%. 

Various solutions of the problem have been 
proposed : 

(1) It has often been assumed that Acts and 
Josephus refer to two different persons, and that 
Josephus’s failure to mention the incident recorded 
in Acts is not a sufficient reason for doubting the 
latter. This explanation seems to have been 
current as early as the time of Origen (cf. c. Cels. 
i. 57), and it still has many advocates. 

(2) Others, while also believing that Ac 5° and 
Jos. Ant. XX. v. 1 refer to different events, seek 
to discover elsewhere in Josephus an incident 
corresponding to that of Acts. Theudas is thought 
to have been one of the many revolutionists men- 
tioned in Josephus by some other name. He has 
been identified with the Simon who is found among 
the disturbers arising soon after the death of Herod 
the Great (Ant. xviI. x. 6, BJ I. iv. 2). This 
was .the opinion of Sonntag (‘Theudas der 
Aufriihrer’ in SK x. [1837] 622-652). K. Wieseler 
(Chronologischer Synopse der vier Evangelien, 
Gotha, 1843, p. 103 ff, Bettrdge zur richtigen 
Wiirdigung der Evangelien und der evangelischen 
Geschichte, do., 1869, p. 101 ff.) equates the Theudas 
of Acts with Matthias (@evdas = 0eb5wpos=a7m>), who 
in the last days of Herod’s reign incited his pupils 
to pull down the golden eagle which had been 
placed over the great gate of the Temple (Ant. 
XVII. vi. 2-4, BJ I. xxxili. 2-4). 

(3) Still other interpreters think the Theudas 
incidents of Acts and of Josephus are so similar in 
general content that they must have been origin- 
ally identical, but it is Josephus, they hold, rather 
than Acts that is erroneous. So J. D. Michaelis 
(Einleitung in die géttlichen Schriften des Newen 
Bundes*, Gottingen, 1788, i. 62f.), who says that 
Josephus is correct in mentioning an uprising 
under Fadus, but wrong in making Theudas the 
leader. More recently F. Blass (Acta A pen 
Gottingen, 1895, p. 89) explains the difficulty by 
assuming a textual corruption in Josephus. 
Originally he had given no name, or else a differ- 
ent one, and some Christian copyist under the 
influence of Ac 5* introduced the name of Theudas. 

(4) Another type of explanation ascribes the 
error to Acts. b. Weiss would make the reference 
to Theudas a redactional interpolation (Lehrbuch 
der Einleitung in das NT?, Berlin, 1889, p. 574, 
n. 4). Other analysts would also derive the verse 
about Judas from a secondary source. But most 
scholars who find Acts at fault think the error a 
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part of the original composition and due to the 
author’s defective knowledge of Josephus. Depend- 
ence upon Josephus has been argued most fully by 
M. Krenkel (Josephus und Lucas, Leipzig, 1894, 
pp. 162-174) and P. W. Schmiedel (art. ‘ Theudas’ 
in £Bi). Josephus, it will be remembered, after 
referring to Theudas’s fate, goes on to remark that 
soon afterwards the sons of Judas of Galilee were 
put to death. The author of Acts, so the argu- 
ment runs, had vaguely remembered, or carelessly 
noted, the succession ‘Theudas . . . Judas,’ with- 
out precisely observing that Josephus was speak- 
ing in this connexion not of the fate of the well- 
known Judas but of that of the sons of Judas. 
This oversight, accordingly, resulted in the 
anachronism of Ac 5%. 


LiTERATURE.—AIl the important commentaries on Acts dis- 
cuss the present subject. See also, in addition to treatises 
already referred to, H. Holtzmann, ‘ Lucas und Josephus’ in 
ZWT xvi. [1873] 85-93 and xx. [1877] 535-549; T. Keim, Aus 
dem Urchristentum, Ziirich, 1878, i. 18-21; J. Belser, ‘ Lukas 
und Josephus,’ in Theol. Quartalschrift, 1xxviii. [1896] 1-78 (esp. 
pp. 61-71); W. M. Ramsay, Was Christ born at Bethlehem?, 
London, 1898, pp. 252-260 ; E. Schiirer, GJV i.4 (Leipzig, 1901] 
566 (and literature cited in note 6). S. J. CASE. 


THIGH.—‘ Thigh’ (unpds) is found in the NT 
only in Rev 19", ‘on his garment and on his thigh 
aname written.’ There is considerable doubt as 
to the interpretation (see HDB, s.v. ‘Thigh’), but 
the general view is that the second phrase limits 
the first, z.¢. the name was written upon the 
outer garment where it falls over the thigh; or 
it may have been that the inscription was partly 
on the garment and partly on the thigh (or what 
covered it). It was customary to attach a legend 
of some sort to statues, equestrian and other, and 
to place this in a prominent position. See refer- 
ences in H. Alford, Greek Testament, iv.° [London, 
1875] 728, and in H. B. Swete, The Apocalypse of 
St. John?, London, 1907, p. 255. In contrast to 
v.!? this name is not cryptic. 

W. CRUICKSHANK. 

THISTLES.—See THORNS. 


THONGS.—The word tr. ‘thongs’ (pl. of tuds) 
in Ac 22% (AV and RV) refers to the leather straps 
with which a captive or criminal was tied ‘in a 
leaning posture to an inclined post, preparatory to 
flogging. In carrying out the order of the chiliarch 
that St. Paul should be examined by torture, the 
centurion directed his subordinates to bind him in 
this fashion, the ‘thongs’ being the instruments 
used to effect their purpose. In RVm the term is 
taken to signify the leather strands or lashes of 
the scourge (horribile flagellum) with which the 
torture was inflicted. The ‘thongs’ are thus 
regarded as a synonym for whip (udo7ét) in v.%. 
It is doubtful, however, whether the word inds in 
the plural is ever used in this sense. Grimm 
admits that it may bear either signification, but in 
the present instance prefers the latter. 

W.S. MONTGOMERY. 

THORN IN THE FLESH.—See PAuvt. 


THORNS, THISTLES (diavOa, rpiBoros, cxdrow). 
—Apart from the Gospels, thorns or thistles are 
alluded to only twice in the NT. In He 68 dxav6a, 
‘thorn,’ and zplBodos, ‘brier,’? occur together. 
The writer exhorts his readers to be steadfast in 
the faith, and reminds them of the spiritual bless- 
ings which they have received. Just as the earth 
‘which drinketh in the rain that cometh oft upon 
it,’ and in spite of that ‘ beareth thorns and briers, 
is rejected,’ so too will those who, endowed with 
all blessings and graces from above, fail to bring 
forth the fruits of righteousness. The term for 
‘bearing’ in this passage is éx¢¢povea, and in con- 
trast with the normal term rixrovea in v.” indicates 


something which is unnatural. It is contrary to 
nature for a field which has been duly planted 
with good seed, and subsequently cared for and 
watered, to yield thorns and briers. It is equally 
unnatural for those in whom the spirit of truth has 
been planted, and who have received similar care 
and attention, to fall away and abandon the faith 
thus planted. 

In 2 Co 12? the word used is cxédoy, ‘stake.’ 
St. Paul writes that he has been given a ‘stake 
for the flesh—the messenger of Satan to buffet me, 
lest I should be exalted above measure.’ St. Paul 
elsewhere (Ro 6° 8'*) recognizes the need for morti- 
fying or crucifying the flesh, while in 1 Co 5°, as 
here, he alludes to Satan’s derived power for in- 
flicting pain and suffering, a power which Satan, 
however, is impelled to use for the accomplishment 
of man’s ultimate salvation. Opinions differ as to 
the nature of the stake for the flesh here alluded 
to, but there can be no doubt that it was a el 
ailment (cf. Lightfoot, Galatians’, p. 189f.). It 
may possibly have been a permanent affection 
of his eyesight (cf. Gal 4"), or it may have been 
malaria, which would: perhaps explain St. Paul’s 
statement that he first visited Galatia on account 
of an infirmity in his flesh (Gal 4°), or it may have 
been a form of epilepsy. 

Thorns and thistles of various kinds are found 
all over Palestine. They cover fallow ground, and 
must be burnt before the ground can be ploughed. 
Prickly plants are used as hedges, and they also: 
form the regular food of camels and goats. 


LITERATURE.—The Speaker’s Commentary, iii. (London, 1881} 
469f.; B. F. Westcott, The Epistle to the Hebrews, do., 1889, 
p. 152f.; J. B. Lightfoot, St. Paul’s Epistle to the Galatians’, 
do., 1876, p. 186 ff.; SDB, pp. 600, 688; HDB iv. 753; HBi ii. 
1456, iii. 3620. P. §. P. HANDCOCK. 


THOUSAND VEARS.—See APOCALYPSE, 
THREE.—See NUMBERS. 


THREE TAYERNS (zpeis raSépvar, representing 
the Lat. Tres Taberne).—Three Taverns was a 
station on the Via Appia, and probably a village 
of some importance on account of the stream of 
traffic constantly flowing through it. Cicero (ad 
Att. ii. 11) mentions it as the point where a branch 
road from Antium joined the Appian Way. Here 
St. Paul, who had Taaded at Puteoli and was pro- 
ceeding to Rome, was met by a company of Chris- 
tian brethren who had come from the capital to 
welcome him (Ac28"), According to the Antonine 
Itinerary, the station was 10 Roman miles nearer 
Rome than Appii Forum (where the Apostle had 
already been met by Roman brethren), and 17 
Roman miles from Aricia, which is known to have 
been 16 Roman miles south of Rome. Tres 
Taberne probably stood about 3 miles from the 
modern Cisterna, on the road to Terracina, and very 
near the northern end of the Pontine Marshes. 


LiteraturRE. —C. Baedeker, Southern Italy and Sicilyl5, 
London, 1908, p. 12. JAMES STRAHAN. 


THRONE (6@pévos).—‘ Throne’ in the NT always 
implies a seat of office (cf. Ac 2°), Metaphorically 
it is used of God’s sovereignty in Heb. and Rev. 
(cf. Rev 42° ® 1°) and of Christ’s (He 18, Rev 32! 2011), 
In Rev 204 there are thrones for the judges, where 
‘the plural is perhaps meant to include Christ and 
His assessors, the Apostles (Mt 19%8) and Saints 
(1 Co 6%)’ (H. B. Swete, The Apocalypse of St. 
John, 1907, p. 261). In Rey 44 1116 RV the elders 
are on thrones round about the throne of God. 
We also read of ‘Satan’s throne’ (Rev 2 RV) 
established at Pergamum, which is probably ex- 
plained by the fact that Pergamum was the chief 
seat of Ceesar-worship, and the first city in Asia 
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to erect a temple to Augustus; others connect it 
with the worship of Aisculapius, for which the city 
was also famous (cf. 13? RV: ‘the dragon gave 
him his throne,’ and 16 RV: ‘the throne of the 
beast’). In Col 16 ‘thrones’ form one of the 
classes of angels—the term occurs only here in the 
NT—but in systems of angelology ‘ thrones’ belong 
to the highest grade. These angels may be so 
called as sitting on thrones round the throne of 
God, the imagery expressing their conspicuous 
and serene dignity (so Origen, Lightfoot, Meyer, 
Abbott, ete.). Clement of Alexandria thought that 
they were so called because they form or support the 
throne of God, like the cherubim (Ezk 10! 11%, 
Ps 99"), with which several of the Fathers identified 
them (Gregory of Nyssa, Chrysostom, Theodoret, 
Augustine). See PRINCIPALITY. 
W. H. Dunpas. 

THUNDER (fpovr}).—Thunder, the noise due to 
the disturbance of the air by the discharge of 
electricity, was regarded throughout the ancient 
world as supernatural. One of the elements of a 
theophany was ‘the voice that shook the earth’ 
(He 126), words reminiscent of Ps 46° and of the 
manifestation on Sinai (Ex 19! 208), ‘The thun- 
der to the feeling of the ancients is the most im- 
portant part of the storm, seeming to be the com- 
manding voice, the terrifying exclamation of Jah- 
wé’(H. A. von Ewald, Commentary on the Psalms, 
Eng. tr., i. [London, 1880] 94). Thunder is one of 
the most impressive categories of the Book of 
Revelation. Like the seven stars, churches, seals, 
trumpets, and bowls, the seven thunders ‘form a 
complete portion of the apocalyptic machinery’ 
(H. Alford, The Greek Testament, iv.5 [London, 
1875], on Rev 10*4). To the prophet’s imagina- 
tion, thunder is now a celestial warning to wicked 
men, now a majestic chorus in praise of God. 
When an angel casts a censer filled with fire upon 
the earth, and another pours his bowl upon the air, 
there are lightnings and thunders (85 168). When 
the lost Ark of the Covenant is restored toits place, 
the thunders of Sinai are again heard (11%). To 
conscience-stricken men it always appeared that 
lightnings and thunders proceeded from the very 
throne of God (4°); and even a modern poet says 
that ‘if He thunders by law, the thunder is still 
His voice.’ But thunder does not always suggest 
terrible things to the apocalyptist. His ear catches 
the echoes of thunder-music in heaven. The voice 
of harpers harping with their harps is as the voice 
of a great thunder (147); and the voice of a great 
multitude is as the voice of mighty thunders, say- 
ing Hallelujah (19°). JAMES STRAHAN. 


THYATIRA (Ovdrecpa, neut. pl.).—Thyatira was 
a busy commercial sped of northern Lydia, close to 
the southern border of Mysia. Situated a little to 
the south of the mountain ridge which is the water- 
shed of the Caicus and the Hermus (Strabo, xml. 
iv. 4), it controlled the traffic of the open and fer- 
tile valley of the Lycus, which flows 8. W. to join 
the Hermus. Doubtlessan old Lydian settlement, 
it retained its Lydian name, but its history begins 
with its refounding by Seleucus Nicator, the first 
of the Seleucid kings of Syria, who saw the ad- 
vantage of establishing garrison cities and centres 
of Greek culture throughout his dominions, which 
extended from Western Asia to the Indus. The 
refounded city, ‘a colony of the Macedonians’ 
(Strabo, Joc. cit.), was intended as a defence against 
Lysimachus, the master of northern Asia Minor. 
Some of the 2,000 Jewish families whom Antiochus 
the Great deported from Mesopotamia and Baby- 
lonia to Phrygia and Lydia (Jos. Ant.xI1. ili.4) must 
have been settled in Thyatira. In the Roman 
period the town became an important station on 
the overland route by the Hellespont (Dardanelles) 
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to the East. It lay midway between the once 
royal cities of Pergamos and Sardis, but its own 
significance was always purely mercantile. It owed 
its prosperity to the manufacture of woollen goods, 
and especially to its dyed fabrics. An interesting 
evidence of the spiritual influence of the Jews in 
pthaee is furnished by the fact that St. Paul’s 
earliest European convert, the proselyte Lydia, is. 
described as ‘a seller of purple, of the city of 
Thyatira’ (Ac 16'4). Many scholars think that 
‘ Lydia’ was not her proper name but her ethnic 
designation—‘ the Lydian.’ It was probably at 
her home in the Lycus Valley that she had been 
attracted to the lofty theism and pure morality of 
Judaism, and, on going to Philippi as the agent of 
a house of Thyatiran manufacturers and dyers, she 
naturally sought out the fellowship of the Jewish 
proseuche. 

Purple had a much wider meaning in ancient than 
in moderntimes. The purple of Thyatira was prob- 
ably the well-known turkey-red, made from the 
madder-root which grows abundantly in that region. 

The native deities of Thyatira, as appears from 
inscriptions on coins, were the male and female 
Tyrimnos and Boreitene, whom the Ionian settlers 
identified with Apollo and Artemis. Christianity 
was probably brought to the city at the time of St. 
Paul’s prolonged mission in Ephesus (Ac 191° 26), 
Sown by whatever hand, the seed took firm root: 
there and steadily grew. There was no ensuing 
decline of the Church’s ‘ love and faith and ministry 
and patience,’ her last works being more than her 
first (Rev 2}8), Thyatira had, however, a perplex- 
ing moral problem to solve, and it is the handling 
of this question that makes the letter to the church 
of Thyatira (2) the longest and in some respects 
the most obscure of all the Messages to the Seven 
Churches. Like the craftsmen of medizeval Europe, 
those of many towns in Asia Minor were united in 
gilds, called épya or é¢pyacia. Inscriptions prove 
that no city had more flourishing societies of this 
kind than Thyatira, the workers in wool and linen, 
the tanners and bronze-smiths, the dyers and pot- 
ters, and so on, all having their separate gilds. 
When the new religion was firmly established and 
became a real power in the city, the burning ques- 
tion of the hour came to be the attitude of the 
Christian society to the gild. Could the new and 
the old live peaceably side by side? One section of 
the church was led i a prominent and influential 
woman, admired by the weaker minds of the com- 
munity as worthy to rank with those prophets 
whose oracular utterances in the primitive Church 
almost rivalled the inspired words of the apostles. 
The watchword of this party was hearty fellowship. 
between the church and the gild. Throwing them- 
selves with equal zest into the life of both, they 
no doubt justified themselves with specious argu- 
ments. All labour, they said, is sacred, the strong 
collective activity of the gild no less than the 
feebler service of the lonely toiler. It cannot be 
wrong for members of the same craft to associate 
themselves in order to defend and promote their 
common interests, as well as to assist one another 
in days of sickness and misfortune. To enlightened 
Christians no real harm can come from initiation 
into the gild with the conventional pagan rites, 
from partaking of food sacrificed to idols, and even 
from witnessing the riotous mirth of the heathen 
orgies. And in the name of liberty some so-called 
Christians of Thyatira evidently went still further, 
maintaining that a plunge into occult ‘depths,’ 
an experience of unnamed immoralities, could affect 
only the vile body, while it was powerless to soil 
or harm the pure immortal soul. 

Writing in the name of Christ to the church of 
Thyatira, St. John uses the scathing language of 
indignant scorn, the piercing invective of wounded 
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love. Leaving unanswered the theoretical ques- 
tion whether the gild might conceivably be so 
Christianized that the believing artisan might con- 
scientiously seek its protection and share its fellow- 
ship, he keeps his eye on the actual situation. To 
him it is clear as daylight that.no servant of God 
can become, or remain, a member of the gild as it 
is—steeped in idolatry andimmorality. The union 
of the Christian Church with the pagan association 
is nothing less than treason to Christ ; in the lan- 
guage of Hebrew and Christian Puritanism, it is 
fornication or adultery (Rev 27-2), The ‘pro- 
phetess’ of the Thyatiran church is denounced as 
a new Jezebel, all the more subtly dangerous be- 
cause she is not, like the first, a fanatical heathen 
defender of nature-worship, but a philosophical and 
sentimental dabbler in it, who is using her intel- 
lectual gifts to ‘teach and seduce’ the followers 
of Christ, reviving the old fallacy, ‘ye shall be as 
gods, knowing good and evil.’ To the indignant 
prophet of the Apocalypse this kind of reasoning is 
infernal; the ‘depths’ of experience into which 
members of the church of Thyatira are being initi- 
ated are the ‘depths of Satan’ (2%), He warns 
the coadjutors and youthful victims of the og 
tiran ‘ prophetess ’"—called ‘her lovers’ and ‘ her 
children ’—that they will see the couch of pleasure 
changed into the bed of sickness and disease, and 
find that no sophistry can prevent sin from work- 
ing death (273), All antinomian progress is retro- 
gression ; every ascent ‘ beyond good and evil’ is a 
disastrous fall. 

“Set the maiden fancies wallowing in the troughs of Zolaism, 

bs igy elec forward, ay and backward, downward too into the 

abysm 
Crenaveon: Locksley Hall Siaty Years After, 145-146). 
Outside the gate of Thyatira, as an inscription 

(CIG, 3509) proves, there stood the shrine of a Chal- 
dean sibyl, whose name, Sambethe, was doubtless 
familiar to the whole town, and of whose sooth- 
saying St. John may well have heard. E. Schiirer 
suggested (in Theol. Abhandlungen, Carl von Weiz- 
sicker zu seinem VOten Geburtstage gewidmet, 
Freiburg i. B., 1892, p. 39f.) that this may have 
been the Jezebel denounced in the letter, but the 
theory has not found acceptance. That the writer 
of the Apocalypse may have seen some likeness 
between the two clever women, the sibyl and the 
‘ prophetess,’ each of whom had a large following 
in Thyatira, is not improbable; but the Jezebel 
whom the Church did wrong to suffer (v.2°), and who 
had been granted time to repent (v.”"), was clearly 
regarded by him as being not outside but inside the 
Christian community. Ak-hissar, as Thyatira is 
now called, is a large town of mud houses, almost 
hidden from view by the luxuriant vegetation of its 
gardens. The ruins are of no great importance. 


LireRATURE.—W. M. Ramsay, The Letters to the Seven 
Churches of Asia, London, 1904; C ilson, in Murray’s 
Handbook to Asia Minor, do., 1905, p. 84 f. 


JAMES STRAHAN. 
THYINE WOOD (évdov Avivoy, the tree being 
@via or Ova, rarely rd @vov).—Thyine wood is men- 
tioned among the precious wares of the Apoca- 
lyptic Babylon, z.e. Rome (Rev 181%). It was a 
hard, dark brown, aromatic wood, exported from N. 
Africa and used for the making of costly furniture 
(Theophrastus, Hist. Plant. v. iii. 7; Diod. v. 46; 
Pliny, HN XIII. xxx. 16). It is commonly identi- 
fied with the Thuia articulata. The Greek nane 
(probably from @éw) refers to the fragrance of the 
wood, which was burned as a perfume (Hom. Od. 
v. 60). The Romans called it citrws—probably a 
mutilation of cedrus—which must not be confounded 
with the citron. ‘Adi thyine wood’ refers, not to 
different species of the tree, but to the variety of 
objects made of this precious wood in the luxurious 

Inperial city. JAMES STRAHAN, 
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TIBERIUS.—The Emperor Tiberius belonged to 
the family of the Claudii Nerones, a branch of the 
patrician gens Claudia which separated ‘from the 
original family about the middle of the 3rd cent. 
B.c. His father, Tiberius Claudius Nero, son of 
another Tiberius, appears in history in 54 B.C. as 
desirous to prosecute A. Gabinius for extortion. 
He made overtures in Asia for the hand of Cicero’s 
daughter Tullia in 50, but her betrothal to Dola- 
bella had already taken place in Rome. In 48 he 
distinguished himself as gu@stor and admiral of 
the fleet to Julius Caesar in the Alexandrian war. 
Later he was elected pontifex (46) and pretor (42). 
Having taken up arms against Octavian (40), he 
had to flee to Sicily with his young wife Livia 
Drusilla and his scarcely two-year-old son, the 
future Emperor. Later he removed to Sparta, and 
on returning to Rome with M. Antonius in 39 he was 
included in the general amnesty. Soon afterwards 
Octavian made Livia’s acquaintance and prevailed 
upon Nero to give her up to him (38), though at the 
time she was expecting the birth of her second son, 
Drusus, which took place in Octavian’s house. 
Thus it came about that the Claudian house 
supplied so many of the early Emperors. For 
Tiberius, having been brought to Octavian’s house 
at the age of four, may be said to have known no 
other father: his own died not later than 33. 
Octavian’s passion for Livia did not imply the 
treatment of her sons as his own. Circumstances 
alone forced him to this decision. 

Tiberius was born on 16th Nov. 42 (Suet. Tid. 5) 
in a house on the Palatine Hill in Rome. He 
made successful appearances in the law-courts in 
his early youth, and was given two commissions, 
one connected with the corn supply and the other : 
with the inspection of the barracoons of Italy. 
He was a tribunus militum (colonel) in the expedi- 
tion against the warlike Cantabri of N.W. Spain 
(25), and afterwards in the East placed the diadem 
on the head of Tigranes, king of Armenia (20). 
He also recovered from the Parthians the standards 
they had captured from Crassus in 53 (Hor. Od. 
Iv. xv. 4-8). In 16 Augustus and Tiberius went 
to Gaul, and on Ist Aug. of the following year 
Tiberius and Drusus were victorious over the Reti 
and Vindelici. In 15 Tiberius’ son Drusus and 
nephew Germanicus were born. ([Tiberius’ wife 
was Agrippina, the daughter of the great general, 
Augustus’ right-hand man, Agrippa, and grand- 
daughter of T. Pomponius Atticus, Cicero’s corre- 
spondent. After the birth of the child Tiberius 
was compelled by Augustus to divorce his wife and 
to marry Julia (11), Augustus’ own daughter by 
his wife Scribonia. Julia had been married in 25 
to young Claudius Marcellus, who died in 23. She 
became the wife of Agrippa (+ 12) in 21, and bore 
him two sons, Gaius (20) and Lucius (17). In the 
latter year Augustus adopted these two grandsons 
of his as his own sons. Julia’s profligacy, scarcely 
to be wondered at, led to her banishment in 2.] 
Tiberius’ first consulship was passed in Rome in 
13, and in the next year he succeeded Agrippa as 
governor of Pannonia, where he conducted cam- 
paigns in 1] and 10. Im the following year 
Tiberius’ brother Drusus, who had been co-operat- 
ing in Germany with his brother in Pannonia, met 
his death, and Tiberius brought the body to 
Rome, on which occasion he triumphed over the 
Dalmatians and Pannonians. In 8 he was victori- 
ous over the Sugambri and other German tribes, 
and celebrated his triumph in 7. In 6 he received 
for the first or (according to some) the second time 
the tribunicia potestas for five years. This was one 
of the most important elements of the Imperial 
power. On receiving it he was sent on an import- 
ant mission to the East, but retired for some years 
to Rhodes, whence he did not return to Rome till 
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A.D. 2. The death of Lucius on 20th Aug. A.D. 2 
and of Gaius on 2lst Feb. A.D. 4 forced Augustus 
at last to adopt Tiberius. First Tiberius was 
compelled to adopt as his son Germanicus, son of 
Drusus, and then Augustus adopted both as his 
own sons. At the same time the imperiwm pro- 
consulare and tribunicia potestas were conferred 
on Tiberius, the latter either for five or for ten 
years. In this year he defeated the Cherusci, and 
for some years afterwards was engaged in almost 
continuous warfare, particularly in the country to 
the N.E. and the E. of the Adriatic. He triumphed 
in A.D. 9, but returned then to Pannonia and after- 
wards to the Rhine. In A.D. 12 he was in sole 
command there, and in A.D. 13 he triumphed for 
victories in Pannonia and had his proconsulare 
wmperium and tribunicia potestas renewed without 
limit of time. On 19th Aug. A.D. 14, the day of 
the death of Augustus, he succeeded to the Empire. 

Tiberius had shown himself a most capable 
general and had led for the most part a very 
strenuous life. For some years he had been 
colleague in the Empire, but the tyrannical manner 
in which Augustus had treated him, joined to his 
obvious unwillingness to adopt him, must have 
embittered one who was fully conscious of the 
splendid services he had rendered to the Empire. 

he period of Tiberius’ sole rule makes melancholy 
reading, not entirely due to the gloom and sus- 
picion cast over him by the genius of Tacitus. 
Tiberius seems to have been by nature fonder of 
retirement and study than of anything else, and 
despite his military achievements proved a bad 
ruler. In his reign began the encouragement of 
informers (delatores), who made life dangerous 
for all with birth, position, or wealth. Tiberius’ 
naturally melancholy and morose disposition had 
developed into suspicion. 

Few political events of importance took place 
during the reign. During the rule of Augustus, 
the popular elective assembly had gradually ceased 
to have any real voice in the elections, and at the 
very beginning of Tiberius’ reign its electoral 
powers were transferred to theSenate. In A.D. 17 
Cappadocia and Commagene were annexed. The 
chiet literary events of the reign were the publica- 
tion in A.D. 14 of the Astronomica of Manilius, 
‘the one Latin poet who excels even Ovid in verbal 
point and smartness’ (A. E. Housman, M. Manilii 
Astronomicon, i. [London, 1903] p. xxi), the death 
of Ovid and of Livy in 17, the publication of the 
history of Velleius Paterculus in 30, and in this 
reign and the next the publication of Phzedrus’ 
Fables. The reign was distinguished by military 
operations. At the very beginning of it there 
were serious mutinies of the troops in Pannonia 
and Germany, and Germanicus, the adopted son of 
the Emperor, proved so brilliant a general as to 
arouse the Emperor’s jealousy. In A.D. 15 the 
troops were exposed to terrible risks in the cam- 
paign against the German general Arminius 
(modern Hermann). In the next year Germanicus 
advanced to the Elbe and returned by sea to the 
Rhine. The project of the Elbe frontier was, how- 
ever, abandoned and Germanicus was recalled. He 
triumphed on 26th May 17, and was then sent to 
the East. About the same time a rising took place 
in Africa under a native, Tacfarinas, which was 
not subdued for many years. A serious disagree- 
ment between Germanicus and Piso, the governor 
of Syria, was followed by the death of the former 
on 10th October 19. Piso, under strong and perhaps 
justifiable suspicion of complicity in the death of 
Germanicus, was compelled by his own troops to 
leave Syria, and, being next year charged with this 
crime and with treason, committed suicide. The 
year 21 saw the rising of Julius Florus and J ulius 
Sacrouir in Gaul. Their defeat was celebrated by 


the erection of the still-existing arch at Arausio 
(Orange). In the same year Arminius was assas- 
sinated. : 

In the year 21 the moroseness of Tiberius took a 
serious turn, and he retired to Campania. It was 
a new thing for the Emperor to leave Rome except 
for military or administrative purposes, and, though 
technically it meant no loosening of his hold on the 
helm of State, practically it was bound to have that 
effect. In 22 the tribunicia potestas was conferred 
on his son Drusus, who, however, died in the 
following year. His death is attributed by Taci- 
tus to L. Aélius Seianus, prefect of the pretorian 
guard, a man of inordinate ambition, who aimed 
at the purple. In 26 Tiberius finally left Rome, 
and from this date the office of prefectus urbi 
(governor of Rome) became a permanent institu- 
tion ofthe Empire. The Emperor settled at Caprese 
(Capri), the island off the Campanian coast, where 
he lived for the rest of his days. There Seianus 
was accustomed to consort with him. The Senate 
was servile to both: Agrippina (+ 33), the widow of 
Germanicus, and her son Nero were exiled ; another 
son, Drusus, was imprisoned (and executed in 33). 
The way was thus paved for Seianus’ promotion to 
the wnperiwm proconsulare in 31. But his ambi- 
tion had overleapt itself. At last his Imperial 
master’s jealousy was aroused against him, and 
he, his family, and his adherents were put to death. 
Tiberius himself died on 16th March 37. 

It was in this drab and gloomy reign that the 
light of the gospel first shone forth. For the his- 
torian Luke tells us that it was in the 15th year of 
the rule of Tiberius Czesar that ‘ the word of God 
came unto John the son of Zacharias’ (Lk 3'-?). In 
spite of the elaborate synchronisms of the historian 
the question what date is really intended is not 
easy to answer. The best solution seems to be that 
of W. M. Ramsay (Was Christ born at Bethlehem ?,: 
London, 1898, p. 199 ff.) that A.D. 25-26 is intended, 
Luke having counted from the time when Tiberius 
began to rule as colleague of Augustus with equal 
power in all provinces of the Empire (end of A.D. 11). 
Neither Jesus nor (so far as we know) any of the 
apostles came into personal contact with Tiberius. 
The nearest approach made by Jesus to the Im- 
perial throne was on the occasion when He was tried 
before the Emperor’s procurator, or agent, Pilate 
(Pontius Pilatus). Pilate obtained this appoint- 
ment in 26. In 36, being accused of maladminis- 
tration, he was sent to Rome by L. Vitellius, 
governor of Syria. Tertullian (Apol. 21) states, 
what is intrinsically probable, that Pilate sent a 
report of the trial of Jesus to Tiberius. He also 
(ib, 5) alleges that Tiberius himself proposed to the 
Senate the enrolment of Jesus among the gods, and 
that, on the proposal being rejected, he himself 
remained of the same opinion, and threatened per- 
secutors of Christians with trial. These statements 
are now regarded as historically valueless, and 
may have been taken from some apocryphal work, 
possibly the original Acts of Pilate, known to Justin 
(Apol. 1. xxxv. 9, xlviii. 3). Some, however, are of 
opinion that Justin is referring to official docu- 
ments, and this is certainly the more natural inter- 
pretation to put upon his language. ‘Tertullian, in 
that case, is probably borrowing from Justin. A 
supposed letter from Pilate to Tiberius or Claudius 
contained in the apocryphal Acts of Peter and 
Paul (Acta Apostolorum Apocrypha, ed, R. A. 
Lipsius and M. Bonnet, i. [Leipzig, 1891] 196 ff.), 
and the so-called Acts of Pilate (Gospel of Nico- 
demus) (C. de Tischendorf, Evangelia Apocrypha’, 
Leipzig, 1876; F. C. Conybeare, in Studia Biblica, 
iv. [Oxford, 1896] 59-132; E. Hennecke, Neutesta- 
mentliche Apokryphen, Tiibingen, 1904, p. 74 ff.), is 
now generally dated in the 4th or 5th cent. and 
regarded as of no value as history. The reference 
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to a certain Tiberius’ proconsulship (of Africa) in 
Tertullian (Apol. 9) can hardly have anything to 
do with the Emperor of that name (cf. J. S. Reid 
in the Class. Rev. xxviii. [1914] 27). 

LitERATURE.—The ancient authorities are Tacitus, Ab Excessu 
Diui Augusti Libri, ivi. ; Suetonius, Liberius ; Dio Cassius, 
Velleius Paterculus, etc. Modern works are the Histories of 
Rome by V. Duruy, History of Rome, 6 vols., London, 1884- 
86; H. F. Pelham, Outlines of Roman History®, do., 1909 ; 
rE B. Bury, Student’s History of the Roman Empire, do., 1893 ; 

. Mommsen, The Provinces of the Roman Empire, tr. W. P. 
Dickson, 2 vols., do., 1909; H. Schiller, Geschichte der 
rémischen Kaiserzeit, i. [Gotha, 1883] 248-303 ; H. Furneaux’s 
edition of the Annals of Tacitus? [Oxford, 1896], 100-160; A. 
Viertel, Tiberius und Germanicus: eine historische Studie, 
Géttingen, 1901; A. von Domaszewski, Geschichte der rom- 
ischen Kaiser, 2 vols., Leipzig, 1909, i. 251-319; chronology of 
principal events by J. S. Reid in J. E. Sandys’ Companion to 
Latin Studies2, Cambridge, 1913, p. 136f.; an English mono- 
graph on Tiberius, J. C. Tarver, T'iberius the Tyrant, London, 
1902; J. S. Reid, art. ‘Tiberius,’in HBr, For Tiberius’ father 
see F, Miinzer in Pauly-Wissowa, iii. 2777 f., and for Seianus, 
P. von Rohden, ib. i. 529 ff. A. SOUTER. 


TIME.—1. The conception of time.—In all ages 
and among all peoples the idea of time tends to be 
expressed in the figure of a continually and evenly 
running stream. It is viewed, however, in sec- 
tions ; and each section brings with itself or takes 
up into itself all the events that happen. This 
conception is maintained consistently in the writ- 
ings of the Apostolic Age. Time comes into 
being (diayevoudvov, Ac 27%, ‘spent,’ lit. ‘had come 
through’). It passes by (6 mapeAnAvOas xpdvos, 
1 P 4%), Itis generally looked at as a whole, but 
it is divisible into parts which differ quantitatively 
and may be measured—it is ‘much,’ or ‘little,’ or 
‘sufficient’ (for a given purpose). ‘Sutticient’ (ixavés 
xpévos, Lk 877 238, Ac 84; iyuépas ixaval, Ac 9% 4% 
1818 ; ixavév érév, Ro 15) as applied in measuring 
time is an expression of indefiniteness. The ade- 
quacy of the measure of time for the maturing of 
a definite plan is given in the idea of ‘fullness.’ 
Time accumulates as if in a reservoir and becomes 
sufficient for its end (rAjpwua Tod xpbvov, Gal 44; 
cf. Ac 7%), Naturally the flow of time involves 
succession and order as between first and last. 
But all time future to any particular moment may 
be from the view of it at that moment ‘last.’ The 
Christian outlook on the future involves a great 
consummation and a radical world change. The 
period just preceding this consummation was 
especially designated ‘the last times’ (éx’ écxdrov 
tay xpdvuv, 1 P 1; éoxdrn quépa, Jn 6° 4 11%; 
éoxarat huépar, Ac 2)’, 2 Ti 3, Ja 5°, 2 P 33; éoydrn 
é&pa, 1 Jn 2'8), 

The relativity of length of time to the mind is 
indicated in the conception that to God’s mind 
human measures and standards of time have no 
inherent reality (‘One day is with the Lord asa 
thousand years, and a thousand years as one day,’ 
2 P 3%). The notion shows a trace of philosophical 
influence in the thinking which culminates in the 
apocalyptical conception of the transiency of time 
and its contrast with eternity (‘There shall be 
time no longer,’ Rev 105). 

2. Season.—Time from the point of view of its 
special content or relation to a definite event or 
events is specifically denoted by the term «a:pés 
(generally, ‘definite time’). The most accentuated 
usage of the term in this sense is the Apoca- 
lyptist’s xarpdv kal Kacpos kal Huiov kacpod (Rev 12%), 
where the evident design is to indicate a period of 
known duration, like a year (or century). The 
term is more nearly synonymous with ‘season’ 
when it designates a time (the time during the 
year) for the appearance of certain events ([ka:péds] 
To Oepiomod, Mt 13°; xaipds ctcwv, Mk 1153: ef, 
Lk 20" ; rods xaprovs év rots kaipois airav, Mt 2141), 
More generally xacpés is any division of time which 
differs from all others by some characteristic, as, 
for instance, that it ought to be observed as more 


sacred (ujvas kal ka:povs, Gal 4"); to be watched 
against because of the evil influences which it brings 
(kaupol xaderol, 2 Ti 3'); chosen by God for. special 
revelation of His word (Tit 1°); a period when 
certain special events develop, distinguished by the 
moral character of the Gentiles (xa:pot é6vav, Lk 
21%) ; events have their own time (Lk 1”), persons. 
may have their own time for the full display of 
their peculiar character or the accomplishment of 
their work (e.g. the time of Jesus, 6 katpds 0 éuds, 
6 katpos 6 tpuérepos, Jn 7%8). The term xaipés thus 
differs from xpévos in designating ‘opportune’ or 
‘fit’ time, a time associated with, and therefore 
distinguished by, some special event or feature. 
In the phrase remAjpwrat 6 xatpds (Mk 1°) the more 
appropriate term would have been xpévos, but 
since the intention of the writer is to show not the 
lapse of mere time, but the p beret. of a new 
era, the word used expresses the idea more accur- 
ately. 

3. The ages.—The largest measure of time known 
is the ‘age’ (alév, ‘zeon’). An ‘age,’ however, is 
not a definite period (though the ‘ present age’ is 
estimated by some as 10,000 or 5,000 years in 
duration). It is rather a period of vast length. 
It so far transcends thought that it impresses the 
mind with the mystery of the whole notion of time. 
Hence the combination ‘eternal times’ (Ro 16”) 
stretching back into the inconceivably remote past 
(practically the equivalent of the modern philo- 
sophical ‘ species of eternity’). 

The conception of the zon is specially prominent 
in the apocalyptic system, which looks on all dura- 
tion as divided into wons. An zon combines in 
itself the essential content of the Hebrew ‘olan 
and of the Greek aiwy. In the first the emphasis 
is laid on the mysterious aspect of time without 
measure and apart from all known conditions. In 
the second the conception is based on a cyclic re- 
turn similar to that marked by the seasons of the 
year. The modern analogy may be found in the 
geologic period. On a still larger scale the zon 
has its analogy in the Hindu kalpa. Of such ages 
there is an indefinite series. This is given in the 
plural (aiéves, Gal 15, Ph 4%, 1 Ti 17, 2 Ti 4'8, He 
1321, 1 P 4, Rev., passim). The series taken to- 
gether constitutes all time (‘ All the ages,’ RVm, eis 
mavras Tovs al@vas, Jude ~), 

Later Jewish thought singled out two ons 
(ages) and largely limited itself to their contempla- 
tion. From the practical point of view these were 
the only ones that concerned living men. These 
two were the ‘ present age’ (6 aid obros, 6 viv alwy, 
6 éveoras aléy, a7 Oy, Eph 17, Mt 1283, Gal 14, 
2 Ti 4°, Tit 21°) and the ‘future age’ (6 aiwv 6 
pé\rwy, 6 aldv 6 épyduevos, xzO Ody, He 65, Lk 20% 
18%), The doctrine became prominent in the 
Apocalypses (cf. 4 zr. vii. 50), It fitted the apoca- 
lyptic scheme wonderfully. On_ one side it helped 
to define the older prophetic ‘latter days’ (as a 
distinct period when ideal conditions would pre- 
vail) ; at the same time it gave a background to 
the doctrine of the ‘Day of Jehovah.’ On the 
other side, by discovering an ideal moral character 
in the latter age, the doctrine infused comfort into. 
the hearts of the faithful in the present evil days 
by promising a definite change with the beginning 
of the new era. Questions of the exact length of 
the age were raised and by some answered. The 
author of Ethiopic Enoch, xvi. 1, xviii. 16, xxi. 6, 
fixes the duration of the ‘evil [present] age’ as 
10,000 years ; the Asswmption of Moses at 5,000. 
The apocaly ptists consider that they are themselves 
living so near the end of the older age and the 
beginning of the new that it may be a question as 
to whether they will be still living when the crisis 
arrives and the one age yields to the other (4 Ezr. 
iv. 37, v. 50ff., vi. 20; Syr. Bar. xliv. 8ff.). These 
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two ages (the present and the one to come) are 
successive. But this is not the case with all the 
eons of the series. ‘ Unto the ages of the ages’ (eis 
Tods aidvas r&v aldvwv) suggests the inequality of 
some of the ages and the inclusion of the briefer 
within the longer ones (cf. G. B. Winer, Grammar 
of NT Greek®, Edinburgh, 1882, p. 36). 

_4. The era.—The NT writings contain no allu- 
sion to a uniform era. Undoubtedly each people 
of the period used itsown era. The Romans dated 
‘events and documents from the founding of the 
city (A.U.C.=752 B.C.) ; the Greeks went back to 
‘the beginning of the Olympiads (=776 B.c.). The 
Jews, owing tothe frequent vicissitudes experienced 
in their history, had changed their method of 
registering the relative dates of events. The 
Books of Kings and Chronicles use the very familiar 
-device of synchronizing the regnal years of the 
kings of Israel and Judah respectively. Occasion- 
ally the deliverance from bondage in Egypt is used 
as a starting-point (1 K 63), or the building of the 
Temple of Solomon (9'°), or the beginning of the 
Babylonian Exile (Ezk 331 401). The later Jewish 
usage settled down to reckoning all events from 
the creation of the world, which was supposed to 
have occurred in the 3761st year before the birth of 
Christ. But this computation is of post-Christian 
origin. In the Apocrypha, which may be regarded 
as the fair index of usage at the time, the Seleucid 
Era is frequently referred to. This was computed 
from the year of the seizure of Palestine by 
Seleucus after the battle of Gaza. It was also 
called the Era of the Greeks or Syro-Macedonians 
and (incorrectly) the Era of Alexander. By the 
Jews it was called the Year of Contracts (Tarik 
Dilkarnaim) from the fact that it was obligatory 
in the case of all legal documents. The beginning 
of the era was dated in the first year of the 117th 
Olympiad or 442 A.U.C., hence 312 B.c. (1 Mac 17 
66 715 10!). The Era of Simon (1 Mac 13” 14?’) 
was proposed, but never extensively adopted. 

In the New Testament events are associated with 
the reigns of contemporary rulers (‘In the days of 
Herod the king’ [Mt 2}, Lk 1°], ‘in the fifteenth 
year of the reign of Tiberius Cesar, Pontius Pilate 
‘being governor of Judea,’ etc. [Lk 3'?; cf. also 
Ac 11® 121}). But in all cases the dating is 
approximate and intended to serve practical rather 
than scientific ends. With the exception of 
Lk 3! 2, all such dating of events seems not to be 
intentionally chronological (cf. A. Harnack, The 
Acts of the Apostles, London, 1909, p. 6£.). 

The method of Matthew (1) of giving a general 
intimation of date by the expedient of ‘ genera- 
‘tions’ is unique and highly artificial. _ 

5. The year.—It has always been difficult to 
adjust with precision the limits of the year. In 
all the efforts to make the adjustment first the 
natural return of the seasons with their agri- 
cultural features calls for a definition that will 
harmonize with the apparent revolution of the sun 
around the earth in 365+ days. But the fact that 
this period approximately coincides with twelve 
lunar periods has tempted many peoples to settle 
down to a year of 354 days. In the Apostolic Age 
‘the problem had not as yet been solved fully. 
The usage of Palestine, inherited from earl 
‘Canaanite and Babylonian antecedents, was still 
‘prevalent. The year began with the lst of Nisan 
and was constituted of twelve months, with the 
periodical intercalation of a thirteenth to equalize 
difference. Intercalation was common all over the 
world, but the method of intercalating was different 
at different times, and probably not constant any- 
where for any consecutive period of time. Among 
the Jews the Sanhedrin decided whether in any 
particular year a month should be intercalated. 
Among the Romans Plutarch testifies that 22 days 


were added every other year to the month of 
February (which, according to Varro, de Ling. Lat. 
vi. 55, was the last Pont of the year). But a 
more common way was the insertion of an addi- 
tional month every three years, and as this left a 
troublesome margin it was corrected into three 
months every eight years and finally fixed as seven 
months in a cycle of nineteen years. Thiscycle was 
introduced into Athens by Meton the astronomer 
in 432, but found its way only gradually into 
general practice. Popularly the year must always 
have been viewed as divided into 12 inonithes 
(Rev 22?), 

6. The month.—Throughout the Apostolic Age 
the ancient way of fixing the month as the exact 
equivalent of a complete lunation was maintained. 
The month accordingly began with the appearance 
of the moon in its first phase, and ended with its 
reappearance in the same phase the next time. 
Within the New Testament months are mentioned 
generally, not with precise reference to their rela- 
tions to one another in the calendar, but as an 
indication and a measure of time in the terms of 
the fraction of a year (Lk 1% 56), In Acts it 
is probable that the usage is not meant to be 
minutely precise since the mention of months is 
invariably in threes (Ac 77° 198 20% 28", but once 
in twice three—six, Ac 18"). 

So far as the calendar is concerned, there are 
evidences of mixed usage. The predominance at 
different times of different influences (Roman, 
Macedonian, Egyptian, older Jewish) brought into 
use different names. The occurrence of Xanthicus 
in 2 Mac 11. % (the sixth month of the Macedonian 
calendar) shows clearly the existence of a Mace- 
donian element in the mixed usage. The name 
‘Dioscorinthius’ (mentioned earlier in the same 
account, 2 Mac 11”) is also probably Macedonian 
and a modified: form of the first month, Dius. 
It may, however, be a textual corruption for 
‘Dystrus’ (the name of the fifth month), as 
H. A. Redpath, in Hastings’ SDB, p. 937, suggests, 
supporting the suggestion with the Sinaitic text 
of To 22, where Dystrus is mentioned. Otherwise 
Dioscorinthius is the name of an intercalary 
month. That an intercalary month must -have 
had a place in the Macedonian calendar is to be 
assumed, though its name and place are unknown. 
Of the Egyptian calendar traces are found in the 
names ‘ Pachon’ and ‘ Epiphi’ in 3 Mac 6%. 

7. The feasts.—A popular and practically useful 
method of reckoning time within the year is that 
which relates events to well-known religious festi- 
vals. This method is especially useful where for 
some reason or other the names of months have 
become involved in confusion. In the nature of 
the case, of such festivals in the New Testament 
the Passover (‘the days of unleavened bread,’ 
nuepar Tav afipwv, Ac 12° 208, racxa, Ac 124) stands 
prominent. The Day of Pentecost (juépa ris 
mevtnkosTtns, Ac 21 2016) and the Day of Atonement 
(‘fast,’ vnoreta, Ac 27%) are also used as landmarks. 
But in the allusion to the Feast of Dedication 
(évxatvia, Jn 10”) the intention perhaps was not 
so much to give the exact time as to account 
for Jesus’ walking ‘in the temple in Solomon’s 
porch.’ Similarly the Feast of Tabernacles 
(cxnvornyyla, Jn 7?) is mentioned as explanatory of 
the course which Jesus had taken. In Jn 5! the 
purpose of the author would be defeated if he had 
meant to fix the time of the action (cf. also Lk 22}, 
Mk 158, Jn 64 12'°). f 

8. The week.—Though peculiar to the Jewish 
people, the constitution of a unit of time by group- 
ing together seven days was retained in the usage 
of the Christian Church. But no separate word 
was adopted to designate the week as such. In 
spite of the fact that the Greek language offered 
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the tempting word ¢8douds (which came later into 
universal use) the period was generally known by 
its last day, the Sabbath (cd8Barov, Lk 18"), and in 
the plural (c¢8f8ara), as shown in the name of the 
first day (uia ray ca BBdrwv, Mt 28!, Mk 162, Lk 241). 
In Ac 17?, c48Bara'rpia (rendered ‘ weeks’ in RVm) 
is, in the light of St. Paul’s‘eustom to use the 
Sabbath day as the time for preaching (Ac 18%), 
correctly translated ‘three Sabbath days.’ The 
seven-day period required to mature the process of 
fulfilling a vow is evidently not viewed as a week 
in the modern sense of any period of seven con- 
secutive days (Ac 21’). 

With the exception of the Sabbath (the seventh 
day) the days of the week are given no names, but 
are distinguished by ordinal numbers. The first 
day, however, acquired greater importance among 
Christians because of its association with the 
resurrection of the Lord (‘Lord’s day,’ kvpiaxy 
juépa, Rev 1%). And this ultimately came to be 
the name of the day (=Dominica). It was the 
day on which the Christians assembled together for 
the observance of their services (the ‘ breaking of 
bread,’ mutual exhortation, taking up collections 
for the needs of their brethren, Ac 20’, 1 Co 167). 
But in the earlier period the day was called the ‘ first 
of the week’ (ula Trav caBBdrwrv, Ac 207). Other 
distinctions between the days of the week do not 
appear, with the exception of the fact that the 
day before the Sabbath was observed among the 
Jews asa season of preparation. Sometimes it was 
designated simply as the ‘eve of the Sabbath’ 
(mpocdBBarov, Jth 8°, Mk 15%); but in the NT 
oftener as the ‘Preparation [day]? (mxapackevn, 
Mt 27°, Mk 15”, Lk 23°4, Jn 19% *). It was 
scarcely as yet the fixed name of the day. This 
it became later as it was taken up by Christian 
usage, and persists to the present time as the 
proper name of Friday in modern Greek. 

9. The day.—Jewish custom fixed the beginning 
of the day at sunset. Since that custom prevails 
to the present time among the Jewsit is not likely 
that it was ever superseded among them. Never- 
theless, the Roman way of reckoning from midnight 
was evidently prevalent at least in official circles. 
The testimony, however, is limited to the Fourth 
Gospel, and the point of view may be peculiar to 
the author (Jn 19'*; cf. also 1° 4°), The day 
was divided into two sections of twelve hours, 7.e. 
from midnight to midnight. These two sections 
might be viewed together as a twenty-four-hour 
unit (St. Paul spent a vuxOjuepor, ‘a night and a 
day,’ in the deep, 2 Co 11”). Of the night-day 
unit the day is the time for work (Jn 11°) and the 
night is divided into four military watches of three 
hours each (Mt 14” 24%, Mk 648, Lk 12°8), 

Related to each day stand the day preceding and 
the day following or the day after. The day preced- 
ing (‘ yesterday,’ éx6és, Jn 4°2, Ac 778, He 138) is not 
so frequently mentioned as the day following 
(‘morrow,’ 7 avpiov, Ac 435 232 9522; 4 éravpior, 
Ac 10° 14% 207; % émriotca, Ac 161! 20% 2138 93. 
n éxouévn, Ac 20% 21°85; » etfs qudpa, Ac 21! 2517 
2715). The ‘day after to-morrow’ is spoken of as 
‘the third day’ (rpirn, Ac 27"). 

10. The hour.— The primary object of the 
division of the day into hours is two-fold. It givesa 
small and convenient unit as a measure of time 
(the fraction of a day), and at the same time it 
furnishes a basis for fixing on the exact portion of 
the day for any important or critical events to be 
recorded. The system of beginning the day with 
sunset and counting twelve hours to sunrise, with 
another set of twelve hours from sunrise to sunset, 
would result in a variable hour with a maximum 
of 79 minutes and a minimum of 49, according to 
the season of the year. Whither this was over- 
come by the adoption of the Roman method of 





reckoning from midnight to midnight is not certain. 
But the question loses its importance from the 
NT standpoint when it is considered that all 
mention of hours is general and practical rather 
than precise and chronological. 

Of the hour as a measure of time a clear case 
occurs in Ac 19*4 (‘for the space of two hours,’ émi 
déopas 60; cf. also Mt 2012, Mk 14°”, Lk 22°", Ac 57). 
Of the hour as giving the time of the day the 
usage is more abundant (Mt 20% 274%: 4, 
Mk 1525. 33. a Lk aes, Jn 1°9 48. 52 1914- 22 Ace Q15 102 
2373), Besides the designation of the relative place 
of the hours to each other by numerals, hours are 
sometimes associated with customary action such 
as a meal (Lk 14!7, dpa rod delrvov), the offering up 
of incense (Lk 1, dpa rod Ovpiduaros), prayer 
(Ac 31, apa THs mpocevy7s). 

The hour, however, though the smallest definite 
unit in measuring, was not the smallest con- 
ceived division of time. An infinitesimal point of 
time is in the thought of St. Paul when he speaks 
of the resurrection change (1 Co 15%) as in a 
moment (drduy, lit. ‘ indivisible’ [fraction of time], 
explained by the ‘twinkling of an eye’ which 
immediately follows). Jesus too is reported as 
having been shown the kingdoms of the world in 
a moment of time (ory xpévov, Lk 4°). 


LireraturE.—A. Schwarz, Der jiidische Kalender, Breslau, 
1872; G. Bilfinger, Die Zeitmesser der antiken Volker, Stutt- 
gart, 1886, Der biirgerliche Tag, do., 1888, Die antiken 
Stundenangaben, do., 1888; T. Lewin, Fasti Sacri, London, 
1865; W. M. Ramsay, Cities and Bishopries of Phrygia, 
Oxford, 1895-97; T. H. Key, art. ‘Calendarium,’ in Smith’s 
DGRA; E. Schirer, HJP 1. (Edinburgh, 1890] i. 37, ii. App. 
iii.; HDB iv. 762-766, v. 473-484. ANDREW C. ZENOS. 


TIMON.—We know nothing of this disciple 
except that his name appears as one of the Seven 
in Ac 6°. The list, like that of the first apostles 
(Ac 18), may have been kept among the archives of 
the church at Jerusalem, to which St. Luke had 
access, or St. Luke may himself have procured it 
at Antioch. W. A. SPOONER. 


TIMOTHEUS.—See TimoTuHy. 


TIMOTHY.—The sources from which to estimate 
the work and character of Timothy are the Epistles 
of St. Paul (which for our purpose are to be separ- 
ated into the earlier Epistles and the Pastorals) 
and the Acts of the Apostles. 

1. The course of his life.—Assuming that 2 
Timothy contains reliable historical data, it seems 
yoore that Timothy was born at Derbe or 

ystra, his father being a Greek, his mother 
Eunice a Christian Jewess. His grandmother’s. 
name was Lois, and from her he inherited the finest 
traditions of Hebrew piety (Ac 16°, 2 Ti 15 3" 1), 
His name (Tiud0eos) is no indication as to whether 
he was regarded as a Jew or asa Greek, but Ac 16 
favours the latter view. Under whom he was con- 
verted to Christianity it is impossible to say, for 
there is no contradiction between 1 Co 4” and 
Ac 16°, It would appear that Paul on his second 
missionary journey found in Lystra, somewhat to 
his surprise, this highly esteemed believer, and, 
discerning in him an apt pupil and a promising 
helper, he had him set. apart by the presbytery for 
the work of an evangelist (Ac 16%, 2 Ti 167). “The 
opening years of Timothy were full of promise 
through his possession of a rich spiritual endow- 
ment. In preparation for his missionary work 
Paul had him circumcised, because the presence 
in his company of an uncircumcised son of a Greek 
father would prejudice his influence among the 
Jews. Much doubt is cast by some upon the 
motive assigned in Acts for this procedure, which 
is held to be very different in principle from Paul’s 
action in.the case of Titus and towards Peter 
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(Gal 2% 4. 11-14), We know, however, from 1 Co 9} 
that the Apostle varied his practice to suit cireum- 
stances, and we cannot argue unconditionally as 
to Timothy from Paul’s action with regard to 
Titus, who was a full Gentile and was under 
challenge as a test case. 

Probably Timothy’s first missions were near his 
own home. Soon he became acquainted with the 
life of hardship and suffering that his master led, 
and so grew into his spirit that Paul calls him his 
‘son in the Lord,’ and tells the Corinthians that 
he can interpret to them his mind and practice 
C2rEe Ste! 1-Co, 427). 

In the narrative of Acts, Timothy comes rapidly 

into prominence after the Apostle has crossed into 
Europe, where he now has Silas as his companion. 
In Philippi Timothy seems to have escaped im- 
prisonment; in Bercea he stays on with Silas to 
finish the work, and later joins Paul in Corinth. 
He seems to have soon won his way into the trust 
and affection of the Corinthians, for when, after 
the departure of the Apostle to Ephesus, troubles 
break out in Corinth, Paul first sends Timothy to 
compose the disorder, giving him authority to 
speak in his name (1 Co 4”). But the situation 
was too difficult for Timothy to cope .with, and he 
was replaced by Titus. 
' The two chief centres of Timothy’s subsequent 
activity were Macedonia and Ephesus (Ac 197+”, 
Ph 2. 2°, 9 Ti 15-18 415), He took part in organiz- 
ing the collection for the Church of Jerusalem, 
though he seems not to have accompanied Paul 
thither (Ac 20% 12-16), But he rejoined him shortly 
after he reached Rome, and in the greetings of the 
Epistles to the Colossians and Philippians his name 
is associated with the Apostle’s (Ph 1, Col 1). 

The Epistles to Timothy, especially the First, 
present so many difficulties that they must be 
taken by themselves (see below). He is addressed 
as having charge of churches in the neighbourhood 
of Ephesus, and as being exposed to serious dangers 
and temptations. In the Second Epistle Paul, 
who is represented as being in prison, abandoned 
by his friends, his death impending, urges Timothy 
to return to Rome at once and bring Mark with 
him. Thelast glimpse that we get of Timothy is 
in He 13”, where it is announced that he has just 
been set free from prison, into which he may 

ossibly have been thrown on his visit to the dying 
aul. He was evidently a friend and travelling 
companion of the unknown author. : 

2. In ecclesiastical tradition Timothy is called 
the first bishop of Ephesus (Eus. H# Il. iv. 6), 
and in the Acta Timothei of the 5th cent. he is 
said to have been made bishop of Ephesus by Paul 
in the reign of Nero, to have become an intimate 
friend of the apostle John, and to have suffered 
martyrdom under Nerva on 22nd January, when 
Peregrinus was proconsul of Asia. These tradi- 
tions are the weaving of the legendary spirit. 

3. The Timothy of the earlier Epistles.—Paul 
holds Timothy in the strongest atiection, and 
associates him with himself in six of his Epistles 
(1 and 2 Thess., 2 Cor., Ro 16”, Phil., Col.). As 
his son in the gospel, he understands fully the 
Apostle’s mind and purpose, and is an example to 
the brethren of what Paul would have them become 
(1 Co 427 16%, Ph 23°), He seems to have 
lacked strength of character, but his failure in 
reconciling the warring factions of Corinth did not 
cause him to lose the confidence of Paul or of the 
churches. He remains to the end lovable and 
beloved, the most intimate of his disciples, unselfish 
in his ministry (Ph 219-23), 

4%. The Timothy of the Pastorals.—Many of the 
features of the earlier Timothy remain. He is the 
Apostle’s beloved or true son (1 Tit, oris F 2), 
a close follower of, and moulded by, his teaching 


(2 Ti 3'* "), and the dying Apostle clings to him 
(2 Ti 4% 2°), In 1 Tim., however, there is also an 
unfavourable view of his character. He seems to. 
have grown languid in the performance of his 
duties (138 4!416 65-16), to have yielded to the love of 
money (61), to temper (51), and to an ill-considered 
asceticism (5%). Even in 2 Tim. he is presented as 
timid (1’), and as shrinking from suffering (23), 
The Apostle addresses him as a youth and with 
urgency. If this is an authentic attitude, it may 
possibly contain a reminiscence of disappointment 
at Timothy’s development as a leader and teacher 
(1 Ti 446), or it may express an old man’s fear for 
a disciple who was diffident and prone to com- 
promise, whom he had always guided as a father 
guides a son, and whom he knew to be at his best 
when under a leader. 

Jiilicher goes too far in saying that in 1 Tim. 
and 2 Tim. ‘Timothy is addressed as the type of a 
young at He has not the position of the 
monarchical bishop of the type of Ignatius or Poly- 
carp. In1 Tim. he is the representative of Paul in 
a circle of churches, an apostle with a special com- 
mission. In2 Tim. his function as an evangelist is 
not unlike that which he exercised in the situations 
set forth in Acts and the earlier Epistles. 


LITERATURK.—See under TIMOTHY AND Titus, EPIsTLEs TO, and, 
in addition, A. Jiilicher, ‘Timotheus, der Apostelschiiler,’ in 
PRE? xix. 781-788. R. A. FALCONER. 


TIMOTHY AND TITUS, EPISTLES TO.—1. 
Purpose.—The Epistles to Timothy and Titus are 
conveniently, if inaccurately, called the Pastoral 
Epistles, because, in contrast to Paul’s other letters, 
their object has been thought to be primarily that 
of equipping his two lieutenants, Timothy and 
Titus, for pastoral work in two particular regions 
—Ephesus, with its circle of churches, and Crete. 
This is, however, too narrow a scope. The letters 
deal with a situation, and are only secondarily 
concerned with the personal equipment of Timothy 
and Titus, whose ministry is not essentially differ- 
ent from that which Paul exercised throughout 
his churches (1 Ti 48, 2 Ti 4°, 1 Co 427 16° 4, Eph 37, 
Col 1: > 47, 1 Th 3?). They cannot be regarded 
as outlining the character and work of the ideal 
pastor, but are intended, especially 1 Tim. and 
Titus, to impress upon the recipients the necessity 
of taking measures to preserve in its purity and 
strength the gospel which they had learnt from 
Paul, in view of special false teaching already 
present in Ephesus and Crete and threatening to 
increase. In the face of error, Timothy must 
boldly preach the gospel, and he and Titus must 
organize the churches with capable moral and 
spiritual leaders. The Second Epistle to Timothy 
is much more personal, and emphasizes his duty as 
an evangelist in a difficult situation. 

The Epistles possess common elements of lan- 
guage, similar features of doctrine, discipline, and 
organization, and an atmosphere laden with kindred 
varieties of error, which constitute them a group 
distinct from the other Epistles of Paul, in fact so 
distinct that many scholars of varied schools have 
found difficulty in accepting them as authentic. 

2. The text. —For the full discussion of noteworthy 
readings reference must be made to the standard 
works. Our purpose will be served by the mention 
of a few, chiefly from 1 Timothy. 


(1) 1 Ti 14 (a) oixovoniav, XAG3KLP, most cursives, arm- 
boh. Chr. 
b) oixodopiav, Dot and a few cursives. 
@ oixodou7v, Do* Lat. vg. go., syr. pesch., Iren. 
Most editors accept (a), and with good reason. 
(2) 1 Ti 316 (a) ds efavepwOn, 8* A* C* Fg G3 boh. sah, go. arm. 
syr. hi. 
Gtiean; Theod. Mops., Cyril Alex. 
(b) 6 éhavepwiOn, Do* lat. vg., syr. Vg., arm. 
(c) Ocds éfavepwOn, Os R° Oc Doe K LP. 
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For treatment of evidence see the notes in Hort’s Greek 
Testament, who rightly accepts (a) and is followed by nearly 
all modern editors. : 

(3) 1 Ti 43 xwrvdvrwv yopetv, améxecOar Bpwpdrwv. Hort 
believes that there is a primitive corruption, and suggests that 
the reading may have been } amreaQau or xaiyeverOa. Bentley 
conjectured that xeAevéyrwyv had fallen out, but Blass finds an 
ellipsis in which xeAevdvrwv is to be supplied from cwAvdyTwv. 

(4) 1 Ti 410 (a) aywrigdpeba, R* AC EG. 

(b) dverdugdeba, N° Do vg. go. syr. boh. arm. 

Most modern editors place (a) in the text, and yet (0) has 
much in its favour both externally and intrinsically. That 
Christians were held in scorn for their unsubstantial hope is 
an excellent interpretation of the passage. 

(5) 1 Ti 67 (a) dr ode €f., N* AGg 17 vg. sah. boh. arm. 

(0) adnoés ore ovSe €€., Do* m. go. 
(c) SHAov ort, N° Dobe KL P Chr. 
(d) ovdé é&., arm. Oyr., apparently Oyprian. 

Hort seems to be right in accepting (d), and he suggests that 
ort may have come in by dittography after xéqpov. 

(6) 2 Ti 410 (a) Tadariav, ADGK LP, vg. ‘syr. Chrys., Theod. 


ops. 
b) TadAtav, C 5 cursives, vg. Epiph. : E 
(a) is best attested and accepted by most editors, though it 
may mean European Gaul. 


In the text, especially of 1 Timothy, apart from 
readings there are difficulties, occasioned apparently 
by some disorder owing possibly to a disarrange- 
ment of notes in the hand of an editor. Of this 
disorder the most evident traces are 1 Ti 51? ® 16 
G?- 10. 17. 18. 19 ; also gu 523 620: 21 may be later inter- 

olations. Less is to be said for the view, which, 

owever, is plausible, that Tit 17-° has been inserted 
by a, later hand, and that 1 Tim. originally ended 
at 5 


8. Contents.—(i.) 1 TimoTHy.—l': *, Greeting.— 
Paul, in the full apostolic authority which he had 
received from Cod. our Saviour and Christ Jesus, 
the surety for the Christian hope, formally ad- 
dresses Timothy, his true son in the faith. 

vv.*7, General occasion of the letter.—Formal 
reminder of warning once given at Ephesus in 
person against false teaching, which substitutes 
idle speculation for Christian love, springing out of 
a pure heart and unfeigned faith, which it is the 
aim of preaching to produce. Already this error 
has shipwrecked some would-be teachers of the 
Jewish Law, who, without understanding it, per- 
vert its meaning. 

vv.el, The right use of the Law.—According 
to its true spirit the Law is to be invoked against 
such vices as are condemned by the healthy teach- 
ing of the gospel. 

vv./2-17, Paul’s stewardship.—The gospel min- 
istry of Divine power and salvation from sin was 
granted by an act of God’s grace in Christ Jesus 
to the most unworthy Apostle, whose redemption 
is an example of many others to come; for all of 
Ave the writer makes solemn thanksgiving to 

od. 

v.12, Paul recommits this ministry to 
Timothy. He encourages him that in spite of 
hard warfare he will not be defeated, because the 
Holy Spirit had led him to choose Timothy for 
this service. The fearful example of two apostates 
excommunicated in the hope that punishment 
would lead to their reformation. 

(a) The furtherance of the ministry of the gospel. 
—(1) The ministry of the gospel is furthered by 
rightly ordered public prayer and worship (21-15), 

218, Since Timothy is to preach the gospel of 
salvation for all, constant prayer must be made 
for all sorts and conditions of men, who have one 
Father and one Mediator of His will for men, 
Christ Jesus, who gave Himself as a ransom for 
all. Special supplication is to be made for kings, 
because if they are favourable the Church will 
have rest, its worship will continue undisturbed, 
and salvation will come to all men. 

_ vy.*15, ‘These verses set forth woman’s function 
in the Christian community. She is not to teach 
or pray in public, but is to be modest in apparel 


and to adorn herself with good works, performing 
her function in salvation by her maternal aero 
whereby she will, in a life of faith, love, and ho M 
restraint, redress the balance against her throug 

the sin of Eve. (The formula miorés 6 Adyos prob- 
ably refers to what precedes ; if to what follows, it 
means that in the Church it is a common saying, 
‘if a man desires the office of a bishop, etc.” An 
inferior reading, dv@pémvos, would be connected 
with what follows—‘[t is a common human saying.’) 

(2) It is furthered also by the appointment of 
officials of worthy character (3!—-45). d 

31-7. The type of man to be chosen as bishop.— 
This office is eagerly sought after, and Timothy is 
to employ discretion in ee They 
must be men of irreproachable character, possessing 
self-restraint, tact, ability to control others, as 
shown by the control of their own family, given to 
hospitality, able to teach, not youthful but fortified 
by experience against dangers to which such an 
dies would expose the immature. 

vv.8-8, The type of man for the diaconate.— 
Tested men with personal qualities and adminis- 
trative powers similar, except for ability to teach, 
to those of the bishop. Their wives, probabl 
bishops’ as well as deacons’, must be respected, 
discreet, and trustworthy (v." reads in this econ- 
nexion like an interpolation, and it may refer to 
deaconesses). Honourable service secures a good 
degree of honour and greater confidence in the 
Sales ministry (or a good basis for the next grade, 
2.€. bishop). 

vv.1416, The Church holds forth the truth, in 
opposition to error, of which an example is given 
(41%). After an interjected reference to the possi- 
bility of delay in coming to Ephesus, the Apostle 
states that the purpose of the letter is to instruct 
Timothy as to his right ordering of the Church, 
which, as the dwelling-place of the God of Israel, 
supports and is the foundation of the truth. This 
truth is a great mystery revealed in a Person only 
to those who lead godly lives, and is summed up in 
the words of a Christian hymn setting forth the 
gospel of the Incarnation. 

The Spirit, through prophets in the Church, 
perhaps also through the words of written pro- 
pee: foretells that there will be a great apostasy, 
ed by teachers under demonic influence, who will 
enjoin abstinence from marriage and certain foods. 
But by the gospel the old Jewish distinctions of 
clean and unclean and heathen asceticism have 
been abolished, and the Christian may sanctify by 
prayer, and possibly by a psalm, any meat set 

efore him, and thankfully partake of it. 

Timothy is to fulfil his ministry by transmitting 
to his brethren the wholesome teaching of the 
Apostle (4§). 

(6) Personal advice to Timothy (47-*).—47™-, The 
man of God must practise piety, and not asceticism. 
Piety has the sure promise of life here and here- 
after ; but the pursuit is arduous, and the goal will 
be attained only as we set our hope on the living 
God, who will save the believer unto eternal life. 

vv.11-16. Timothy must overcome his diffidence, 
which arises partly from his youth, and in the 
constant exercise of his Divinely inspired gift of 
teaching become an example in life and doctrine of 
what the Christian minister should be. 

(c) Further advice as to various classes in the 
Church (5'-6?). Evidently there is insubordination, 
and the Apostle warns ‘Timothy not to allow him- 
self, when he breaks through his diffidence, to be 
swept into passionate rebuke. 

5°16, Widows in the Church.—(1) Those who 
have children or other relatives, or who are in the 
employ of a Christian woman: Christian piety 
demands that their ye must fall upon these 
(vv. 48-16) (2) The real widows above sixty years 
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of age and destitute who have a character for 
stability, hospitality, and good works are to be 
enrolled for service in the Church, on whom their 
support must fall if their relatives are poor 
(vv. 67-910), (3) Since younger widows may fall 
into sin under passion, or into indolent enj oyment, 
they are advised to marry (vv.""), 

(Note the disordered arrangement of this section, 
esp. VV. 1. 2. 8. 16, 

vy.'7-2. The honourable position of the elder.— 
The elder who fulfils his function well, especially 
if he can preach and teach, is to be given double 
honour (or it may be double pay), and, in accord- 
ance with our Lord’s instructions, is to be supported 
for his work’s sake. The dignity of the office 
demands that charges Geral aninc elders are 
not to be lightly received ; though, if they be sub- 
stantiated, the rebuke is to be public. Sadement 
must be well considered and impartial, and no one 
is to be ordained without careful consideration. In 
order to be able to give such a judgment and not be 
involved in the sins of others, Timothy must keep 
himself pure, though he is not to be an ascetic. 
{Possibly v.* is interpolated to meet ascetic tend- 
encies.) Such sins as drunkenness and open vice 
will be evident at once, but secret sins will come 
out in time. So with men’s good deeds. With 
care he will not make mistakes. 

61-2. Slaves.—Service honourable to the faith 
must be paid to masters unbelieving or believing, 
in the latter case inspired by the knowledge that it 
is a service of love to brethren. 

(d@) Final exhortations (6?-*'). 

635, Teach healthy doctrine, based on the 
teaching of Jesus, which ensures piety.—The be- 
fogged teacher of false doctrine does not practise 
virtue, but by his empty disputations stirs the 
churches into strife, and in the muddy waters he 
fishes, using so-called piety as a means of gain. 

vv.°10, The practice of godliness in contrast 
with the pursuit of riches. 

vv.4-16, Solemn adjuration to Timothy.—The 
Christian minister must pursue those virtues the 
possession of which brings life, and Timothy must 
give a pure testimony to the gospel, evenif through 
suffering. In a liturgical formula he reminds him 
that the Lord will come to judge. 

vv.17-18, Advice to the rich as to the use of 
wealth. 

vy.70-21, Final exhortation. to guard the deposit 
of Christian faith and avoid the meaningless pro- 
fanities of men who claim a ‘gnosis’ falsely so 
called, the pursuit of which has already caused 
some to lose their faith. 

(This chapter also has a disordered arrangement. 
Cf, vv.? 20. 2. and vv.> 10. 17. 18. 49") 

(ii.) 2 TimoTHy.—1'*, Greeting.—Paul, ap- 
pointed by God as an apostle of Jesus Christ 
to proclaim the promise of life in Christ Jesus, 
iy OMe Timothy, his well-beloved son in the 
gospel. : ‘ 

(a) Timothy to succeed Paul in the service, suffer- 
ing, and final reward of the gospel of Christ (18-21%), 

13-14, Timothy is exhorted not to be ashamed, 
through fear of suffering, to preach the gospel for 
which Paul is a prisoner. Timothy, the thought 
of whose hereditary faith is a constant source of 
intense joy and affection to the Apostle, is urged 
to fan into flame his gift of preaching the gospel 
of Divine power, which cannot fail, even though 
thereby he, like Paul, may suffer. Of this gospel 
of salvation from death unto eternal life in Christ 
Jesus, Paul is an apostle and teacher, and he has 
made no mistake in committing himself to God 
in its service though he is a prisoner; and now 
Timothy is, by his preaching through the indwelling 
so to guard this pure gospel of faith and love in 

rist. 
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vv.1-18, Defections of followers in Asia serve 

as a warning, and devoted service on the part of 
ae hers towards the Apostle as an encourage- 
ment. 
2118. Timothy is to be Paul’s successor in the 
transmission of the gospel with its suffering, its 
triumph, its final reward. He is to draw his 
strength from the grace which is in Christ Jesus, 
and transmit the gospel to a succession of worthy 
men. The Christian teacher must, as a good 
soldier, endure the hard conditions of the cam- 
paign, or, like the athlete, obey the rules of the 
game, suffering being one of the conditions. Only 
the toiling husbandman gets his reward. When 
discouraged, Timothy must think upon the gospel 
that Jesus died and has risen in triumph. Paul 
also suffers as a malefactor, but these sufferings 
are for the furtherance of the gospel, and will 
bring a glorious reward in Christ’s Kingdom, as 
is set forth in a verse of a hymn or a liturgical 
formula. (The formula zucrds 6 Adyos here refers 
to what follows.) 

(6) Circumstances which demand faithful service 
in the fospel on the part of Timothy (2'4-48), 

218. ‘Timothy must prove himself a reliable 
workman, and set forth the gospel according to 
the pattern laid down by Paul, and avoid profane 
idle talk which leads to apostasy, and which, like 
a@ running sore, will eat into the Church’s life. 
Already some are teaching that there is no bodily 
resurrection. 

vv. The Church of God, however,.is built 
upon a firm foundation, and its members must 
be pure ; but, like a large house, it contains vessels 
of all qualities : some will have honourable, others 
dishonourable uses, and Timothy, as the true-ser- 
vant of God, must choose for Divine service vessels 
cleansed of the vices of the false teachers. _ Chris- 
tian virtues are to be cultivated among the faithful 
as a protection against error, and the disputations 
of false teachers are to be avoided, though in a 
gentle spirit, in the hope that some of those who 
are in error may be granted repentance and be 
saved, ; 

31°, The worst has not come yet. Though al- 
ready the Church has a commingling of good and 
evil, in the last Gays it will be invaded by men 
who, under the mask of piety, will practise mani- 
fold and abominable vices, and will cause some 
to apostatize, women especially becoming an easy 
prey. This will be a sign not that God has for- 
saken His Church, but of the end of the age; and, 
as was the case with the ete who resisted 
Moses, these corrupt men will be detected in their 
folly. : 
yy 107, To this error Paul’s gospel and manner 
of life are the only antidote. He has always been 
Timothy’s example, even in suffering; and with 
the invasion of these impostors sufferings will 
multiply. Timothy must abide by Pauline doc- 
trine, which is the fulfilment of what was taught 
to him as a true Israelite; it is the doctrine 
of salvation contained in the inspired Scriptures 
from which the man of God must equip himself 
for his ministry. . 

41-8. Solemn appeal by the dying Apostle.—The 
Lord will aasaionly return to judge the living and 
the dead, and to set up His eternal Kingdom. 
Timothy is therefore urged to preach the gospel, 
whether men are willing to receive it or not, and 
with much patience to rebuke sin and error. For 
soon many will refuse to listen to him and will 
turn to false teachers with their gossipy fables. 
He must not be discouraged, but must take up 
and carry to its completion, as far as in him lies, 
the work which the Apostle is about to lay down, 
‘when he will close a life of sacrifice in a martyr’s 
death. St. Paul’s bark is about to cast off from 
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the shore of time; having kept the faith ‘ie will 
soon receive the crown of life, a reward which 
Timothy and all others will also get if they are 
faithful and eagerly look forward to greet their 
Lord. 

(c) The Apostle’s lonely state and his recent de- 
liverance (4°°??). 

4°13, Only Luke is with Paul. Soine have 
failed him ; others have gone on missionary duty. 
He urges Timothy to hasten and bring Mark to 
minister to him, also to bring his cloak and parch- 
ments from Troas. 

vy./418, Timothy is to be on his guard against 
Alexander the coppersmith. In spite of his 
abandonment by men the Lord gave the Apostle 
a wonderful deliverance from deadly peril which 
has enabled him to complete his ministry, and now 
he has received confidence in his final salvation. 

vv.!9-22. Greetings to and from other friends. 

(iii.) Trrus.—l4. Greeting. — Paul addresses 
Titus, his son in the Christian faith. This gospel, 
in the service of which he is an apostle, is the 
irreversible truth of God revealed according to 
His promise in Christ Jesus, and brings hope of 
eternal life to those who hold fast to its truth in 
a life of godliness. 

vv.°-°. The character of the men to be chosen 
by Titus for the eldership.—Titus was left behind 
in Crete, ‘the island of an hundred cities,’ to com- 
plete Paul’s work by appointing elders. These 
men (also called ‘bishops,’ though possibly one 
bishop might preside over a presbytery) must be 
of blameless reputation, and as stewards of God’s 
House prove their fitness by ruling well in their 
own families. Self-controlled, hospitable also and 
pious, they must hold so firmly to healthy doctrine 
that they will be able to refute perverse teachers. 

vy.10-16, False teachers. —In these churches, 
false and insubordinate teachers, of Jewish origin, 
full of empty talk, have arisen, who for money 
have perverted many of the Cretan families, in- 
clined as they are by nature to sensuality. (He 
quotes a hexameter of Epimenides, one of the 
seven wise men of Greece, giving the Cretans a 
poor character.) These teachers and perverts must 
be sharply refuted so as to check the apostasy and 
to discountenance idle Jewish tales and Jewish 
precepts as to clean and unclean. Their professed 
distinctions between clean and unclean are mean- 
ingless when the heart is pure, for then outer dis- 
tinctions vanish; and on the impure heart they 
have no effect. Though these errorists may profess 
to believe in God, like good Jews, their defiled lives 
prove that they are infidels. 

21-10. Titus is to regulate the conduct of various 
classes within the Church. Old men must be self- 
restrained and dignified, and set forth healthy 
Christian virtues ; especially must the older women 
be models of goodness, self-control, and family 
virtue to the younger women. Titus also must 
be a pattern of self-restraint, ravity, and sound 
doctrine for the young men. Slaves are to adorn 
the doctrine of God our Saviour by faithful service. 

vv.1-5, The gospel motive.—The saving grace 
of God in Christ is for all men, and challenges us 
to a life in this present of self-restraint, justice 
to our fellows, and reverent holiness towards God ; 
at the same time it creates the hope of the appear- 
ing of our Saviour, who died for us that He might 
redeem us as His true Israel, zealous of good works. 
These demands of the gospel must be authori- 
tatively set before the people. 

38. A life of goodness the fruit of Divine mercy. 
—These Cretans must defer to authorities and lead 
lives of gentleness and goodness, as all Christians 
do who have been converted from disobedient, sen- 
sual, and hateful lives. Everything is due to the 
goodness of God appearing in Christ, who, not for 


any righteousness of ours but of His grace, saved us 
from sin, when in baptism the Holy Spirit of re- 
newal was poured out upon us through Jesus our 
Saviour, so that being justified by His grace we 
may become heirs of eternal life. It is all-import- 
ant that believers should be careful to maintain 
good works. ‘ 

vy.2, Final advice as to false teachers.—Titus 
is to avoid disputations with the false teachers, 
and if, after warning, the factious man proves 
obdurate, he must be left alone. F 

vv.!2-15, Personal references.—Titus is to come 
to Paul at Nicopolis as soon as the Apostle can 
send Artemas or Tychicus to relieve him of his 
post. Hospitality in general is enjoined, and in 
particular towards certain visiting brethren. 

4, The condition of the churches.—The churches 
of which Timothy has oversight are within the 
circle of Ephesus, and those under Titus are in the 
island of Crete. Their members are drawn from 
different social strata. Some are rich, and others 
aspire to become rich, though probably the average 
is similar to that of other Christian communities. 
There are masters, and there are slaves. Some 
were formerly Jews, and Jewish influence is strong 
(1 Til’, Tit 114), but the majority are, it would 
appear, of pagan origin. The Cretans, a people of 
crude morality and insubordinate temper, have 
fallen an easy prey to the same kind of error as was 
working havoc in Ephesus. Envy, strife, blas- 
phemies, and suspicions abound (1 Ti 1*1* 0 649-21, 
2 Ti 2" 23 35-9 Tit 1-15), The Church has become: 
a commingled body or household with good and bad 
elements (1 Ti 41, 2 Ti 2”), the gospel having been 
cast upon poor soil or choked by evil doctrine. 
Paul’s influence in Asia has been seriously impaired 
(2 Ti 1); already there has been apostasy, and 
worse is yet to come ; grievous times are impending 
(1 Ti 41, 2 Ti3). For such a serious state of affairs 
the only remedy is a powerful ethical revival, induced 
by the preaching of the gospel in its purity, and 
maintained in a healthy church organization, 
directed by officials of the highest character. 

Either as a cause or as an effect of this condition 
false teaching has vogue in the churches. 

(a) In form it was a ‘ knowledge which is falsely 
so called’ (1 Ti 67°), concerned with ‘fables and 
endless genealogies’ (1 Ti 14), ‘profane and old 
wives’ fables’ (1 Ti 4’, 2 Ti 44), ‘ foolish inquiries and 
genealogies,’ ‘ profane babblings and oppositions” 
(1 Ti 6°, 2 Ti 2'%), ‘Jewish fables, and command- 
ments of men’ (Tit 1"). It gave rise to ‘question- 
ings and disputes’ (1 Ti 64, 2 Ti 2”), ‘strifes, and 
fightings about the law’ (Tit 3°), and it was eating 
into the life of the churches like a cancer (2 Ti 21”). 

(6) Those who propagated this error seem to have 
done so by an abuse of the liberty of prophesying, 
and also by a house-to-house propaganda, which 
carried away many women. The teachers, who were: 
evidently a4 Jewish origin, talked much about the 
Law, but acted in a manner that was contrary to. 
its spirit, turning that which was pure to impure 
purposes (1 Ti 171°, Tit 1°). They clung for self- 
enrichment to forms of piety (1 Ti 6°, 2 Ti 35, Tit 
1"), some of them perhaps practising magic (2 Ti 
3"); but they were indifferent to Christian virtue, 
being of corrupt minds, consciously insincere, full 
of lust, reprobate and unholy men (1 Ti 412 65, 2 Ti 
3r8 48, Tit 116), As might be expected, they 
revolted against authority, as did Jannes and 
Jambres, the opponents, according to the Midrash, 
of the Divine prophet Moses (2 Ti 38, Tit 1°; ef. 
also 2 Ti 2, with quotation from Nu 16° referring 
to the rebellion of Korah). \ 

(c) It is held by some that there were varieties in 
the form of error, the teachers of 2 Ti 2}8 being 
thought to differ from the supposed magicians of 
38% 18, and those of 1 Ti 19 6”, who missed the 
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goal of faith, from the false teachers of the Law 
(1 Ti 1"). But, while there are not sutticient data 
to arrive at a confident opinion, it is probable that 
the differences might be explained as being common 
elements in a Hellenistic-Jewish type of thought 
which pervaded the Christian churches of Asia 
Minor and Crete like an atmosphere. Though the 
descriptions are vague, certain features stand out 
connecting this error with tendencies which pre- 
vailed during the latter half of the lst century. 

It is frequently assumed that it was a type of 
Gnosticism—in particular, such a phase as the 
Ophite sect—and the words dvribécers Tis Wevdwrdgmov 
yreoews, uvGo, yeveahoyiac might easily describe their 
speculations, which were accompanied, as here, by 
emphasis on knowledge and on the practice of 
asceticism. It is not improbable, however, that 
1 Ti 6-2! is a later addition. W. Bousset holds 
that ‘ ‘*‘ Gnosis” first appears in a technical sense in 
1 Tim. vi. 20.’ But the developed characteristics of 
Gnosticism, as he describes it, are not found in the 
false teaching condemned in the Pastorals — ‘a 
mystic revelation and a deeply-veiled wisdom . . . 
the ultimate object is individual salvation, the 
assurance of a fortunate destiny for the soul 
after death. . . . The Gnostic colipiani is full of 
sacraments. ... Sacred formulas, names, and 
symbols are of the highest importance among the 
Gnostic sects,’ . . . in order that the soul may find 
‘its way unhindered [by demons] to the heavenly 
home.’ The basis of the Gnostic world-philosophy 
is a dualism and a theory of emanations, including 
a belief in the Demiurge, who created and rules 
over this lower world, together with a hostile 
attitude towards the Jewish religion, which was 
represented in the later Christian Gnosticism. ‘In 
Gnosticism salvation always lies at the root of all 
existence and all history, . . . is always a myth, 
. . . not an historical event’ (H#Br™ xii. 152 tf.).* 
In these Epistles we have no trace of any funda- 
mental philosophical contrast between the Creator 
God, who is the God of the Law in the OT, and the 
God and Father of Jesus Christ. As regards the 
‘mystery ’ element, there are far fewer indications 
of the sacramental spirit than in the Epistles of 
Paul written to Corinth, where the ‘Gnostic’ 
tendencies were perhaps less strong than in 
Ephesus. There is, it is true, a reference to 
‘magicians,’ but the Jewish world was only too 
submissive to their spells. 

A primary fact is that this teaching was more 
or less of Jewish origin, which is to say that it was 
not ‘Gnostic,’ though the Judaism of Asia Minor had 
been much influenced by the pagan world, and had 
even yielded to some of the tendencies which were 
more powerfully expressed in Gnosticism, such as 
star worship and ‘mystery’ ideas. Ascetic prac- 
tices found favour even with such a good Jew as 
Philo, who held to the doctrine of the immortality 
of the soul. It is quite intelligible, therefore, that 
teachers who inculcated a false asceticism, for- 
bidding marriage and enjoining abstinence from 
foods (1 Ti 2% 43 5423, Tit 115 24), who also dis- 
counted historical facts and taught that there 
Was no resurrection (2 Ti 28), were Jews of the 
lst century or had come under their influence. 
Indeed, Colossians presents similar teaching on the 
part of those who extended the old Jewish pre- 
scriptions as to clean and unclean, and probably 
enjoined abstinence from marriage (cf. Col 2'% 
with Tit 13-5). Even in the Roman Church there 
were those who practised asceticism, which may 
have been supported by speculative theories (Ro 14 ; 
Wendland, op. cit., p. 237). The spiritualization of 
the resurrection also was, according to Hippolytus, 
found among the Nicolaitans of Rev 2%. 


* Of. Wendland, Die hellenistisch-rémische Kultur3, pp. 165, 
168, 184 f. 





Moreover, the Jew of the Dispersion had fallen 
under the influence of the peripatetic schools of 
Hellenism and of the Greek lecturer, who played 
a large part in the Hellenistic world, speculating 
with empty verbal dialectic and setting forth pre- 
tentious moral theories about the simple and ascetic: 
life. They freely used myths, romances, and love- 
stories for decking out traditions and historical 
personages, applying them even to the gods. In 
such ‘myths’ and ‘genealogies,’ profane and 
gossipy legends couched in rhetorical phrases 
(avrcOécers) with immoral tendencies, there was 
no reality (xevodwria). Borrowing the use of alle- 
gory from the Greek, perhaps also his frivolous 
literary methods, the Jew, even the Pharisaic Jew 
of Palestine, had long before this set to work upon 
the OT with such an aptitude that in his Haggadic 
Midrash, full of senseless stories and supposed 
genealogies of Hebrew heroes, and in the Book of 
Jubilees, which sets forth mythical lines of descent 
of the families of the Patriarchs, he easily rivalled 
his master in riotous imagination and subtlety * 
(Wendland, op. cit., pp. 199-202). This method did 
away with the reality of the fact; history was 
turned into phantasy. As applied to the Law, 
especially by the Hellenized Jew of Asia Minor, 
and to the facts of gospel history, it would produce 
similar results—that is to say, a false spiritualiza- 
tion, followed by indifference to the facts of 
morality ; and so these triflers with silly tales may 
have undermined the reverence for the moral order 
of the Law which had been the bulwark of the 
Jew against the pagan world. This evil tendency 
would be further aided by the widespread influence 
in Asia Minor of pre-Christian Gnosticism and the 
mystery-religions, from which even the Jew could 
not escape; and, though he may not have adopted 
the pessimistic philosophy that lay at their roots, 
he often glided insensibly into asceticism or licence. 

There are still traces in these Epistles of opposi- 
tion to Paul on the score of the Law, though it is. 
different from that of the earlier Epistles (1 Ti 1’, 
Tit 11° 3°). Here it comes from teachers who by 
their interpretation and method take all the moral 
meaning out of the Law. These errorists are a 

iratical crew, who have seized the good ship and 
Lect her in a pestilential harbour till her timbers 
are befouled and worm-eaten. 

It may be that in the emphasis placed upon the 
conception of God as One and the Saviour of all, 
and of Christ as the only Mediator (1 Ti 2)’, Tit 
10-14), there is an allusion to contemporary Gnostic 
tenets, but it is more justifiable to see in it a veiled 
protest against the tendency to ascribe divine 
honours to heroes or local dynasts, to whom, as. 
possessing the manifest power of the Divine pres- 
ence, the word ‘Saviour’ wag often applied (évepyis 
émipdveca [Wendland, op. cit., pp. 126, 127]). Quite 
probably Christians were often tempted to secure 
favour from their rulers by this homage and to 
cloke the profession of their faith, When 2 
Timothy was written, the confession of Christi- 
anity, or at least the preaching of it, seems to 
have been dangerous (2 Ti 1° 2"), and Timothy 
is warned not to refrain on this account from de- 
livering Paul’s message. In 1 Tim. the skies are 
clearer, and the Christians are bidden to pray 
for kings and rulers in order that under their 
governance the Church may have freedom in wor- 
ship (1 Ti 2'4). If her testimony is open and 
unmolested, the gospel will have freer course. 
Possibly the words may mean that by this time 
Christianity had penetrated to circles near the 

*G. Wohlenberg (p. 31n.) quotes two relevant passages— 
Polyb. 1x. ii. 1, who says that he will not follow the method of 
many who deal with ra mepi ras yeveadoylas Kat wiOous, Kai mept 
ras amoxias ére Sé Kal ovyyevetas Kai xricecs; and Philo, Vet. 
Mos. ii. 8, 7d yeveadoytKov .€pos Tod vopov, deals with the history 
of the human race until the giving of the Law. 
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throne, and the Church may have been lo king 
for permanent relief. The Cretans, who aret rged 
to obey rulers (Tit 3!), seem to have led a secure 
life unless they provoked reprisals by vio'ence or 
a harsh spirit, which might have given them the 
reputation of being haters of their kind (3% %). 
There is not sufficient evidénce in any of the 
Pastorals to assume the existence of sysi ematic 
persecution arising from an Imperial policy. 

5. Organization and worship of the Church.— 
The Church is the household of God, the su*ces3or 
of the old theocracy, to which the livins God 
had at all times committed His Word (1 ‘Ti 3”, 
2 Ti 2! 317; cf. Eph 2%). As the warden of 
Divine truth, which has been fully revealed in 
Christ, it must be pure ir life, sound in doctrine, 
and firmly organized. Apostasy from or injury 
to its fellowship incurs the worst consequences 
(1 Ti 1 38 7, 2: Ti 218 38%, Tit 33-1). (It is to be 
observed, however, that, though the Church is to 
be kept pure by the removal of unclean elements, 
the excommunication of Hymenzus and Alex- 
ander, who were delivered over unto Satan [1 Ti 
1%), was intended to have a reforming effect upon 
them, whereas in other Christian communities, on 
occasion at least, a similar act had a severer issue 
[Ac 5!, 1 Co 55.) 

In the earlier Epistles Paul addresses his churches 
both with authority in the name of Christ and 
with paternal solicitude (1 Co 7)7 11% 161, Gal 4! 
1 Th 4”). In the Pastorals also the same notes rise 
clear in his urgent commands or appeals to Timothy 
and Titus (1 Ti 18, 2 Ti4!-?, Tit 1515). As formerly 
he handed on ‘traditions’ (7apadéces, 1 Co 11%, 2 
Th 2% 38) and ‘injunctions’ (rapayyediar, 1 Th 4?), 
so now his lieutenants are to guard and transmit 
the Pauline deposit, which he claims to be the 
sound teaching of our Lord Jesus Christ (1 Ti 
118 6%: 142), committing it to trustworthy and cap- 
able successors (2 Ti 2%, Tit 15)—a procedure in 
which some have discovered, though without 
sufficient reason, the beginnings of ‘apostolic 
succession’ and the mark of later Catholicity, 
‘quod semper, quod ubique, quod ab omnibus.’ 

The function of Timothy and Titus was to repre- 
sent the Apostle with the authority of his gospel 
and of the order which he had established in his 
churches. Their duty seems to have been, for the 
time, confined to definite regions, being unlike 
that of the later monarchical bishop, who pre- 
sided permanently over the church in one city. 
‘On former occasions also they had been sent on 
missions (1 Co 417 161, 2 Co 2}3 1218, Ph 219-23), but 
it is quite possible that Titus had also evangelized 
on an independent authority, both he and Timothy 
apparently being regarded as ‘apostles’ (cf. Ro 
16’, 2 Co 8%; cf. Ph 2%, 1 Th 2’). In Ephesus and 
Crete, however, their duties are more arduous 
and more permanent, because of the necessity of 
getting distracted or turbulent communities into 
an ordered administration. Their ability to do 
this was due to the fact that they understood the 
Apostle’s mind and practice as well as his gospel. 

In the Second Epistle of Timothy the Apostle 
recalls to his disciple the fact that he is an evan- 
gelist and must speak with the authority of his 
gospel. When he was ordained this gift had de- 
scended on him with power, but its glow seems 
to have become hidden under a cooled surface ; 
now he is to stir up his gift and to preach a pure 
gospel with courage, love, and prudence (1 Ti 41-16, 
2 Ti 16 3117 41-5), Here is a challenge not to 
missionary evangelism of new regions, but to a 
revival of faith in old churches; and it rests not 
on extrinsic authority but on the power of the 
gospel of Christ. 

In 1 Tim. and Titus the function of both these 
lieutenants is more of an organizing than an evan- 
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elizing character. They have great authority, 
Sad yet they are to act as brethren (1 Ti 5’, Tit 
g7. 8. 15 310), “Timothy is to rebuke even an elder 
openly, to assign him honour or promotion, and 
not to invest with office by weak concession the 
wrong type of man. This authority seems to be 
personal rather than official. 

There was still in the churches a remnant of 
the primitive charismatic gifts, for apparently it 
was under the guise of Christian prophecy that 
false prophets introduced their errors (1 Ti 4’; ef. 
1 Co 123). But the sudden overpowering charism 
of earlier days seems to have given way to an 
endowment of more permanent and illuminating 
inspiration (1 Ti 1% 46, 2 Ti 3% 1). Against 
irresponsible, unrestrained, and immoral teachers, 
who profess to rely on the Spirit, a well-ordered 
and organized church becomes a bulwark of the 
faith. 

In these Epistles no definite form of organiza- 
tion is prescribed, but an order is accepted as 
already in existence—one object of the letters 
being to emphasize the necessity that Timothy 
and Titus shall secure men of the proper character 
and qualifications to fill the constituted offices. 
The first order in government is that of the 
‘bishop’ (1 Ti3?, Tit 1’), who seems to be identical 
with the ‘presbyter’ (1 Ti 5”, Tit 1°”), of whom 
there were probably more than one in each church, 
though the article (1 Ti 3!, Tit 1’) does not of itself 
indicate this. The office was invested with peculiar 
dignity (1 Ti 5!?!) and was much sought after (3?) ; 
it was, therefore, the duty of the Apostle’s dele- 
gates to select from the aspirants those whose 
character, abilities, and experience fitted them for 
directing the Church at the present crisis. It can- 
not be shown that the office was elective, but it 
may be that the function of Timothy and Titus 
was that of selecting suitable candidates from 
whom the brethren would make their choice (cf. 
1 Uae) 

The qualifications for the bishop giv2n in 1 Tim. 
and Titus are almost identical, thoug. their order 
seems to be casual, and it cannot be assumed that 
they were meant to be an exhaustive list or 
had been codified; the emphasis was probably 
determined by local conditions. The bishop 1s 
the steward, with oversight of the house of Gud, 
should be a married man of proved capacity to 

overn, as shown in the lesser sphere of his own 
amily. Free from the faults of youth, he must 
have won in the eyes of the world a character for 
uprightness and piety. Great stress is put upon 
the practice of self-restraint in all its forms, on 
tact and active goodness—probably to counteract 
the temptations to an undue exercise of authority. 
More distinctly official requisites are hospitality, 
freedom from avarice—needful in one who may 
have been responsible for finances—and ability to 
teach. If ‘bishop’ and ‘elder’ were identical, it 
may be inferred from 1 Ti 5!” that some elders did 
not teach, inasmuch as those who did were to 
receive either double pecuniary support or to be 
regarded as holding a more honourable office. In 
Tit 1°, however, the ability to teach and to resist 
heresy is emphasized as being so essential as 
almost to suggest that this distinction in the elder- 
ship did not exist in Crete. These officials were 
evidently to be supported by the churches which 
they served (1 Ti 5!8). 2 

It cannot be successfully maintained that already 
a ‘clerical’ morality beyond that required of the 
laity is being required of the bishop. The virtues 
are ordinary Christian virtues. The expression 
‘husband of one wife,’ for example, if it means pro- 
hibition against having a mistress as well as a wife, 
sets forth the Christian rule, though the mention 
of it here would indicate how slowly those who 
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emerged from paganism in these districts adjusted 
themselves to the higher standard. If the words 
imply that the bishop was not to contract a second 
Marriage after the death of his first wife, as is 
ews what is intended, they indicate that the 

ishop must be a man whose manner of life would 
win for him the highest respect in the Christian 
community (1 Co 78°; cf. Lk 2% 37), On inscrip- 
tions of the Augustine age the word virginius is 
applied to a man who had married but once. By 
the rin cent. the standards became much more 
rigid. 

The second rank, the diaconate, which was 
probably a stepping-stone to the higher office 
(1 Ti 3"), is mentioned only in 1 Timothy. The 
deacon seems to have been a younger man, though 
many of his qualifications are the same as those 
of the bishop—control over his family, a blameless 
character, freedom from drunkenness and avarice. 
No reference is made to the exercise of hospitality 
or teaching power, but the deacon is warned 
against being double-tongued, a danger to which 
he may have been exposed by gossip in his house- 
to-house visitation. 

Opinion is divided as to the meaning of ‘women’ 
in1 Ti3". Ifthe integrity of the text be assumed, 
the more probable view is that it means the wives 
of bishops and deacons, this being supported by 
the possibility that in order to counteract a false 
asceticism (ol xwAevovres yaueiv, 1 Ti 4%) Paul may 
have intended that bishops and deacons should be 
chosen from among married men. If, however, as is 
not improbable, the verse be an interpolation, it is 
a later reference to the order of deaconesses, which 
was in existence early in some churches (Ro 16). 
More is to be said for the view that there was 
an order of ‘ widows,’ who were assigned a special 
ministry (1 Ti 5° * 1), 

The ‘ young men’ (1 Ti 5!, Tit 2°) seem to have 
had some official standing, though it is probable 
that the line that divided between any class and 
the brethren was not sharply drawn. 

Prominent though the idea of the Church and its 
organization is, the sacramental element does not 
appear in the Pastorals except in Titus. If it was 
regarded as an essential condition for the welfare of 
Christian life, it is strange that the ‘mystery’ of 

odliness should be expressed in doctrine (1 Ti 37°). 
Shee is everywhere laid on teaching, healthy 
instruction as to the gospel, right conduct; and 
to do the work of an ‘evangelist’ is to fulfil the 
ministry. The sacrament of baptism is, according 
to Tit 3°’, the outward act whereby the Divine 
salvation is consummated. In this bath of re- 

eneration the world beheld the Church cleansed 
pas its old life of heathenism, and thereafter 
endued with the quickening Holy Spirit. No 
mention is made of any nameor word as of mys- 
tical power: nothing is said of the laying on of 
hands as conveying any supernatural endowment. 
Whether baptism was a necessary channel of grace, 
and, if so, in what measure, is left undetermined. 
As in Ro 6! 815-17, baptism with its concomitants 
is at least (1) a proof of the effectiveness of Divine 
grace, (2) a pledge of eternal life. A remarkably 
similar view of baptism to that of Tit 3° ° is found 
in Eph 5*- 2’, with the addition of ‘in a word,’ 

The public worship of the Church is well 
developed. Under the direction of presbyters, 
teaching takes the place held by prophecy in the 
Corinthian Church (1 Ti 4°16, 2 Ti 2%), There 
was public reading of the Scriptures accompanied 
by an exposition of the Word of God, of which 


perhaps the quotations in the Gospel of Matthew 
and in the Epistle to the Hebrews are good ex- 
amples. 2 Ti 3-7 refers to OT Scriptures. In 


them is Divine wisdom, which, when accompanied 
by faith, begets salvation; and all Scripture, or 
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every passage of Scripture which is inspired (the 
false teachers used Jewish fables, etc.), is useful 
for equipping the man of God for his work. In 
these Epistles no trace of the canonization of the 
NT books is discoverable. Prayer also, rich and 
varied (1 Ti 2'?-8), was regulated, and again re- 
straint appears in place of the freedom of the earlier 
charismatic days. It seems that, as in 1 Corinth- 
ians, only men took part in public prayer (1 Ti 
2812), Hymns, germs of a creed, liturgical snatches, 
doxologies—all for public use—are embedded in 
these letters (1 Ti 1% 17 316 61.16, 9 Tj 91. 12.18) * 
everything combining to show that a regulated 
form of public worship was rapidly displacing the 
individual charismata of the more primitive days. 
In private also, prayer was employed to sanctify 
the daily meal (1 Ti 4* 5), 

6. Christian faith and life.—There is already a 
‘common faith’ (xowy ricrts) (Tit 14), the substance 
of which is set forth in Tit 2"-'4 347, God is ‘the 
blessed and only Potentate, the King of kings and 
Lord of lords’ (1 Ti 6%), but also the Saviour 
(1 Ti 2% 4 4, 2 Ti 19, Tit 34) of all men, from whose: 
goodness and ‘philanthropy’+ proceeds saving 
grace (Tit 2" 34) in fulfilment of an eternal purpose 
(2 Ti 1°, Tit 1%). Between God and men there is 
only one Mediator, the man Christ Jesus (1 Ti 2°), 
who from a pre-incarnate life came into this world 
(1 Ti 1%, 2 Ti 1), This manifestation, ‘the 
mystery of godliness,’ and the essential truth held 
forth by the Church (1 Ti 3": 1), is expressed in a 
hymn, evidently'a common confession of faith, 
though it does not contain a complete Pauline view 
of the ‘mystery ’ (Ro 16”-*’), omitting as it does. 
the Death, and laying stress on the Ascension 
rather than the Resurrection. Jesus Christ, de- 
scended from David (2 Ti 2°), came into the world 
to save sinners (1 Ti 175). He annihilated death 
and brought life and incorruption to light (2 Ti 1"). 
By the gift of Himself on our behalf He ransomed 
the new Israel from sin, and made it pure (1 Ti 2°, 
Tit2'). Jesus Christ is the living strength (1 Ti 1?) 
and hope of the Christian (1 Ti 1!, Tit 23), who 
lives his holy life in Him (2 Ti 3!2) ; and the Hol 
Spirit, who is seldom mentioned, is given tnroagh 
Christ (2 Ti 14, Tit 3°). The appearing of Christ, 
who will come to judge, is not far distant, and is 
longed for by the believer (1 Ti 6", 2 Ti 4}: §, Tit 2!8), 
Then will be the final salvation unto eternal life 
(2 Ti 478, Tit 3”). 

The Church, built upon this solid foundation of 
Christian teaching, holds aloft the truth which 
shines forth in the lives of believers as a light in 
the darkness, and against such a beacon the waves 
of error will break in vain. 

In 1 Tim. the Church, the house in which God 
dwells, takes a place of great a pOranee as the 
organized body which guarantees the Truth. This 
Truth is healthy doctrine, but in 1 Ti 3" it is also 
equivalent to ‘the mystery of godliness,’ and is 
set forth in a hymn which contains the salient 
features of the historic manifestation of Jesus 
Christ, what we might term an outline ‘ gospel.” 
The hymn seems most simply interpreted as re- 
ferring to the Incarnation; the recognition of 
Divine sonship in the Baptism, Temptation, Trans- 
figuration ; the revelation of the historic Jesus to 
the heavenly world, as e.g. to the celestial choir 


* Zahn finds traces of a fixed baptismal creed in 1 Ti 612-16 
and 2 Ti 22-8 41, though F. A. Loofs, while admitting that 7 
KaAy Opodoyia and the reference to the waprvpioy Xpucrov "Inoov 
émi Ilovriov MetAdrov (1 Ti 61%) may be an allusion to a baptismal 
confession (which he thinks had its origin in Asia Minor, where: 
also he places the home of the Pastorals at the end of the 1st 
cent.), does not believe that it was the original of the Roman 
symbol (Symbolik oder christliche Konfessionskunde, Tibingen, 
1902, p. 28). ; 

t Che re hardly any virtue so often commended in the 
Hellenistic sovereign as ¢uAavOpwria’ (Wendland, op. cit., p. 407, 
note 4). 
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at His birth, the Transfiguration, Gethsemane 
(Lk 22%), the Resurrection (Lk 24* °; cf., for same 
idea, Jn 15); the preaching to the Gentiles ; the 
founding of the Church in the world; and the 
culmination of His triumph in the Ascension.* 
This survey fits into the scheme and purpose of 
the Gospel of Luke and the Book of Acts. Ac- 
cording to 1 Ti 3%, this tradition of the historic 
Jesus, this mystery which is the Truth, is preserved 
in the Church of the living God, which must, 
therefore, be regulated by Timothy with a due 
sense of his responsibility. It is true that in the 
earlier Pauline Epistles we find the conception of 
the Church and the necessity of its organization 
(1 Co 12% 15%, Gal 178), but there is no such em- 

hasis on it as here. These verses remove us 
rom the Pauline atmosphere of the gospel of the 
Risen and Living Christ, who Himself is the source 
of truth, the Person in whom through His Spirit 
the body of believers is held together. Instead of 
the Spirit, we find organization and order. 

When the gospel is preached and is received in a 
ure heart, a good conscience, and with faith un- 
eigned, the moral life will manifest itself in the 

pursuit of righteousness, piety, love, patience 
under suffering, endurance never embittered what- 
ever evil may befall, peace and hope in the living 
God who gives life eternal (1 Ti 1° 4°!2 64, 2 Ti 
222 310), This is similar to the righteousness of 
the Kingdom as it is set forth in the Gospels. 
Good though the soil may be, it must be tilled 
with care; vigorous effort is required of the 
Christian, in co-operation with the saving grace of 
God in Christ: true godliness must manifest itself 
in’ good ‘works (1 V1 2 6! Uso Tr 3 Pip 24% 
3°14), This side of the Christian life is emphasized 
in these Epistles both by the words employed to 
describe the effort and by the moral quality of 
the result. The word ‘discipline’ (ra:dela, rardevw) 
occurs four times in the Pastorals, and only three 
times in the other Pauline letters, but seven times 
in Hebrews and twice in Acts, where it is employed 
for the education of the child. A similar idea lies 
in the word ‘exercise’ (yuprvdtev, 1 Ti 4”). As 
might be expected, teaching plays a large part in 
the discipline of a Christian character. The word 
‘ teaching’ (dudacxadta) occurs fifteen times in these 
Epistles, being often qualified by the attributes 
‘good’ (kaj) and ‘healthy’ (yalvovea), and only 
six times in the rest of the NT. Occasionally it is 
almost equivalent to the concept of ‘ faith’ as the 
objective belief of the Christians (1 Ti 6!-8, Tit 21°). 
In the early Epistles of Paul the gospel, which is a 
Divine mystery hidden from the wise and prudent, 
is revealed unto the saved by the Spirit as the 
abil of God (1 Co 18"); but in these Epistles 
ealthy doctrine may be taught to and understood by 
reasonable and moral men. It is one of the neces- 
sary qualifications of the bishop that he be ‘ apt to 
teach’ (1 Ti 3?), and Paul himself isa ‘ teacher of the 
Gentiles in faith and truth’ (1 Ti 2’, 2 Ti 1”), 

The thoroughly disciplined Christian, instructed 
in sound doctrine, will deny ‘worldly lusts’ and 
‘live soberly and righteously and godly in this 
present world’ (Tit 2!). The frequent occurrence 
of the term ‘ godliness’ (evcéBeca) and its associated 
forms constitutes one of the features of these 
Epistles (1 Tim. ten times, 2 Tim. twice, Tit. 
twice). Outside the Pastorals they are found most 
frequently in Acts, in which also the phrase ‘ God- 
fearers’ (ol ceBbuevar rdv Gedy, ol poBovmevor Tov Oedv) 
is used of the proselytes who have discovered in 
the God of the Christians the true Jahweh and the 
object of reverent worship leading to a holy life. 
The terms are also very characteristic of pagan 

* For the use of the aorist to express the completeness of an 


event that may have recurred see F. W. Blass, Grammatik des 
neutestamentlichen Griechisch, Gottingen, 1896, § 57 f. 


thought in the Hellenistic age. The root idea of 
the word is reverence, primarily as directed towards 
God, who is recognized as holy and must receive 
His due in worship, and then as shown in the con- 
duct of a man who performs towards others what 
piety demands. The good man must be godly 
(edceBs). His godliness must manifest itself in the 
performance of practical duties and in goodness 
towards all men in their several stations. ‘ Godli- 
ness’ is almost synonymous with the righteousness 
of the citizen of the Kingdom of God, who has the 
promise both of this life and of that which is to 
come. It brings contentment with one’s lot, and 
willingness to take all blessings from God’s hand, 
surpassing by this religious motive the old Stoic 
virtue of contentment or independence of external 
goods. There was need of the practice of this 
virtue, because even in the Christian world of 
Ephesus riches had already become a root of mani- 
fold evils (1 Ti 6°"). Other words from the same 
root peculiar to the Pastorals (with the exception 
of Ph 48) are ceuyds and cepurdrns (cf. aldds, 1 Ti 2%), 
which signify a reverent type of life becoming to 
the Christian and winning respect for him from his 
neighbours (2? 3%8, Tit 27). 

From ‘ godliness’ (edcéSeca) it is not a long step 
to ‘self-control’ (cwdpoctvy) and its cognates, ten 
instances of which out of sixteen in the NT occur 
in the Pastoral Epistles. Self-restraint is a chief 
virtue for youth, and with reverence is the adorn- 
ment of pious women (1 Ti 2°, Tit 2>*). Many 
parallels to the three virtues cagpoctvn, Sixaoctvn, 
evcéBea are to be found in ancient ethics, cw¢pocivn 
in pi rticular being the Greek ideal of a harmonious, 
well-ordered life as opposed to the character divided 
against itself by its passions. In contrast to the 
ecstatic worship or ascetic practices of the pagan 
religions, and even to the inspiration of the primi- 
tive Christian, the believer of the Pastorals is 
self-controlled, having disciplined his moral life 
into reverence and dignity. His character, how- 
ever, has a ee source, Jesus Christ 
Himself being the fountain of iety, faith, and 
love (2 Ti 1% 3%). But the emphasis is different 
from that of the major Pauline Epistles. There 
the Christian life is the fruit of the indwelling 
pa from whom as the outcome of full liberty in 
Christ springs a splendid luxuriance of virtues. In 
these Epistles discipline and teaching prune the 
moral life, which shows itself in a reverent and 
restrained piety. 

7. Relation of the Pastoral Epistles to the other 
books of the NT.—(i.) THE PAULINE LETTERS.— 
(a) 1 Timothy.—There is undoubtedly a strong 
Pauline basis underlying this Epistle. 

Romans: 712 and 1 Ti 18-9; 1627 and 1 Ti1l7; 131 and 1 Ti 
21-2; 329.30 56.10 and 1 Ti 24.5.6; 1414 and 1 Ti 44. 

Corinthians: 1 Co 55 and 1 Ti 120; 1 Co 118-9 1434 and 1 Ti 
211-12; 2Co 113 and 1 Ti213.14; 1 Co123and1 Ti41; 100 1610-11 
and 1 Ti 412; 1Co 78.9 and 1 Ti 514; same quotations in 1 Co 98, 
2 Co 131, and 1 Ti 518-19; 1 Co 925.26 and 1 ‘Ti 612, 


Ephesians: the conception of ministry, the need of unity and 
sound doctrine similar in Eph 411-14 and 1 Ti 31-46; ef. also Eph 


es “and 1 Ti 35-15; 421 and 1 Ti 315.16; 22 and 1Ti 41: 65 and 

i 61, 5 
Philippians: 413 and 1 Till2; 2% and 1Till8; 46 and-1 Ti 21: 

411. 12 and 1 Ti 66-8; lland 1 Ti 32-8, F dah 
Colossians : 123-27 and 1 Ti 11.4. 11. 12 g15. 16, 


These parallels do not exhaust the likeness. 
Only a writer extremely familiar with Paul’s 
writings or thought could have written 1 Ti 18-20 
2'-7 61-6, though the distinctively Pauline notes of 
justification, life in Christ, and the work of the 
Spirit have been toned down in the Epistle at 
large. Frequently also a word or conception 
strange to the Pauline soil is turned up by the 
critical ploughshare, e.g. the application of the 
attribute ‘Saviour’ to God. Further, the emphasis 
is changed. ‘ Teaching,’ especially ‘ healthy’ teach- 
ing (vyialvovea ddax%4), is much commoner than in 
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the earlier Epistles (1 Co 47, Col 1°8 273"), and in 1 'Ti 
6" it is almost convertible with the gospel. Christian 
faith is spoken of less from the personal side than 
from the objective as a body of doctrine, twice, 
indeed, being synonymous with ‘truth’ (though, 
of course, this use of ‘faith’ is also found in the 
earlier Epistles) (1 Ti 19 4° 6121); and Christian 
life and doctrine are the new law (évrod}) (v.14). 
As has been remarked above, the prevalence of the 
idea of discipline and of the word ‘godliness’ (edoéBera) 
is a feature of these later Epistles. Again, the 
use of the phrases ‘ faithful is the saying’ (rords 6 
Adyos, 1} 3! 4%) and ‘the good confession’ (1 Ti 613) 
involves a measure of fixed creed, or ‘at least of 
traditional formule, which seems alien to the 
originality of Paul’s mind. Possibly also the 
‘words of our Lord Jesus Christ’ (1 Ti 6°) were 
Zogia such as Luke and the other Evangelists used. 

(6) 2 Timothy.—The affinities are much closer 
than in 1 Timothy. 

Romans: 815and2Ti17; 16and 2 Ti18-12; 1626 and 2 Ti 19-10; 
617 and 2 Ti 113; 13 and 2 Ti 28; 129.30 and 2 Ti 324; 2% and 2 Ti 
35; 423.24 154 and 2 Ti 316, 

J Corinthians: similar ge 2 of Paul to Timothy : 1 Co 
417 1610.11 and 2 Ti 126 21.2 310.11; 97.25.26 and 2 Ti 24.5. 312 g3 
and 2 Ti 219; 99.10 and 2 Ti 316, 

2 Corinthians: the idea of the ministry in 2 Co 316-42 is similar 
to that in 2 Tim., — in the latter it is less powerfully ex- 
pressed ; cf. 2 Co 411-12 and 2 Ti 210, 

Ephesians : 33-5.9-10 and 2 Ti 19-10; 119.20 and 2 Ti 28; 31.13 
and 2 Ti 29; 411 and 2 Ti 45; 621 and 2 Ti 412. 

Philippians affords the closest parallels: 35 and 2 Ti13; 129. 30 
219-22 310.11.17 49 and 2 Ti 18-13 310-14; 120 and 2 Ti 112; 310 and 
2 Ti 28; 112-14 217 and 2 Ti 29.10; 217 314 and 2 Ti 46-8, 

There are no passages in 1 Tim. that ring so 
truly Pauline as 2 ay 18-5. 8-12 g1-13 31-5. 10-12 4}. 2. 5-8 
But even in these sections non-Pauline words such 
as émiddvera, eicéBera(Gs) occur, and their style and 
language conform in general to 1 Timothy, though 
this alone would not cast a serious suspicion upon 
2 Timothy were it separated from its companion 
Epistles. Its vigour and personal references show 
that it takes its rise near the source of the Pauline 
stream. The form of the letter also resembles the 
earlier Pauline Epistles more than 1 Tim. or Tit. 
does. After the address comes a thanksgiving, as 
in Rom., Cor., Phil.; at the close a doxology, 
greetings, and blessing, which is very Pauline. 
See Wendland, op. cit., p. 413 ff. 

(c) Titus.—There are here, as in the other Epistles, 
affinities in detail and in general. 

Romans : 1625-26 and Tit 11-4; 52 and Tit 213; 1314- and Tit 31; 
8% and Tit 37; 1617-18 and Tit 310. 

1 Corinthians: 41 and Tit 17; 17 and Tit 213; 611 and Tit 33. 

Ephesians : in Eph 411-14 525-27 and Tit 1511 there are similar 
ideas as to the necessity of the ministry in order to maintain 
the purity of the Church against false doctrine ; cf. also Eph 19 10 
and Tit 11-4; 17-14 52-25-27 and Tit 214; 22 58 and Tit 33; 28.9 
§26. 27 and Tit 3°. 

Philippians : 3% and Tit 213 ; 45 and Tit 32; 39 and Tit 35-7. 

Pauline doctrine is found in 11% 21-14 31-8, though 
there is an inworking of non-Pauline ideas and 
language similar to that of 1 Timothy. Christian- 
ity is a recognizable form of piety to be adorned, 
observed, aud taught (2), Titus stands midway 
between 1 and 2 Timothy; it is more personal 
than the former, and is more closely related to the 
latter in its parallels to the Pauline letters and in 
its emphasis on the evangelical doctrines, but in 
15-9 Q1-10 3910 it is connected more closely with 
1 Timothy (o- ll 5iff. 6). 5-5). : 

(ii.) HEBREWS.—Several expressions and a few 
turns of thought, not found in Paul, are common 
to the Pastorals and Hebrews—the conception of 
the death of Christ, and the use of the term ‘ medi- 
ator,’ He 8° 9% 12% and 1 Ti 2°, 24 and 2 Ti1"; ef. 
12? and 2 Ti 28. 

(iii.) 1 PETER.—This Epistle affords even more 
close resemblances than Hebrews: 3! and 1 Ti2*4, 
Tit 235; 5!-4and 1 Ti 37, Tit 1°; 3% and 1 Ti 3); 
45 and 2 Ti 4); 2! and Tit 28 3'?; 33 and Tit 2". 


(iv.) THE LUCAN WRriITINGS.—There are remark- 
able points of contact between the Pastoral Epistles 
and the Gospel of Luke, and especially the Book 
of Acts. The attributes applied to God—‘ King of 
kings and Lord of lords’ (1 Ti 6"), ‘Saviour’ (3 
times in 1 Tim., once in 2 Tim., 6 times in Tit.), 
His xpnordrys kal piravOpwria (Tit 34) and peyaderdrns 
(cf. Lk 15 8 913 Ac gl 192728 Tit 215) show a 
striking similarity to the religious terminology 
current in Hellenistic Judaism and in Hellenistic 
cults (see Wendland, op. cit., p. 221; Dibelius on 
Tit 24). In this respect the language of Luke and 
Acts is much more akin to contemporary Hellen- 
istic usage than is that of Paul. The Gospel of 
Luke opens with a promise of what is really an 
émcpaveca of the Most High (1° 3-76.79), The term 
is frequent in contemporary religious language and 
occurs 5 times in these Epistles. Ac 141% 17 1724-26 
are a partial comment on the Divine xpnorérns 
kat piiavOpwria. Jesus is the Saviour of sinners 
(Lk 2", Ac 5%! 13%); Christ is Redeemer (Aurpdcda, 
Peri 2 it 24 sch hk 1s 244 Ac 7) Judge 
(2 Ti 41, Ac 10 17%). Cf. the gift of the Spirit 
(2 Ti 16, Ac 133; cf. 18%); similar conceptions of 
the relation of the New to the Old Covenant and 
of Paul to Judaism (2 Ti 1*5, Ac 2414-16 966. 22) , 
hostility to the gospel traced to ignorance (1 Ti 18; 
ef. Ac 3! 17%: 8) ; the Church the family of God, 
and its relation to the household (1 Ti 3° ¥, 2 Ti 2”, 
Ac 10? 11%4 167! 188); recognition of the widow 
(1 Ti 5°*, Lk 2°7 189-6, Ac 6!) ; evil effect of riches 
(1 Ti 6% 27, Lk 8 12162! 16%); frequent use of 
‘good (or other adj.) conscience’ (6 times in Pas- 
torals, Ac 23! 24/6, common in Hellenistic usage) ; 
similar use of di«atoovvn for proper conduct (1 Ti 6", 
Ac 10® 13! 245), Acts, like the Pastorals, exhibits 
the influence of ‘teaching’ in the spread of the 


gospel, and also of the favourable disposition of 


rulers upon the growth of the Church, which, in- 
deed, may be said to be one of its minor motives. 
Prayer for those in authority was in the synagogues 
of the Jews an equivalent for worship of the 
Emperor and a proof of loyalty (see Dibelius on 
1 Ti 2?), For lesser parallels see 2 Ti 1”, Lk 23%, 
Ae 7) 2 2p p 28) bk 3's 2 8 ik 14. Very, 
close resemblances are found between the address 
of Paul to the elders at Miletus (Ac 20!7°8) and 
the Pastorals, especially in the closing scene in 
2 Timothy. Paul reminds them of his blameless 
career (cf. 2 Ti 11% 14 31° 1 47), The joy of finishing 
his course makes his own life of sinall account since 
he is fulfilling the commission of Jesus Christ 
(Ac 20%, 2 Ti 17+ 46-78), In spite of dangers 
that the preaching of the gospel brought upon him, 
he has been faithful, serving the Church without 
gain, and his example will strengthen his successors 


‘| in the troublous days that are ahead (Ac 209 30. 38-35, 


1 Ti 6°, 2 Ti 18 24.3 U4 Tit 1"). ‘The impend: 
ing visitation of evil teachers creates the necessity 
of elders maintaining discipline and oversight 
(Ac 9017. 28. 29. ay ] Ti 3b 41 6°, 2 Ti 31 6 Tit 15. 11 gu 
[é&éorpamrar; cf. Ac 20°). Cf. Ac 20% (débyos rob 
xuplov) and 1 Ti 6%. The quotation (1 Ti 5'8, Lk 10’) 
is given in the exact words of Luke, whereas in 
other cases, e.g. 1 Co 94, Paul does not use the 
Gospel Sayings of Jesus (cf. 1 Ti 57! with Lk 9°). 

It is just possible that the Book of Tobit may 
serve as a link between the Pastorals and the 
Lucan writings. Cf. especially 4° and 1 Ti 6%; 47 
and 1 Ti 68; 13° and 1 Til!’ (see R. H. Charles, 
Apocrypha and Pscudepigrapha, Oxford, 1913). 

If Rendel Harris is correct in his view that the 
words of Ac 1778, ‘In him we live, and move, and 
have our being,’ are taken from Epimenides, the 
Cretan poet, who is evidently the author of the 
hexameter verse in Tit 12, there is another subtle 
connexion between the Pastorals and Luke (Zap, 
7th ser., ii. [1906] 305). 
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The hymn quoted in 1 Ti 3!* seems to follow the 
themes of the Gospel of Luke and of the Acts—the 
Incarnation, Baptism, Temptation, Transfigura- 
tion and other angelic manifestations, Mission of 
Seventy, the carrying of the gospel to Gentiles (in 
Acts), the foundation of the Church, and the Ascent 
through death into glory. See also under § 6. 

In regard to the character of Timothy, A. Jiilicher 
says: ‘It is the Timothy of the Acts of the Apostles 
somewhat flattened out and diminished that the 
Pastoral Epistles show us’ (PRE® xix. 786); cf. 
Wendland: ‘Many ecclesiastical customs and 
regulations bring [the author of Acts] into the 
neighbourhood of the Pastoral Epistles’ (op. cit., 

. 333). 

Le 8. References in post-apostolic literature.— 
While the witness of the earliest non-canonical 
writers is not so strong for the Pastorals as for 
Romans and Corinthians, it compares favourably 
with that for Galatians and Phili eon and is 
much better than that for 1 and 2 Thessalonians. 
The fact that they were addressed not to churches 
but to private persons may account for the silence. 

Clement.—There is a fair degree of probability 
that the Pastorals, especially Titus, were known 
to Clement: Clem. nee Cor. 1. 3 and Tit 2*°, ii. 7 
and Tit 3! being the closest parallels; but cf. xxix. 
1 with 1 Ti 28; xxxii. 3.4 with 2 Til’, Tit 3°"; 
xlv. 7 with 2Ti 18, 1 Ti 3°; lx. 3. 4, Ixi. with 1 Ti 6” 
22) Tit 3}. 

Ignatius contains, it is highly probable, frequent 
reminiscences of 1 and 2 Timothy. Cf. Eph. xiv. 1, 
xx. 1, Magn. viii. 1 with 1 Ti 13°; Polye. iii. 1 with 
1 Ti 1° 6, iv. 3 with 1 Ti 6, vi. 2 with 2 Ti 2%-4; 
Rom. ii. 2 with 2 Ti 46, ix. 2 with 1 Ti 18; Smyrn. 
iv. 2 with 1 Ti 12,2 Ti 2"#. For Titus: cf. Magn. 
vi. 2 with Tit 2’, viii. 1 with Tit 14 3°; Polyc. vi. 
l with Tit 1%. The evidence for Titus is weaker 
than for the others. Zahn asserts that scarcely a 
single chapter of the three Pastorals is without 
more or less marked parallels with Ignatius; 
Jiilicher also admits that they are used in Ignatius 
and Polycarp. 

Barnabas seldom, and with less probability, has 
traces of the Epistles (cf. Hp. Barn. i. 4 with Tit 1°, 
v. 6 with 1 Ti 3%); but Polycarp is undoubtedly 
indebted to them. Cf. Polyc. ad Phil. iv. 1 with 
1 Ti 6%; iv. 3 with 1 Ti 5°; v. 2 with 2 Ti 2”, 
Tit 3°; ix. 2 with 2 Ti 4; xi. 2 with 1 Ti 3; xi. 
4 with 2 Ti 2%; xii. 1 with 2 Ti 34); xii. 3 with 
ASTI DIZ EE 

Justin, the Gnostic Acts of Paul, Hegesippus, 
Ireneus, Tertullian, and Clement of Alexandria 
know these Epistles. They are regarded as Paul- 
ine and canonical in the Muratorian Fragment, 
though, strangely, Marcion omits them from his 
Pauline group, probably on his own doctrinal 
grounds. Marcion had written a book with the 
title davriécers, and in 1 Ti 6” the readers are 
warned against dvribécers Tis Wevdwvimov yrdoews. 
It may be also that he rejected them because they 
were not addressed to churches, for Tertullian 
seems to see an inconsistency in his admitting 
Philemon. The silence of Marcion is difficult to 
explain clearly, but is insufficient for Jiilicher’s 
theory that the Epistles were not known before 
his time-as Pauline and could not have appeared 
before A.D. 100. 

9. Language of the Pastoral Epistles.—(a) The 
three letters are related to one another by the use 
of a large common vocabulary. Among the most 
distinctive words and phrases are evcéBera and cog- 
nates, cwpdpwv and cognates, didacxadla often with 
byalvovoa or kadds (kadés elsewhere in Paul only 
16 times and then usually as a predicate, but in 
the Pastorals 24 times and as a rule attributively), 
mapabjkn, Kabapa or ayaby ouveldnots, mistds 6 Nbyos, 
érlyrwors ddyOelas, Sv Av alriav, and ydpw éxew. Some 








170 words are found nowhere else in the NT, 70 
occur only in 1 Tim., 40 in 2 Tim., and 25 in Titus.* 
1 Tim. and Tit. are more nearly related to each 
other than either is to 2 Timothy. 

(5) At the same time there is a fundamentally 
Pauline vocabulary, though some of the most dis- 
tinctively Pauline words and particles are not 
found, ¢.g. ddicos, dmoxadvmrew, evepyetv, kavxacbat, 
mapddoo.s, mepi@are, mepiscevery, Tama, Téheos, dpa, 
66, di67t. The absence from the Pastorals of the 
rhetorical expressions ti ofy; ri yap; dpa ody; ovK 
oldas, which occur in the greater Epistles, is not so 
remarkable, because they are found rarely in the 
Epistles of the Captivity; but the style has become 
less vigorous than that of these later letters. It 
never bursts its bounds or swirls aside into paren- 
theses, though the intenser. note of 2 Tim. seems 
to indicate a recent experience. 

(c) Many words of these Epistles, while occur- 
ring occasionally in the Pauline letters, are more 
frequent in Luke and Acts,t ¢.g. auaprwrds, ava- 
apBdvew, dmrodox7h (dmodéxerOax), Suawaprvperbat, erat- 
pew, éréxew, émisxorh, dovos (Hebrews, not in Paul), 
mapaTibévar, mapexewv, cuveldnors ayay (in Paul ovvet- 
Snows absolutely), x7pa. 

(d@) Many other words are found elsewhere in 
the NT only or mainly in Luke and Acts, or 
oceasionally in non-Pauline books, e.g. dvoa, 
dxdpioros, Bios, BuOifew, Spduos, Suvdorns, éEapriferv, 
émipereia bat, éricracbat, émipaivery, evepyecia, evoéBera, 
gnrnos, Fwypeiv, Sworyovetv, kaxovpyos, Nelreww, wedeTav, 
peTahapBavev, VEWTEPOS, VoULKds, VomodLOdoKados, Tapa- 
KoAovGety, meplepyos, mepucTdvar, mepirovetc ba, mpecBu- 
répiov, mpodérys, mpomerys, mpocéxew, mpoouevew (ch. 
Ae 11% with 1 Ti 1°), cwyarikds, tytaive, pidar- 
Opwiria, pidapyupos. 

Further parallels with Lucan language are the 
use of wvedua, 2 Ti 17 (found also in Ro 8”), Lk 
855 134, Ac 6! 759 1716; goris, relative of indefinite 
reference (1 Ti 3%, Lk 8%) ; ézi mdetov (2 Ti 2'* 39, 
Ac 417 20% 244) ; év with yiyvecda (1 Ti 24, 2 Ti 
117, Ac 135 2217); év with elva:, a rare construction 
(1 Ti 4, Lk 2%). 

(e) Other words are common with Hebrews, e.g. 
adpirdpyupos, BéBnros, yuuvagew (except once in 2 
Pet.), éxrpémecOat, dpéyer Oar. 

10. Situation of Paul as given in these Epistles. 
—Attempts have been made to find a place for 
these Epistles within the record of the life of Paul 
as it is given in the Book of Acts, but without 
success ; and, if they are from his hand, they must 
be assigned to a later period, after his acquittal 
at the trial impending at the close of Acts. 
That he was acquitted seems probable to the 
present writer, but this solution of the question 
does not necessarily carry with it the authenticity 
of the Pastorals. 2 Timothy alone affords chrono- 
logical data. Paul is now a prisoner in Rome. 
Active profession of Christianity brings one into a 
danger-zone. Suffering accompanies service—not 
that it is the acute result of systematic persecu- 
tion, though in 2 Timothy this hovers on the horizon 
(28)—and it has been sufficiently severe to cause 
wholesale defections in Asia and in Rome (135 416-18), 
and to check the energy of a timid heart (1*8). The 
author compares Timothy’s sufferings with his own 
in Antioch, Iconium, and Lystra (3). Itis, how- 
ever, not hazardous for Timothy and Titus to visit 
Paul at Rome, good friends like Onesiphorus, who 
had helped him in Ephesus, having apparently of 
late sought out the Apostle there (1!° 17), which 
might imply that he was in concealment, though 
4”' shows that he kept in touch with the Christians 


* Most of these, Wendland thinks, belong to the literary 
stratum of the Koine, and the influence of the LXX is sm 
ken oe 364, note 5). 

Lhe language of Luke and Acts also has more affinities with 
the literary Koine than that of any book of the NT but Hebrews. 
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of the city, evenif, as may be inferred from 42° n, 
the gua had his own small intimate circle 
apart from the larger church of Rome. It is for 

phesus and its environment, the churches of his 
earlier years, that he is most anxious, as the signs 
point to a gathering storm (2"° 3!*-), When Paul 
wrote Philippians and Colossians he was expecting 
an immediate and favourable decision of his case, 
and, if this was the result, during the interval that 
elapsed between Philippians and 2 Timothy he paid 
a visit to Ephesus, possibly also to Crete (Tit 1°). 
When he wrote Philippians and Colossians, he had 
with him Timothy (whom he hopes to send to 
Philippi, and in fact he may have sent him away 
before the close of the first trial), apparently Epaph- 
roditus, Tychicus (who with Onesimus has just 
been sent to Colossze), Aristarchus a fellow-prisoner, 
Mark (who is soon to go to Colosse), Justus, 
Epaphras, Luke, and Demas. At the time of 2 
Timothy, Demas has forsaken Paul and gone to 
Thessalonica, perhaps on worldly business, and 
Luke only is with him. He asks Timothy to 
bring Mark, which he has made possible by send- 
ing Tychicus to Ephesus. He seems to have been 
in prison for some time, and ‘the first defence’ 
most likely refers to a preliminary trial which 
involved danger to his disciples. exander the 
coppersmith, who may have led in the great defec- 
tion from the Apostle (2 Ti 1), possibly the same 
person as Alexander the Jew of Ac 19, may have 
followed him to Rome and brought against him 
some specious charge, which told powerfully before 
the Imperial court, now suspicious of the new sect, 
which was evidently different from and hated by 
Judaism. Apparently Paul is sending Timothy 
late news about Ephesus, whither he may be about 
to come, possibly from Macedonia, or, as Zahn 
suggests, from his old home in Lystra, where he 
may have been when Paul was last in Ephesus. 
The natural inference is that Erastus remained 
behind in his own home at Corinth when Paul 
came on to Rome, and that Trophimus had been 
left not long before at Miletus (2 Ti 4°). This 
Trophimus, an Ephesian, had been a fellow-worker 
with Timothy before and was evidently known 
to Luke (Ac 203 21%). 

44. Authorship of the Pastoral Epistles.—Of 
all the letters which profess to have come from 
the apostle Paul these are the most disputed. A 
formidable account is laid against them, to wit— 
(a) the false doctrine which is said to be Gnostic 
teaching of the end of the lst cent. ; (0) the em- 
phasis placed upon the Church, its organization 
and worship, in which are traced the beginnings 
of the monarchical episcopate, a clergy in due suc- 
cession from the apostles with a higher standard of 
morality than the laity, liturgical forms and creeds ; 
(c) fundamental changes from earlier Pauline 
doctrine both in emphasis and in conception— 
orthodoxy having supplanted faith, some indeed 
discovering the germ of the doctrine ‘ quod semper, 
quod ubique, quod ab omnibus’; good works as 
the outcome of moralism having taken the place 
of the fruit of the Spirit; justification by faith 
being no longer vital as against legalism ; and the 
eschatology of the earlier days having lost its 
vividness ; (@) a marked change of language and 
style, the original language coined by Paul for 
the expression of the facts of salvation having 
been displaced to a great extent by terms drawn 
from the current Jewish-Hellenistic religious ter- 
minology, and the old vigour having yielded to 
smooth or loose commonplace; (e) the fact that 
Paul, speaking in old age, addresses Timothy 
as though he were not yet a fully matured 
man; (f) the extreme difficulty of finding a 
place for these letters in the recorded life of 
Paul. As a result, many scholars suppose that 
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they were written about the end of the Ist 
century.* - 

It has, however, been shown that the false doo- 
trine of these letters is most easily explained as 
the result of tendencies both Jewish and pagan 
which were at work towards the end of Paul’s life, 
and that it does not distinctively resemble what. 
is called ‘Gnosticism,’ such as was prevalent at 
the end of the Ist century. The ecclesiastical 
order is not unlike that found in Philippians and 
Acts ; there is no evidence of a clergy practising a 
higher morality and enjoying a distinctive privi- 
lege by transmission from the apostles. The view 
of the Church itself also and of its sacraments is 
very similar to that which is found in 1 Corinthians, 
Ephesians, and Acts. The Epistles, therefore, fit 
a period quite as early as Acts, and do not in- 
herently need to be put later than A.D. 70 or 80. 

There is, however, as we have seen, much force 
in the arguments urged against their authenticity 
which are drawn from the changes in the emphasis 
and formulation of doctrine, as well as from the 
remarkable differences between the early Pauline 
Epistles and these in style and language. Perhaps 
also the attitude of an old man to a youth assumed 
by Paul to Timothy, especially in the First Epistle, 
is somewhat artificial, though it may be justified 
by the Apostle’s relation to him as given in 1 Co 
417 1610-11, Ph 270-22, These difficulties are most 
obvious in 1 Tim., less so in Tit., and many of 
them disappear from 2 Timothy. As has been 
already remarked, if 2 Tim. had stood alone, its 
authenticity would probably not have been ques- 
tioned. 

Attempts have been made to discover Pauline 
fragments in these Epistles, but without much 
success, €.g. a genuine letter written towards the 
close of the Roman captivity, in 2. Ti 15. 7 15-18 
46-19. 21-22 and in Tit 11: 43}2-) (see especially Moffatt, 
LNT, p. 403f.); but, as Jiilicher remarks, ‘the 
impression of unity given by the whole, especially 
of the close connexion originally existing between 
all the parts referring to the discipline of the 
Church, outweighs arguments in favour of division 
of material among several authors’ (Introd. to the 
NT, Eng. tr., p. 199). There seem to be, however, 
in 1 Tim. and possibly in Tit. some interpolated 
passages (see under § 2). 

The remarkable similarities in language and 
ideas, religious and ecclesiastical, that exist be- 
tween these Epistles and the writings of Luke, 
combined with their Pauline substance, may be 
best explained by supposing that Luke had a large 
share in their composition. He was alone with 
Paul at the time of his approaching death, and 
may have composed the ‘second’ Epistle to- 
Timothy in such circumstances during the im- 
prisonment of Paul that it was a reproduction of 
his ideas and even of his language rather than the 
work of an amanuensis. In that case, it may be 
called Pauline. It was almost certainly the earliest 
of the three. 

Some years after the Apostle’s death Luke, 
or one of his circle, may have put together, 
from his notes or reminiscences and from Pauline 
material, the first letter to Timothy and that to 
Titus almost simultaneously. His purpose in se 
so was to strengthen the authority of Timothy an 
Titus in the face of a widespread and increasing 
invasion of the error referred to in 2 Tim., which 
was undermining the churches of Ephesus and 
Crete. Such a theory would account for most of 
the features of these Epistles, as, ¢.g., the disorder 

* <The Pastorals sprang from the need of fixing in literary 
form the church ordinances which had grown up spontaneously 
and organically and thereby setting forth fixed statutes for the 
individual life of the church. The attempt is made to bring 


these rules under the authority of St. Paul and so to provide 
them with a more general validity ’ (Wendland, op. cit., p. 365). 
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and lack of logical development of themes in 
1 Tim., which may be due to a substratum of 
refractory materials. If Luke had written a free 
composition, it would have been a better literary 
product. 
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TITHES (6éxara:).—It is admitted universally 
that the payment of tithes, or the tenths of posses- 
sions, for sacred purposes did not find a place 
within the Christian Church during the age covered 
by the apostles and their immediate successors. 
In the Hebrew religious community tithes possessed 
atwo-fold character. They were either a charitable 
and regularly recurring contribution placed at the 
disposal of the humbler Levites and other poor 
or a yearly impost designed for the upkeep of the 
central house of worship and of the ministering 
priests (see W. Robertson Smith, OT/JC?, London, 
1892, pp. 383n., 446f.; see also #S?, Edinburgh, 
1894, pp. 246-253). 

Those who maintain that tithes are due de jure 
divino to the Church give as the reason for their 
non-existence in the Apostolic Age that the con- 
ditions of the infant Church in the initial stages 
of its growth raised insuperable difficulties against 
the practice of such systematic payments during 
that period (see Bingham, Antiquities, Vv. v. 1 ff. 
[Works, Oxford, 1855, vol. ii. p. 176ff.]). As soon 
as the condition of the Church permitted, it is con- 
tended, the payment of tithes began as a duty 
obligatory on all individual Christians. Not only, 
however, is there no evidence of the truth of this 
contention, but such testimony as we _ possess 
from the pages of the NT goes to disproveit. Not 
that the duty of Christian giving was not recog- 
nized as binding, or that the discharge of that duty 
was considered outside of, or an unspiritual en- 
croachment upon, the region of Christian ethics. 
On the contrary, as we shall see, it occupied an 
extremely important part in apostolic instruction 
and ideals. Its reason and purpose are raised to a 
loftier plane than they had ever occupied, and 
translated into language of the profoundest moral 
and spiritual content. ‘The perfect law, the law 
of liberty ’ (Ja 1°), reigns here as it does elsewhere 
(Gal 5% 8, 1 P 216 Jn 882, ete.), and the Christian’s 
joyous liberality, like his other graces, may be 
characterized from the teaching of the NT as 
the expression of the individual’s consciousness 
of his love of, and moral obligation to, his 
brethren. 

The social and economic conditions of the early 
Church in Jerusalem demanded extraordinary 
efforts on the part of its wealthier members. 
Whatever be the source of the narrative embody- 
ing the history of the attempt to establish the life 
of that body on a communistic basis, there can be 
no doubt that it is in harmony with what we 


understand from other sources (see art. COLLEC- 
TION) to be the state of extreme poverty in which 
the humbler Christians of Jerusalem were sunk. 
The attempt to relieve this prevailing distress was 
essentially voluntary, as the questions said to have 
been addressed by St. Peter to Ananias testify : 
© Whiles it remained, did it not remain thine own ? 
And after it was sold, was it not in thy power?’ 
(Ac 5’). Nor is it otherwise with the Antiochian 
Church, which organized a relief fund for the 
Jewish Christians some years later; ‘every man 
according to his ability’ (Ac 11”) contributed, and 
we have no reason to believe that their giving was 
not free and spontaneous (Hpisav). In reminding 
the Ephesian elders, gathered at Miletus, of his 
own example, St. Paul nee (note the words 
xomiavras det) the duty of the follower of ‘the Lord 
Jesus’ by the quotation, ‘It is more blessed to give 
than to receive’ (Ac 20%). His exhortation ‘to 
help the weak’ (cf. 1 Th 5'*) includes in its scope 
that charitable disposition of our wealth, whether 
it be ‘silver, or gold, or apparel’ (Ac 20%), which 
will meet the needs of poverty or misfortune. In 
formulating his scheme for the collection of funds 
for the poor ‘saints’ of Jerusalem, he laid down 
the rule for the guidance of the Corinthian Chris- 
tians : ‘upon the first day of the week let each one 
of you lay by him in store, as he may prosper’ 
(1 de 162) ; and his enthusiastic praise of the Mace- 
donian Churches for their earnest and liberal 
response to his appeal he justifies by the circum- 
stances in which their single-minded generosity 
(rd wAobros Tis amAérynros attav, 2 Co 8*) displayed 
itself. These attached supporters of the Apostle 
gave joyously (# mepicoela THs xapas atv) in a time 
of sore trial (év roAAq Soxiuy OALpews ; cf. 1 Th 1°2%4), 
and from their own deep poverty (7 xara Bdous 
mrwxela abrov). Wearereminded of Jesus’ words in 
praise of the widow’s giving ‘all the living that she 
had’ (rdvra rov Biov, Lk 21! ; ef. rapa divapur, 2 Co 83). 

Not only did the Christians of Macedonia give 
of their own accord (av@alpero:), but they were 
even clamorous to be permitted to share in the 
work which lay so near to the Apostle’s heart. 
His profound joy is intensified by the fact that he 
is able to recognize in their generosity the outcome 
of their previous complete self-surrender to the 
cause and Person of the Lord (note the emphatic 
phrase, éaurods 5wxav mp&rov TP Kupiy of 2 Co 8°). 
Even in writing to the church in Rome, which he 
had not at the time visited, he is careful to remind 
his readers that the duty of giving to their poorer 
brethren is fundamental to the outward expression 
of a true Christian faith (Ro 12"; cf. 15?’); and, if 
we accept the Epistle to the Ephesians as St. Paul’s, 
he makes this duty a grace to be anxiously sought 
and laboured for (note the iva in Eph 4%). This 
teaching was, indeed, not peculiar to the Apostle 
of the Gentiles. Liberality to the needy is the 
infallible test of the genuineness of Christian love 
(1 Jn 31") and of a living faith (Ja 2™*). IRtisa 
sacrifice evoking a Divine response to him who 
offers it (He 13!®) and constitutes the foundation 
stone upon which to build that perfect character 
which alone can appropriate for itself (émuAdBwrrar ; 
cf. Westcott, The Lpistle to the Hebrews, London, 
ky p- 54f.) ‘the life which is life indeed’ (1 Ti 

In all the cases referred to, the essential freedom 
of Christian actionisimplied. Thereisnolegal code 
formulated for the guidance of those whose love of 
the brethren is thus tested (od xa7’ éemirayhy Néyw, 
2 Co 8°). On the contrary, each one has the choice 
and determination as to his attitude (Exac?os Kaas 
Tpoypyra TH Kapdia, 2 Co 9"). There is no external 
compulsion (é& dvdyxns) to detract from the joy, or 
to set a mechanical boundary to the inclination, of 
the Christian’s giving to the poor. We thus recog- 
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nize the truth of Irenzus’ words: ‘Whilst they 
[the Jews] used to hold the tithes of their property 
as consecrated, they, on the other hand, who have 
grasped freedom, dedicate to the use of the Lord 
all things which they possess, giving joyfully and 
freely in greater abundance, because they have a 
greater hope’ (Her. iv. 34). 

The other purpose for which tithes were paid 
was the maintenance of the Temple services and 
of the attendant priests and Levites. Now there 
can be no doubt that the apostles and those who 
spent themselves in the propagation of the gospel 
from the first considered it their due to be sup- 
ported by the gifts and contributions of their 
followers and converts. The aphorisms, ‘The 
labourer is worthy of his hire’ (cf. Mt 10), ‘Thou 
shalt not muzzle the ox when he treadeth out the 
corn’ (1 Co 9°, 1 Ti 5'8), are quoted as applicable to 
the Christian missionary and his work. The fact 
that St. Paul so emphatically refused to accept 
any monetary aid from the Corinthian church (see 
Ac 18% [ef. 20°], 2 Co 117°, 1 Co 918) makes all the 
stronger the words in which he asserts and presses 
the just rights of all the Christian teachers ‘to 
live out of the gospel’ (éx rod evayyedlov gq, 1 Co 
94). The Apostle is insistent that he is forgoing 
with purpose his most elementary right in main- 
taining his financial independence. The scathing 
irony of his question, ‘Did I commit a sin in de- 
basing myself [by working for his daily bread] in 
order you might be raised up?’ is followed by the 
startling emphasis of his expressions (note the 
collocation dwpedy 7d Tod Geod edayyéAtov, and his use 
of the military terms écvAnca, éyadvov, 2 Co 11%; 
ef. 1 Co 9’). He had accepted his ‘wages’ from 
others in order that they might have his labours 
free of charge (Swpedv). The force of his claim as 
a teacher is strengthened by his determination to 
act as he thought best, and refuse what he had a 
perfectly well recognized right to and what his 
detractors were in the habit of receiving. If the 
Corinthians chose to make his refusal a handle to 
accuse him of conscious charlatanry, he vehemently 
avers that what he did he did out of pure love for 
them (see the questions 6:4 ri; drt ovk dyar bpas ; 
and the solemn assertion 6 @eds oldev, 2 Co 111") and 
for their benefit (év wavrl dBap7 éuavrov byiv érnpyoa, 
2 Co 11%). Whatever may have been the original 
reason for this line of conduct on the part of the 
Apostle, we know that he solemnly reminded other 
churches of his own foundation that the recognition 
of this obligation to their spiritual teachers was an 
essential feature of true discipleship (uy rAavacde, 
Geds ob puxrnplferar, Gal 67), and his touching grati- 
tude to the Philippians for their loyal and repeated 
support when he was in want (Ph 414") is sufficient 
proof that he was willing to accept what was due 
to him (r\jv xadGs érovjoare) not only for his own 
sake but still more for theirs (émifnr& rov Kaprov 
Tov mrcovdfovra els Néyor tuay, 417). Not only is the 
general principle of maintaining the clergy a de- 
cided feature of the early Apostolic Church, but 
towards the close of the period we have evidence 
that there were gradations in the payment given, 
proportionate to the value of the work accom- 
plished (oi kak@s mpoecrGres mpecBirepor demdijs Timijs 
akotcOwoav, 1 Ti 5"”)—a not unexpected develop- 
ment of the old law, ‘the labourer is worthy of his 
hire’ (Lk 107). 

In all this there is no evidence of a giving which 
is not free and spontaneous and which has not a 
moral and spiritual basis. No allusion is made to 
the necessity for the continuance of the Mosaic 
law of tithes. This is all the more remarkable as 
we have in St. Paul’s case a distinct reference to 
the parallel between the Levitical priesthood and 
the Christian ministry in this respect (1 Co 9"*)—a 
parallel which is involved, consciously or otherwise, 


in the ordinance of Jesus (6 képios) that His mission- 
aries were to be supported by the objects of their 
labours. i 

The relation between tithes and Christian giving 
may be apprehended as that between the law and 
the gospel as incentives and forces in life. It is 
the relation between a legal enactment which 
enforces by objective sanctions and a spiritual 
ideal which draws out all that is best and highest 
from those who recognize the significance of the 
blessedness of self-sacrifice for the sake of others. 

LirrraturE.—A. Plummer, ICC, ‘2 Corinthians,’ Edinburgh, 
1915; A. Robertson and A. Plummer, #b., ‘1 Corinthians,’ do., 
1911; Foulke Robartes, The Revenue of the Gospel is Tythes, 
Cambridge, 1613 ; G. Carleton, Tithes Examined and Proved 
to bee Due to the Clergie by a Divine Right2, London, 1611; J. 
Selden, History of Tythes, do., 1618. J. R. WILLIS. 


TITUS.—Titus, one of the apostle Paul’s chief 
lieutenants, was a Greek, born probably in Antioch 
or its neighbourhood, and converted to Christianity 
perhaps by the Apostle himself (Tit 14). He was 
among the earliest Gentile leaders in the Christian 
Church, and it has been suggested, not without 
plausibility, that the question of Gentile circum- 
cision was first raised when he, along with others, 
was brought into the Church. In any case, Paul 
chose Titus to go with him to Jerusalem in order 
that the hoes might be decided by the apostles 
on appeal to a concrete case. Titus was almost 
certainly not circumcised (Gal 2°). 

Henceforth he is a leader under Paul in work 
which made him well known to the churches of 
Galatia (2!). When affairs had reached a danger- 
ous climax in the church of Corinth during Paul’s 
sojourn in Ephesus, Timothy was first dispatched 
by the Apostle to restore peace; but he failed, and 
Titus was then sent. Paul was confronted with 
a revolt of one of his important churches, the 
seriousness of which may be estimated by the 
tension of the Apostle as he awaited news of the 
mission of Titus (2 Co 2! 756), Titus was quite 
successful : the rebellious element was suppressed. 
As a result of his service, there sprang up between 
Titus and that church a deep affection, and he 
championed them in the matter of their liberality 
towards ‘the saints’ at Jerusalem, claiming that 
they would not be behind Paul’s favourite churches 
of Macedonia (2 Co 8% 16-18), 

Titus was evidently a man of stronger character 
than Timothy, and may have been sent further 
afield on more independent missions ; but nothing 
is known of his later activity apart from the Epistle 
addressed to him by St. Paul. It may be reason- 
ably assumed that historical material lies embedded 
in this letter; and, if so, Titus continued to be 
Paul’s ‘ partner and fellow-helper’ (2 Co 8) until 
the end of his life, and retained his confidence as 
one who was able to carry out difficult tasks to the 
Apostle’s liking (Tit 1°). Crete, to which Paul 
took Titus, must have been in itself one of the 
hardest fields to evangelize (1}* 1), and the appear- 
ance of the false teachers, who seem to have gained 
a foothold after Paul left, made a strong hand all 
the more necessary. These teachers were men ‘of 
the circumcision’ (1°), who possibly made use of 
the fact that Titus was an uncircumcised Greek to 
undermine his authority. Paul does not fear, as 
he does in the case of Timothy, that Titus will 
yield to pressure; but he may have dreaded that, 
not being a Jew, he would pay too much heed to 
the prestige of Judaism, and attach a fictitious 
importance to these Jewish teachers and their 
fables (11-16 3°), He, therefore, bids him make 
short work of unruly men and exercise his own 
authority (2! 3°). His position in Crete is similar 
to that of Timothy in the churches of Ephesus— 
a representative of the Apostle holding a local 
commission. His function is that of an apostle, 
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such as we find it in the Epistles, and cannot be 
identified with that of the monarchical bishop. 

Paul at the end of his life’s work turns towards 
his disciple, though no reason is given in Tit 3”; 
but, as the churches of Crete need a_present 
director, he promises to send Artemas or Tychicus 
to relieve Titus and permit him to join the Apostle 
in Nicopolis. 

Jiilicher thinks that Titus may have been the 
first Greek missionary to Crete and Dalmatia 
(PRE? xix. 800). No reliance is to be put upon 
the later ecclesiastical tradition, which, working 
upon the Epistle, calls him the first bishop of 
Crete (Eus. H# Ill. iv. 6). 

LITERATURE.—See under TimoTHy AND TiTUs, EPISTLES TO; 
A. Jiilicher, art. ‘Titus,’ in PRE xix. 798-800. 

R. A. FALCONER. 

TITUS (Emperor). — Titus, who was officially 
styled sometimes Imperator Titus Caesar Vespasi- 
anus Augustus, sometimes Imperator Titus Ves- 

asianus Cesar Augustus, was originally named 
Titus Flavius Vespasianus. He was the son of a 
man of the same name, the Emperor Vespasian 
(see under VESPASIAN), and of Domitilla, and was 
born at Rome on 30th December, A.D. 39. Titus 
was brought up and taught along with Britannicus, 
son of the Emperor Claudius (q.v.), at the Court of 
the latter. He was early distinguished for bodily 
strength and manly beauty, and was accomplished 
not only in boxing and riding, but also in oratory, 
music, and verse composition. He gained his first 
military experience as tribunus militum (colonel) 
in Germany and Britain, and served with distinc- 
tion. Afterwards he followed the usual career in 
the law courts, and at the same period married 
Arrecina Tertulla, daughter of the knight M. 
Arrecinus Clemens, who had been prefect of the 
| i eee cohorts under Caligula. After her death 

e married Marcia Furnilla, a lady of high birth, 
who bore him a daughter Julia and was later 
divorced by him. Titus was questor about the 
year 65, and in the beginning of 67 he was in com- 
mand of a legion. From that time till the middle 
of 68 he assisted his father in the conduct of the 
Jewish War. He began the work by bringing 
the fifteenth legion (Apollinaris) from Alexandria 
to Judea in a very short time, considering that it 
was winter, and successfully besieged Jafia and 
Jotapata. Later he retired to Ptolemais, then to 
Cesarea on the coast, and afterwards to Czsarea 
Philippi, Scythopolis, and Tiberias. He gallantly 
besieged Tarichea, Gamala, and Gischala. In fact, 
all through the war his determined and skilled 
generalship was indispensable to his father. In 
oe succession Gadara, Persea, western Judea, 

dumza, and the neighbourhood of Jericho were 
besieged by the Romans. Afterwards the attack 
on Jerusalem was prepared. In the troublous 
period following the death of Nero, Titus played 
an important part. He has the chief credit of the 
reconciliation of Mucian, governor of the province 
Syria, and Vespasian. Titus was also adopted by 
the old king Agrippa, and both visited Achaia in 
the winter of 68-69. The attitude of these power- 
ful men in the East towards the kaleidoscopic 
changes in the West was complicated by the long 
delay in the arrival of news. The news of the 
death of Galba (15th Jan. 69) and the arming of 
Vitellius led Titus to hope that he would succeed 
his father, and he returned by Asia Minor, Rhodes, 
and Cyprus to Syria. Already the attractions of 
the Jewish princess Berenice had begun to in- 
fluence him. Meanwhile Vespasian and Mucian 
had got the Jewish and Syrian army to swear 
allegiance to Otho. However, on the news of 
Vitellius’ success against Otho, the soldiers forced 
Vespasian to undertake the Empire. There is no 
doubt that the popularity of Titus helped them to 


this decision, and later Titus accompanied Vespas- 
ian to Alexandria to strengthen his position there. 
In the year 70 Titus was commander-in-chief, in 
which year also he held his first consulship, along 
with Vespasian. The details of the final attack 
on Jerusalem and of the preliminaries to it are 
well known from the pages of Josephus, BJ v. and 
vi. This author had for some time been on friendly 
terms with Titus. The siege was one of the most 
stubborn in history, but the Jews were eventually 
defeated. Return home by sea was impossible 
during the winter, and Titus went from Cesarea 
Philippi to Cesarea Stratonis, then to patie 
His visit to other Syrian cities was made all the 
more pleasant by the report of the splendid re- 
ception which his father had received in Italy. By 
Syrian Antioch he went to Zeugma on the Eu- 

rates, where he received an embassy from the: 
Parthian king. From Zeugma he returned, prob- 
ably via Tarsus, to Antioch, Jerusalem, and Alex- 
andria (reached probably in May 71). After 
sending the fifth and fifteenth legions back to 
their former garrisons and selecting 700 captives 
for his triumph, he took the usual route by sea 
from Moxanivia past Rhegium to Puteoli (see 
ROADS AND TRAVEL), and thence to Rome. The 
joint triumph of Vespasian and Titus took place 
probably in June, the month of his arrival. Some 
of the most conspicuous objects in the triumphal 
procession are represented on the reliefs of the 
still existing Arch of Titus in the Forum at Rome. 
(see art. ROME). : 

There had been originally a question among the 
soldiers in the East whether Vespasian or Titus. 
should be made Emperor. Their decision was for 
Vespasian, with the full understanding that Titus 
should succeed his father. Titus’ military success, 
with the plunder thence accruing, made him popu- 
lar with the soldiers, but he remained on the best 
of terms with his father. Already in 69 both 
Titus and Domitian received Imperial titles from 
their father, and early in Vespasian’s reign, in 71, 
Titus was recognized as co-emperor. It is not 
necessary to follow here the details of his official 
career and the titles he held in the course of that 
part of it which lies within his father’s period as 
ea In 79 Titus crushed a conspiracy against 

is father by putting the ringleader Alienus, a 
friend of his own, to death. The Jewish queen 
Berenice had come to Rome with her brother 
Agrippa in 75. Titus’ fondness for her, though 
she was thirteen years his senior (see BERENICE), 
was notorious; but the Romans had still much of 
the same strong feeling against close association 
between their rulers and foreign women that they 
had shown in the days of Julius Cesar and Cleo- 
patra, and Titus felt compelled to dismiss her. 

At the commencement of his reign anticipations 
were not pleasant. For he had shortly before 
shown signs of tyranny as well as of licentiousness. 
It is highly probable that disease had already 
begun its work on him. Vespasian having died 
on 24th June 79, Titus was thirty-nine years old 
when his sole rule as Emperor began. At once he 
named his brother Domitian his partner and suc- 
cessor.; but this did not imply the double rule of 
two equals, as Domitian seemed to expect it would. 
He gave an unanticipated impression of mildness, 
and seems in every way to have realized his re- 
sponsibility and reformed his previous manner 
of life. The great Stoic philosopher, Musonius 
Rufus, whose fragmentary writings (ed. O. Hense, 
Leipzig, 1905) preach the noblest ethics of classical 
antiquity, was recalled to Rome, though Vespasian 
had banished him. Agricola’s success in Britain 
continued (see under VESPASIAN). It was in this 
reign that the great eruption of Vesuvius took 
place, on 24th August 79. Herculaneum (better 
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form Herculanum), Pompeii, and Stabie were 
overwhelmed (see Herrlich, in KVio, iv. [1904] 209 ff.). 
Titus journeyed to Campania and remained there 
till next year, doing all that he could to help. 
His action provides an ancient counterpart to the 
services of King Victor Emmanuel on the occasions 
of the earthquakes of Messina and Avezzano. The 
great aqueduct, Aqua Marcia, which had fallen 
into ruins, was repaired, and the Roman supply 
of pure water thus notably increased (cf. Statius, 
Silue, 1. v. 26f.). Titus also superintended road- 
building in Italy, Dalmatia, and Numidia, as in- 
scriptions prove. In the year 80, during the 
absence of Titus in Campania above referred to, a 
great ‘ek of Rome was destroyed by fire. A con- 
siderable number of the most splendid buildings 
were destroyed in the conflagration. Large sums 
were put at the pe of the Emperor by private 
persons, princes, and towns, to enable him to restore 
them. e did not hesitate to furnish some of 
them from the Imperial palaces. A pestilence 
having broken out in Rome, the Emperor was as 
instant in help as he continued to be in face of the 
distress in Campania. Amidst great festivities 
the wonderful amphitheatre, which we know as 
the Colosseum (see art. ROME), was dedicated, 
along with public hot baths. The combats of 
wild beasts and gladiators, the mimic naval battles, 
and the exhibition of gifts lasted one hundred days. 
To this year belong also various improvements to 
roads in Italy, Spain, Galatia,and Lycia. Agricola 
aequired additional territory for Rome in Britain. 
In the same year in the East a false Nero appeared, 
and obtained considerable support for a time. 
The impostor was in reality a certain Terentius 
Maximus, a native of the province Asia, who was 
like Nero in appearance. To this episode there 
may be a reference in Rev 13°. In the year 81 we 
learn of further repairs to. aqueducts in Italy, and 
of new roads in Cyprus. The Emperor’s health 
had begun to fail seriously in the preceding year. 
The ancient authorities mention an attack of fever. 
Domitian, it was rumoured, had poisoned him, or 
at least had hindered his recovery from illness by 
neglecting the orders of the physician. Certainly 
Domitian left Titus’ bedside in the Sabine land for 
Rome before the end, which took place on 13th 
September in the forty-second year of his age, 
after a reign of twe years, two months, and twenty 
days. 

LiTgRATURE.—The ancient authorities are: Josephus, BJ, 
bks. iii.vii. ; Tacitus, Histories, bks. iv. ; Xiphilinus’ epitome 
of Dio Cassius, bks. lxv. and Ixvi. ; Suetonius, Titus; Sextus 
Aurelius Victor, de Cesaribus Liber; numerous inscriptions 
collected to 1901 in H. C. Newton, The Epigraphical Evidence 
for the Reigns of Vespasian and Titus (Cornell Studies in 
Classical Philology, xvi., ‘Coins’), Ithaca, N.Y., 1901. 

Modern works: K. Weynand, in Pauly-Wissowa, vi. 2695 ff. ; 
H. Dessau, in Prosopographia Imperit Romani, Berlin, 1897, 
ii. 79 (no. 264); M. Beule, Titus und seine Dynastic, ed. E. 
Doehler, Halle, 1875; also the relevant parts of the following 
histories: V. Duruy, History of Rome, Eng. tr., 6 vols., London, 
1883-86; J. B. Bury, Student’s History of the Roman Empire, 
do., 1893; H. Schiller, Geschichte der rémischen_Kaiserzett, i. 
{Gotha, 1883] 518 ff.; A. von Domaszewski, Geschichte der 
rvomischen Kaiser, ii. (Leipzig, 1909] 155 ff. 
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TITUS, EPISTLE TO.—See TIMOTHY AND 
‘Titus, EPISTLES TO. 


TITUS JUSTUS (so in the MSS NE.; B reads 
‘Titius Justus’ as do the Vulgate and_ the 
Memphitic Versions).—The name is mentioned 
only once in the NT, Ac 18’. He was a Gentile 
who had been brought under the influence of the 
Jewish synagogue in Corinth. As a proselyte, he 
heard St. Paul preach there. Evidently he was 
favourably impressed ; and, when the opposition 
of the Jews drove St. Paul ‘to the Gentiles,’ Titus 
offered him the use of his house (which was practi- 
cally next door to the synagogue) as a meeting- 


place. Itis extremely likely that he became a con- 
vert to Christianity. Attempts have been made to 
identify him with several people, as, ¢.g., with Titus 
(the recipient of St. Paul’s Epistle), and—by W. 
M. Ramsay, on much better grounds—with Gaius. 
Gaius was an early convert in Corinth (1 Co 1"); 
and St. Paul refers to him in Ro 16% as ‘my host 
and of the whole church,’ which might mean the 
person in whose house the church met. But no 
identification can be established. 

A. C. Headlam describes Titus Justus as ‘ evi- 
dently a Roman or a Latin, one of the colon: of the 
colony Corinth’ (HDB ii. 829°)—i.e. a descendant 
of the colonists ‘established there in B.C. 46, who 
would on the whole constitute a sort of local 
aristocracy’ (W. M. Ramsay, 26. i. 4817). Evi- 
dently his social position was good ; and probably 
St. Paul accepted the offer of his house not because 
it was so near the synagogue as to be a rival meet- 
ing-house, but because it afforded the Apostle 
access to the more educated classes of the Corinthian 

opulation. Although St. Paul used an exasperat- 
ing gesture when he broke with the Jews in the 
synagogue, there is no need to charge him with 
being deliberately non-conciliatory. But the op- 
portunity of preaching in the house of such a 
citizen as Titus Justus overbore all other considera- 
tions. Codex Beze describes St. Paul as leaving 
the house of Aquila to lodge with Titus; but this 
is due to the reviser’s misunderstanding of the 
text. 


LitrratorE.—A, C, Headlam, art. ‘Justus’ in HDB ii. 829> ; 
W. M. Ramsay, art. ‘ Corinth,’ ib. i. 481-482; W. Lock, 
art. ‘Titus,’ 7b. iv. 7824; W. M. Ramsay, Lhe Church in the 
Roman Empire, London, 1893, p. 158, St. Paul the Traveller and 
the Roman Citizen, do., 1895, pp. 256-257; Hap, Sth ser., i. 
[1911] 341, v. [1913] 354 n.; EG’, ‘1 Corinthians,’ do., 1900, 
p- 730; C. von Weizsicker, The Apostolic Age, Eng. tr., i.?, 
do., 1897, pp. 308-309. J? E. ROBERTS. 


TOKEN.—This word occurs three times in the 
Pauline Epistles, and nowhere else in the EVV of the 
apostolic writings. The passages are 2 Th 1°, Ph 1°, 
2Th 3", AV and RV giving identical renderings in 
each. In2 Th 1° the Greek évéevyua is translated 
by ‘ manifest token’ ; in Ph 1° évdeé:s is translated 
by ‘evident token’; in 2 Th 3” ‘token’ renders 
onpetov. The two first passages may conveniently 
be taken together, both because of their general 
resemblance and because the two Greek words 
which ‘token’ represents are closely related. In 
2 Th 3" it represents a different word, occurring 
in a totally different context. 

4. In 2 Th 1°, St. Paul, speaking for himself and 
his associates, says to the Thessalonians : ‘ We our- 
selves glory in you in the churches of God for your 
patience and faith in all your persecutions and in 
the afflictions which ye endure; which is a mani- 
fest token of the righteous judgement of God.’ 
The word évéevyua (‘manifest token’) occurs only 
here in the Greek Bible ; its general significance is 
‘proof’ or ‘evidence’ (not exemplum as the Vul- 
gate, but rather indiciwm as Beza). The interpre- 
tation of the passage involves a two-fold question : 
(a) What is meant by ‘the righteous judgement of 
God’? (6) What is the ‘manifest token’ (éderyua) 
of it? The ‘righteous judgement’ is the future 
and final judgment referred to in vv.*°, based on 
the principle of compensation laid down by our 
Lael. in Lk 16”, that the sufferers of this world 
shall rest hereafter, and the persecutors shall suffer. 
It is not, however, suffering per se that can look 
forward to this future rest and joy but suffering 
that comes of faith, and is endured for the King- 
dom of God (y.°). This suffering, inspired by faith 
in God and endured with the conviction that He 
reigns and will ultimately exhibit His ‘righteous 
judgement,’ is itself the ‘ evidence,’ the ‘manifest 
token’ of the coming of that judgment. 
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The word ééevyya as related to évdeéts indicates 
strictly the concrete reswit in contrast with the 
process. In meaning, however, the two words are 
practically indistinguishable. This becomes ap- 
parent from a consideration of the passage in 
which the latter word occurs. * 

2. In Ph 18, St. Paul bids his converts be ‘noth- 
ing aflrighted by the adversaries: which is for 
them an evident token (édeé:s) of perdition, but 
of your salvation, and that from God’ ; i.e. if the 
Philippians do not waver before the attacks of the 
adversaries, but maintain their ground, this stead- 
fast attitude in itself will be an ‘evident token,’ a 
‘proof’ that the adversaries will suffer defeat, 
while the Philippians will enjoy the Divine salva- 
tion. “Evdeéis, like évderyya, is a Pauline word, 
and does not occur in the Greek Bible apart from 
his Epistles. It is an Attic law term and appears 
to mean, more distinctively, ‘proof’ that rests on 
an appeal to facts, as contrasted with mere logical 
demonstration. ‘Token’ coupled with the adjec- 
tives ‘ manifest’ or ‘evident’ is an adequate render- 
ing of either évdevyua or évdetéts. 

3. In 2 Th 3’, St. Paul, referring to the conclud- 
ing salutation written by his own hand, says that 
it ‘is the ‘‘ token” (cnetov) in every epistle.’ An 
exhaustive account of these interesting words 
would require a general examination of the epistol- 
ary methods of the contemporary Greco-Roman 
world. It must suffice here to say that St. Paul, 
in accordance with the common practice of his age, 
probably dictated his Epistles to an amanuensis 
(cf. Ro 16”), adding a few words at the end, in his 
own writing, to vouch for the authenticity of the 
document. These authenticating words might 
consist of the bare salutation, as in the present 
passage, or might contain other words in addition 
(cf. 1 Co 16%, Col 41%, Gal 64-17; Deissmann goes 
so far as to hold that in 2 Cor. the apostolic auto- 
graph begins at 10'). The probability is that the 
Apostle would authenticate every Epistle by his 
autograph greeting at the end. In the cases where 
he calls special attention to the fact (1 Co 16”, 
Col 418, and the present passage ; cf. too Gal 6") he 
may have been anxious to certify the letter, as 
against any forgeries that might be circulating in 
hisname. The use of the word cnueZov here, followed 
by the elucidating otrws ypddw (almost like our 
English ‘signed’) is closely parallel to the ceon- 
pelwpuar (generally contracted into cern.) with which 
many papyri and ostraca close. An alternative 
method of certifying a letter was to give to the 
bearer a ‘token’ (ciuBodov) as proof of his com- 
mission (cf. 8. Witkowski, Epistule Private, Leip- 
zig, 1906, no. 25). 


LITERATURE.—J. B. Lightfoot, Notes on Epistles of St. Paul, 
London, 1895, p. 135f.; A. Deissmann, Light from the Ancient 
East, Eng. tr.2, do., 1911, p. 153 ; G. Milligan, St. Paul’s Epistles 
to the Thessalonians, do., 1908, Note A, ‘St. Paul asa Letter- 


Writer,’ pp. 121-130. DAWSON WALKER. 
TOMB.—See SEPULCHRE. 


TONGUE.—Physiologically, the tongue (yAéoca) 
is accessory both to the sense of taste and to the 
faculty of speech, but in the literature of apostolic 
Christianity (e.g. 1 Co 14°) it is connected with 
speech alone.* Here, as in primitive thought gener- 
ally, to which the nervous system and the more 
minute structure of the tissues were unknown, 
the tongue was thought to possess an inherent 
faculty of speech, and the ethical qualities attach- 
ing to what was said were attributed to the organ 
itself (ethnic parallels in J. G. Frazer, GB, 


* Similarly, in the OT, taste is not specially connected with 
the tongue (Job 2012 refers to the mouth as a whole), but 
with the palate (7). For the more scientific Greek view, see 
Aristotle, de Animay ii. 10. 


London, 1900, ii. 421, 422, note). As, in the OT, 
the tongue is said to concoct deceit (Ps 50"), and 
iniquity is said to be in it (Job 6%) or under it 
(Ps 107), so, in the NT, it is said to defile the whole 
body, to be a restless evil, full of deadly poison 
(Ja 3°8), This vivid language is not adequately 
characterized by saying, with Mayor, ‘ The tongue 
is of course merely the innocent instrument em- 
ployed by the free will of man’ (The Epistle of St. 
James*, London, 1910, p. 220). That which seems 
to us to be ‘odd and exaggerated’ in the language 
of St. James really marks the difference between 
ancient and modern psychology. When joy (Ac 2, 
1 Clem. xviii. 15), arrogance (1 Clem. Ivii. 2), deceit 
(Ro 33,1 Clem. xxxv. 8) are connected with the 
tongue, a psycho-physical idea underlies the usage, 
which springs from the conception of the organ as 
an integral part of the whole personality. é 

Early Christian ethics seems to have found it 
necessary to emphasize the control of the tongue ; 
it is even made the sine qua non of religion (Ja 1°) 
and the condition of life (1 P 3%, 1 Clem. xxii. 3; 
cf. Ps 34). It is particularly urged on women 
(1 Clem. xxi. 7, Hermas, Vis. 11. ii. 3). Evidentl 
‘the scourge of the tongue’ (1 Clem. lvi. 10; cf. 
Job 57) was a very real evil in early Christian 
communities. We may also note the rebuke of 
hypocrisy and insincerity, as shown by the con- 
trast between the inner life and its outer expres- 
sion : ‘let us not love in word, neither with the 
tongue’ (1 Jn 338). On confession itself great 
emphasis was naturally placed (Ro 14"; see also 
art. MouTH); it is felt that the truth of the 
inner life will instinctively utter itself in the testi- 
mony of the spoken word: ‘As the fountain 
gushes out its water, so my heart gushes out the 
praise of the Lord and my lips utter praise to Him, 
and my tongue His psalms’ (Odes of Solomon, 
xl. 4, 5). 

The word ‘tongue’ occurs in a figurative sense 
in Ac 23 (tongues of fire ; cf. Is 5*4) and Rev 5°, ete. 
(=language). On the phenomena of glossolalia, 
which St. Paul regards chiefly as a sign to un- 
believers (1 Co 1471), see artt. TONGUES, GIFT OF, 
and HOuy SPIRIT. 


LITERATURE.—The Commentaries; see also artt. Man and 
MourtH. H. WHEELER ROBINSON. 


TONGUES, GIFT OF.—The chief authority in 
apostolic literature for the gift of speaking with 
tongues (yAwooo\aNa) is 1 Co 14. What happened 
on the day of Pentecost is described (Ac 24) as 
speaking ‘with other tongues’ (Aadew érépats 
yAwooats). The emphasis lies on the distinguishing 
érépats. The speakers spoke in languages other 
than their own: under the stress of spiritual 
emotion they lapsed into a foreign tongue ; it was 
a special phenomenon peculiar to a special occasion. 
In Ac 10* 19° the same phenomenon according to 
some authorities re-appears; but, as the distin- 
guishing érépais is absent, it is open to us to 
regard these passages as parallel to 1 Co 14 and as 
indicating a phenomenon other than the Pente- 
costal. 

What are the chief features of glossolalia in the 
Corinthian church? (1) Like ‘ prophecy,’ ‘speak- 
ing with tongues’ was one of the gifts of the avev- 
Harixol: it was reckoned among the charisms as 
an inspiration or endowment originating-with the 
Holy Spirit. (2) It was unintelligible to others 
(1 Co 14°, ‘no man understandeth’). (3) It was 
personal to the speaker, who edified himself and 
not the church (v.4), (4) It is described in the 
case of an individual as yAdooas dade (v.5) and 
again in the singular yAdeon (vv. 2") or év yAdooy 
(v.29) (dca THs yAdoons, v.%, refers to the instrument of 
speech). It is evident that ‘tongue’ in this con- 
nexion is used of a specific utterance. It is an 


TONGUES, GIFT OF 


TORMENT 599 





open question whether it was deliberate, on the 
ground that ordinary language was unsuitable for 
prayer or fellowship or testimony regarding the 
spiritual life, or was produced apart from the voli- 
tion of the speaker under the influence of spiritual 
excitement or emotion. The evidence is in favour 
of the latter view : in other words, that the speaker 
was the subject of a Spirit-possession which moved 
him to speak ‘with the tongues of men and of 
angels’ (1 Co 13!). The distinction in the latter 
passage points to an ecstasy which on occasions 
appeared to be more than human, as if the Spirit 
used a human medium for angelic speech (cf. 
2 Co 12), It was used only in prayer (1 Co 14? #4), 
It was speech ‘not unto men, but unto God.’ To 
the outsider it appeared a species of soliloquy. 
Intellect or vofs was passive or dxapmos (1414). 
There were many types of tongues (yévn yAwoodv 
1210. 28): 

Undoubtedly St. Paul recognized it as a spiritual 
gift, but inferior, as, e.g., compared with prophecy. 
It was of no value to an unbeliever, because it 
could not lead to faith: cf. St. Paul’s application 
of Is 284% in 1 Co 147. Indeed, to both the out- 
sider and the unbeliever (v.%*) it would appear a 
kind of madness. Nor to the believer was it of 
real benefit unless there was an interpretation 
(v.13); and the speaker-with-tongues was coun- 
selled to pray for such an interpretation, as if his 
utterance per se were of little value. St. Paul was 
no believer in unintelligibility (v.¥): hence his 
emphasis on a e’onuos (‘capable of being ex- 
pounded ’) Adyos (v.%). He claimed the gift as one 
of his own (v.!8), but preferred five instructive 
words spoken with the understanding to ten 
thousand in a tongue (v.’%). If his words were 
not understood, it was like pouring words into the 
empty air (v.%). Hence an interpretation was 
essential, though this was a gift by itself and 
was not necessarily exercised by the speaker-with- 
tongues himself. 

It is obvious that the Corinthians were specially 
susceptible to such abnormal powers ; with a con- 
siderable section of the church yAwoookahia was more 
popular than teaching and prophecy, in spite of the 
fact that as a purely subjective phenomenon it 
was of no value to the outsider (drys), who could 
not even say ‘Amen’ to the formula of thanks- 
giving (v.8). The common sense of St. Paul was 
undoubtedly tried by its ineffectuality (‘your 
thanksgiving may be all right, but then—the other 
man is not edified !’ [v.!7 in J. Moffatt, The New 
Testament: A New Translation®, London, 1914)). 

There is no need to look for the origin of this 
experience among contemporary ethnic cults. 
That the atmosphere of the Hellenistic world of 
St. Paul was full of the phenomena of mysticism 
and eestasy is clear to all students of the mystery- 
religions. But the ecstatic manifestations of the 
Corybantic or Dionysiac devotee or the worshipper 
of isis and Osiris are simply parallels with the 
Corinthian Christian phenomena; they are not 
sources of it. KopuSarriay (to use Philo’s word, 
Quis Rer. Div. Heres, 69, quoted by Kennedy, St. 
Paul and the Mystery-Religions, p. 66) is a con- 
venient generic term for Divine possession as found 
in the revivals of ancient and modern religions. 
To Huxley the Salvation Army appeared to be a 
kind of ‘Corybantic Christianity,’ judged by its 
external phenomena of religious excitement and 
enthusiasm. At the same time, the phenomena 
that have accompanied revivals such as early 
Methodism, the Salvation Army, and the recent 
Welsh revival have rarely been of the type of 
yAwoookana: there have been sobs and ejacula- 
tions, but not unintelligible continuous speech. 
In a valuable appendix to his Earlier Epistles of 
St. Paul? (London, 1914) K. Lake (‘Glossolalia 


and Psychology,’ ch. iv. app. ii.) finds traces of 
glossolalia in the Testament of Job and in the 
magical papyri, e.g. the Leiden papyrus, where 
Hermes is invoked in unintelligible symbols. 
The use of strange words in magical formulas 
or charms which is to be found in circles alien 
to the apostolic communities may properly be 
adduced as parallels to glossolalia ; but it would 
appear that glossolalia speedily vanished from 
apostolic Christianity. There is no reference to 
it in the Apostolic Fathers. The passages quoted 
from Ireneus (Her. Vv. vi. 1) and Tertullian (c. 
Marc. vy. 8) are not convincing proofs that the 
practice was in vogue in their own times, while 
Chrysostom in the 4th cent. is unable to explain 
what its real nature was. Lake notes the case of 


the Camisards, a sect of French Protestants in the 


early 18th cent., who are known under stress of 
religious emotion to have ‘ uttered exhortations in 
good French, although, in their ordinary state of 
consciousness, they were incapable of speaking 
anything but the Romance patois of the Cévennes’ 
(loc. cit., p. 245). A clearer parallel to glossolalia 
is the more familiar case of the Irvingites, whose 
ecstatic utterances were an unintelligible jargon. 
Lake’s examination of the phenomena as a whole 
demonstrates that from the standpoint of psy- 
chology there is nothing in itself unreasonable in 
uncontrolled or uncontrollable speech. When the 
subliminal consciousness is called into play or 
energy by religious emotion, there results a para- 
phasia which may take the form of speaking 
languages previously not known by the speaker, or 
uttering speech unintelligible to the hearer. The 
whole subject is invested with renewed interest 
by the modern study of religious pathology and 
psychology. It would now appear that speaking 
with tongues, like so many other phenomena of 
the spiritual consciousness, whether in the records 
of the Scriptures orin non-canonical writings or in 
the general annals of the Christian life in all ages, 
is capable of reasonable explanation on psycho- 
logical lines, even if all the data fail to yield a 
satisfactory meaning to the inquirer. 

LITERATURE.—In addition to the works named under GirTs 
and PropHecy, the following may be consulted: K. Lake, The 
Earlier Epistles of St. Paul?, London, 1914; H. A. A. 
Kennedy, St. Paul and the Mystery-Religions, London, 1913 ; 
J. Weiss, Der erste Korintherbrief, Gottingen, 1910; F. G. 
Hencke, ‘The Gift of Tongues and Related Phenomena at the 
Present Day,’ in AJTh xiii. [1909] 193-206; W. James, The 
Varieties of Religious Experience®, London, 1903, lects. ix. and 
x.; E. Mosiman, Das Zungenreden, geschichtlich und psycho- 
logisch untersucht, Tubingen, 1911 (contains an excellent biblio- 
graphy). R. MARTIN POPE. 


TOPAZ (rord{i0ov).—Topaz is the ninth founda- 
tion-stone of the New Jerusalem (Rev 21”). The 
topaz of modern mineralogy was almost unknown 
to the ancients, and the stone denoted by rordfiov 
was probably that variety of olivine which is now 
termed chrysolite or peridot. It was.found in the 
rordstos vjoos of the Red Sea, Pliny (HN xxxvii. 8) 
speaks of it as held in very high estimation, ‘e 
virenti genere,’ and Strabo (XVI. iv. 6) says: 

‘The topaz is a translucent stone, sparkling with a golden 
lustre. It is not easy to distinguish in the daytime, because it 
is outshone, but at night it is visible to those who collect it. 
Placing a vessel over the spot as a mark, they dig [the stones] 
up by day. A body of men is appointed and maintained by the 
kings of Egypt to guard the place where they are found, and 
to superintend the collection of them.’ 

This ancient topaz was soft and easily engraved : 
‘eadem sola nobilium limam sentit’ (Pliny, loc. 
cit.). The modern topaz, on the contrary, is nearly 
as hard as a diamond. JAMES STRAHAN. 


TORMENT.—The noun ‘torment’ is the tr., in 


.all passages except one, of Bacavicpés, a Gr. word 


found in the NT only in Rev. In1 Jn 4 kéddaors 


is so tr. in AV (RV ‘punishment’). The cognate 
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verb Bacavltw is rendered ‘torment’ in four out of 
six passages, the exceptions being Rev 12? (AV 
‘pained,’ RV ‘in pain’) and 2 P 28 (AV and RV 
‘vexed’). In AV kaxovyéowaris in one of the two 
cases of its occurrence rendered ‘ torment’ (He 11°’: 
RV ‘evil entreat’). In 4 Ezr. ‘torment’ is the 
rendering of cruciamentum in ix. 9, xiii. 38 (AV 
and RV), of cruciatus in vii. 67 (RV), of tormentum 
in vii. 36, 38 (RV), of suppliciwm in vii. 66, 80, 84, 
86 (RV), of cruciamentuwm in ix. 12 (RV; AV 
‘pain’). Cruciare is tr. ‘torment’ in xiii. 38 (AV 
and RV) and torquere in v. 34 (RV). 

Torment is physical, or mental, or both. Of 
mental torment we have instances in 2 P 2°, where 
Lot is said to have ‘vexed’ (RVm ‘ tormented’) his 
soul with the lawless deeds of his neighbours ; in 
Rev 11°: ‘These two prophets tormented them 
that dwell on the earth’; in 4 Hzr. v. 34: ‘My 
reins torment (torquent) me every hour while I 
labour to comprehend the way of the Most High’ ; 
and in vii. 64: ‘ By reason of this we are tormented 
(cruciamur), because we perish and know it.’ 

Of physical torment in this life we have a few 
instances. In one passage the pangs of childbirth 
are likened to ‘ torment.’ The woman arrayed as 
the sun was ‘travailing in birth, and in pain to 
be delivered’ (Bacavifouévn rexetv, Rev 127). Such 
men as have not the seal of God on their forehead 
are tormented by the scorpions five months ; ‘and 
their torment was as the torment of a scorpion, 
when it striketh a man’ (Rev 9°). Of scorpions 
G. E. Post says (HDB, s.v.), ‘Their sting is very 
painful, frequently causing a night of agony, 
which nothing but a large dose of morphine will 
assuage.’ The torments of Babylon the Great 
consist of plagues, death, mourning, famine, and 
burning with fire (Rev 18%), especially the last 
(18-15), The heroes of Israel were ‘tormented’ 
(He 11°’, RV ‘< evil entreated’). 

To torments after death we have fairly numerous 
references in Rev. and 4 Hzra. Those who worship 
the Beast and his image shall be tormented with 
fire and brimstone; and the smoke of their 
torment shall ascend for ever and ever, there being 
no rest for them day or night (Rev 14°"). A 
similar punishment awaits the devil, the Beast, 
and the False Prophet, who, after being cast into 
the lake of fire and brimstone, shall be tormented 
day and night for ever and ever (Rev 20"). Those 
who have cast away despitefully the ways of God 
‘shall dwell in torments’ (4 Hzr. ix. 9). Those 
who have scorned God’s law must know it (or 
Him) after death by torment (ix. 12). The Messiah 
shall show the evil multitude ‘the torments where- 
with they shall be tormented, which are likened 
unto a flame’ (xiil. 38). Itis better with beasts 
than with men, for they know not of torments 
promised them after death (vii. 66). Fire and 
torments await the wicked (vii. 38). The apostates 
shall be tormented (vii. 72). The torments begin 
in the Intermediate Abode (vii. 75, 80, 86, 99), and 
are increased after the Final Judgment (vii. 36, 38, 
84). The pit of torment is synonymous with the 
furnace of hell (vii. 36). Other instances of future 
torment are found in 2 Bar 36% 516 523 54l4f. 552.7 
56} 59? 4 788 83° 859, 


Lireraturt.—R. H. Charles, The Apocalypse of Baruch, 
London, 1896; P. Volz, Jtdische Eschatologie, Tiibingen, 1903, 
§ 39; Libri Apocryphi Veteris Testamenti, ed. O. F. Fritzsche, 
Leipzig, 1871; DCG, s.v. ‘ Torment.’ 


WILLIAM WATSON. 

TOWN -CLERK.— The town-clerk of Ephesus 
(Ac 19*41), who displays tact and also points out 
the illegality of the whole proceedings of the 
crowd, with the proper means of redress if there 
be a real grievance, was a typical official of a 
Greek city with the Athenian type of constitution. 
In cities like Ephesus, which were the headquarters 





of a Roman governor, the town-clerk appears to 
have acted also as a kind of intermediary between 
the proconsul (with his staff) and the municipal 
authorities. The Acts narrative is in fact a pre- 
cious document for the understanding of the town- 
clerk’s position. With the advent of the Empire 
the free democratic constitution of most provincial 
cities was suspended. The assemblies could be held 
only with the permission of the governor, who 
was an Imperial official (cf. 19°81). Nolonger could 
a citizen bring a proposal before the assembly per- 
sonally, but only through the presiding official. 
The old council of annually elected citizens re- 
mained, as did the old magistracies. These offices 
were held only by the rich, as no salary was at- 
tached to them. The orparnyol (see MAGISTRATE, 
PR#TOR) and the ypauuareds Trot djpov formed the 
magisterial board of the city. Every measure to 
be brought before the people must first have had 
their approval and support. These magistrates 
seem to have presided over the assembly in rotation. 
A decree passed by the assembly required the con- 
firmation of the governor before it could become 
law. The high importance of the town-clerk 
appears from the fact that his name alone is fre- 
quently given as a means of dating a decree, and, if 
it is his second period of office, inscriptions indicate 
that in the usual way. An inscription of Bran- 
chide in the same province of Asia as Ephesus 
(Greek Inscriptions in the British Museum, no. 921) 
provides the best illustration of the import of this 
riotous assembly in Ephesus (C. G. Brandis, in 
Pauly-Wissowa, ii. [1896] col. 1551). A citizen of 
Branchide in 48 B.C. is celebrated on it as having 
gone on an embassy to Rome and restored to the 
pee of Branchide their former assembly and 
aws. Under the Empire privileges were apt to be 
taken away from cities if they were abused. This 
had happened in the case of Branchide, and only 
the intervention of a prominent citizen, who took 
the journey to Rome and doubtless spent a large 
sum of money, was able to recover their old rights 
for the populace. So in Ephesus and elsewhere the 
local officials were most careful to avoid punishment 
from the Roman authorities on account of assemblies 
illegally summoned. 

LITERATURE.—O. Schulthess, 8.v. ypauparets in Pauly-Wis- 
sowa, vii. [1912] cols. 1708-1780; J. Menadier, Qua condicione 
Ephesti usi sint inde ab Asia in formam provincie redacta, 
Berlin, 1880; H. Swoboda, Die griechischen Volksbeschiliisse, 


Leipzig, 1890; W. M. Ramsay, St. Paul the Traveller and the 
Roman Citizen, London, 1895, pp. 281 ff., 305. 


A. SOUTER. 

TRADE AND COMMERCE.—4. Introductory.— 
Trade and commerce occupied almost as great a 
place in the life of ancient communities as they 
doin modern times. Indeed, apart from such de- 
velopments as the railway, the steamship, the 
telegraph, and the telephone have introduced, the 
chief difference between the two periods might be 
found in the somewhat changed attitude of the 
leisured and professional classes towards them. 
The attitude which the philosopher Plato adopts 
towards manual industries as Bdvavoo, ‘base, 
ignoble, vulgar,’ was only too faithfully followed 
by the whole class of writers, Greek and Roman. 
It is wonderful how long the absurd hypocrisy 
has persisted in Europe, by which the very pro- 
cesses which bring the necessaries of life within 
our reach, and the very sources from which 
directly or indirectly many draw their income, 
are despised. 

It would have been hardly necessary to mention 
this attitude except for the reason that it affords 
a ready explanation of the scant mention which 
trade and commerce receive in the ancient authors. 
The extreme meagreness of our information makes 
it impossible to give any comprehensive or detailed 
account of the subject. The inscriptions are here 
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more valuable than the authors, and even they as 
a rule make mention of commercial matters rather 
by accident than of set purpose. The everyda 
experience of life is not as a rule that with whic 
writers earlier than our own period have thought 
fit to deal. The obvious is avoided, and we are 
often left to inference more or less hazardous. 
There is one way, however, in which the permeat- 
ing influence of trade makes itself everywhere felt, 
and that is in the language of metaphor. The 
Roman writers, for example, constantly employ 
metaphors from book-keeping. 

The Jewish attitude to trade was altogether 
healthier than that of their Western neighbours. 
It was the custom to have every Hebrew child, 
whatever his station, taught a handicraft. The 
advantage of such a system from the mere health 
point of view, as a prevention of exaggerated 
mental development, is obvious. The prudential 
gain, under altered circumstances, is no less so. 
St. Paul, though a Pharisee, had been taught the 
trade of making tents out of rough Cilician 
material, and this enabled him to be independent 
of his churches. The valuable fruit of this inde- 
pendence was seen in his power to rebut charges 
that were levelled at fellow-apostles, who accepted 
a lawful material recompense for evangelistic 
work. The true Christian attitude has always 
given labour, however humble, an honourable 
place. It could hardly be otherwise, seeing that 
the Master Himself was a carpenter by trade, and 
that a large proportion of the early converts gained 
a livelihood from manual labour, whether as free 
men or as slaves. 

2. In the NT.—The NT contains a considerable 
body of references to trade in one aspect or 
another, some of which may be mentioned here, 
while others are reserved for later mention. St. 
Paul (2 Co 2?") contrasts himself with the many 
who ‘hawk (make merchandise of, kamndevovtes) 
the word of God.’ ‘Christ has bought us (é&ny6- 
pacev) from the law’s curse’ (Gal 3°; cf. 4°, 1 Co 
6 773-30); we are advised ‘to buy up,’ ‘make 
a market of’ (é&ayopaféuevor) the oe (Eph 
516, Col 4°; ef. Ramsay, St. Paul the Traveller and 
the Roman Citizen, London, 1895, p. 148f.). “One 
of St. Paul’s favourite words is Aoyifoua, ‘reckon,’ 
‘calculate’ (literally) (cf. Ro 4°-4: of some forty 
instances in the NT, only seven belong to other 
authors; cf. the rarer word éA\oydw, éAdoyéw, 
Ro 533, Philem#’). He constantly uses otros, 
mrdouréw, wrourivw (e.g. 2 Co 89, 1 Co 15, Ro 24, Eph 
1’) of spiritual wealth; cf. Oncavplfw (Ro 2°), A 
metaphor from the testing of coin, etc., is déx«yos, 
‘approved,’ and cognates (Ro 14°, 2 Co 10%, etc.) ; 
a metaphor from the earnest, the large portion of 
the price paid as a first instalment of a debt, is 
dppaBdv (2 Co 1” 5°, Eph 14), and BeBardw, BeBalwors 
(1 Co 16, Ph 1’) are supposed by some to be con- 
nected with surety. Partnership in business is 
suggested by xowwvds (2 Co 1’, etc.), Kowwvia, 
peroxy (2 Co 6! 849%, Ph 1°), cuvkowwrds, suvKow- 
wvéw, cuvpéroxos (Eph 3° 57%", Ph 4%, Ro 117”). 
Profit, gain, is suggested by xépdos (Ph 3”), by the 
constant use of mepiccds and its derivatives, by 
mreovatw, mreovetla (2 Co 8° 9°, etc.), and perhaps by 
xaprés. Indeed, the language of St. Paul especially 
constantly suggests a mental background of trade 
and commerce, only natural in one brought up in 
great cities like Tarsus and Jerusalem. (On the 
subject of St. Paul’s metaphors, see J. S. Howson’s 
Metaphors of St. Paul, new ed., London, 1883, and 
W. M. Ramsay’s Luke the Physician and Other 
Studies in the History of Religion, London, 1908, 
ch. x.) ; 

3. Trade and the Roman army.—Trade in the 
Roman Empire both preceded and followed the 
eagles of the Roman army. That it preceded is 


a natural inference from the invariable practice of 
traders, who seek for every market that they can 
get, even at great Seat risk. The ancient 
authors naturally say little of this phase of activity. 
But the facilities for greater trade activity opened 
up by the legions enormously increased its volume. 
The armies helped trade not only by keeping the 
population of a conquered country in subjection, 
but also by the building of those splendid military 
roads which, constructed for military purposes, 
benefited trade no less, by the rapidity and the 
security of movement which they made possible. 
The requirements of the army itself also brought 
trade to remote parts of the Empire. The soldiers 
were in time of peace citizens accustomed to the 
use of certain commodities and comforts. Traders, 
in order to supply these, settled at the armed 
camps and outposts, and the rows of their shops 
helped to convert the camps into towns. They at 
the same time served as valuable agents of Roman- 
ization, and helped the provincials to become 
Romans, in externals at least, in a very short time. 
Fifty years after Gallia Narbonensis became a 
province, all the business done by the provincials 
was done through the Roman merchants. The 
vast numbers of these in the rich Roman province 
of Asia as early as the beginning of the Ist cent. 
B.C. are revealed by the statistics of the Italians 
murdered by Mithradates, variously given as 
80,000 and 150,000. Later evidence with regard 
to Asia points the same way. So with regard to 
Africa in the same century, our authorities show 
the abundance of Roman merchants, bankers, and 
commercial companies. In London, about the time 
of the death of St. Paul, the merchant class was 
already large, though the province Britain was 
then new. The importance of such merchants is 
also seen from the fact that, being Roman citizens, 
they constituted the aristocracy of every provincial 
community in which they lived. 

4, Inter-provincial trade.— Not only were Italian 
traders to be found in all parts of the Empire, but 
provincials from one part are found established in 
trade in another part. At a place like Aquileia, 
a Knotenpunkt and distributing centre of com- 
merce between the North-East provinces, Italy, 
the East, and Africa, there was a cosmopolitan 
population. But the Orientals were the great 
traders. The great Phcenician and Syrian cities 
had factories in Italian cities like Puteoli and 
Rome. Alexandrian commerce found readymarkets 
in the great coast towns of the Black Sea. The 
officer who had charge of St. Paul found an Alex- 
andrian trading vessel at Myra in Lycia (Ac 27). 
The graves of Syrian merchants in particular are 
to be found all over the Roman Empire, and there 
is abundant evidence of their importance as 
bankers in the 5th and 6th cent. records of Gaul. 
There is, strangely, no evidence for commercial 
settlements of Jews. 

5. Coins and bills.—As mediums of exchange 
coins and bills were in universal use, and the 
system of banking had reached a very considerable 
development. The coinage system of the Roman 
Empire was based on a settlement made between 
the senate and Augustus (15-11 B.c.). The right 
of coining gold and silver in Rome was reserved to 
the Emperor, but the senate was authorized to 
issue copper and brass coins, with the letters SC 
(=senatus consulto) stamped on them. The 
governors of senatorial provinces had the right to 
issue coins, which after A.D. 6 bore the portrait, 
not of the governor, but of a member or members 
of the Imperial family. The weight of the aureus, 
or gold coin, was reduced by Augustus from jy of 
a pound (=126 grammes), the weight of Julius 
Cesar’s, to 345 (=120 grammes). The weight of 
the silver denarius remained as before, 60 grammes. 
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In the senatorial coinage brass (awrichalcum, used 
to render yadxodrBdvy in certain Latin versions of 
Rev 218, copper alloyed with 20 per cent of zinc) 
was used as well as copper. The supervision of 
the senatorial coinage was nominally under the 
charge of three commissioners of senatorial rank, 
tres uiri auro argento ere flando feriundo (‘ for 
the melting and striking of gold, silver, copper’). 
The Imperial mint was a branch of the Imperial 
household, supervised by the a rationibus, or 
Keeper of the Privy Purse. The coinage from the 
Roman mint was inadequate to meet the needs of 
the great Empire, and was supplemented by other 
issues, which were also legal tender. Settlements 
of Roman citizens outside Italy (colonia) might, if 
the Imperial permission were granted, issue bronze 
coins, a privilege which apparently was withdrawn 
about A.D. 70. A number of cities and unions of 
cities (xowd) in the Eastern provinces were allowed 
to issue coins. Syrian Antioch and Cesarea in 
Cappadocia (now Kaisarieh) issued large numbers 
of silver coins, and the cistophorus of republican 
times (cf. Cic. At. If. xvi. 4) in Asia was replaced 
by a coin of the value of three Roman denarii. 
An enormous quantity of bronze was also coined 
in the East. The needs of the East were further 
in great part de Ss for by an Imperial mint at 
Alexandria. Besides these, smaller Imperial mints 
existed throughout the provinces, and the senate 
had a mint at Syrian Antioch; Lugudunum 
(Lyons), for example, served as a mint for the 
Gallic provinces. 

An aureus was equivalent in value to 25 denarit. 
Under Nero both were reduced in weight, the 
aureus to # of a pound, and the denarius to 55 of 
a pound; the quality of the denarius was also 
debased. The wictoriatus (so called because it has 
Victory crowning a trophy as reverse) deserves 
mention. It was a silver coin, originally ;, of 
a pound in weight, in reality a Greek drachma, 
adopted by the Romans for purposes of trade with 
the Greeks of Southern Italy. Half victoriati and 
one double victoriatus have been found. Its weight 
was at least twice reduced. The senatorial coins 
in the baser metals, above mentioned, were the 
brass sestertiws (four asses), brass dupondius (two 
asses), the copper as, and the copper semis. The 
original value of the denariws was, as the name 
indicates, ten asses. The denarius was the 
standard coin in the Empire, and in it all legal 
payments were made. 

6. Bonds and bankers.—The bond (syngrapha) 
and the banker (¢rapezita, tarpessita [Plaut.]) were 
Greek institutions, as their Greek names show 
(cvyypapy, Tpamevirns ; cf. Mt 2527, Mk 11", and ||). 
In early Roman times a man’s word was his 
bond. Contracts (sponsiones, stipulationes) were 
verbal, made in the presence of witnesses, and not 
written down. The whole system of credit had 
been elaborated by the Greeks of the Hellenistic 
period. The universality of the Greek language 
was accompanied by the Greek commercial system. 
The Romans readily adapted themselves to it. 
Syngrapha was used to indicate a bond, permutatio 
a bill of exchange, and perscriptio a cheque or 
banker’s draft. The men who engaged in financial 
operations were called negotiatores, and are origin- 
ally to be distinguished from the mercatores, 
merchant princes; but in Imperial times the dis- 
tinction became obliterated. Two instances of the 
value of the negotiatores may be given. Cicero, 
in spite of his good government of the large pro- 
vince of Cilicia (the name included in his time 
Cilicia, Cilicia Tracheia, Pamphylia, Lycia, Pisidia, 
Isaurica, Lycaonia, Phrygia, and part of Galatia 
[Ramsay, Historical Commentary on the Epistle 
to the Galatians, London, 1899, map opposite to 
p- 103]), was able to acquire about £18,000, which 
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he deposited at Ephesus on his return journe, 
(Correspondence of M. T. Cicero, ed. R. Y. Tyrrell 
and L. C. Purser, 7 vols., Dublin, 1879-1901, vol. 
iii. p. Xxxvi). If he had not been so anxious for 
a triumph he could doubtless have entered Rome 
and cadivol a cheque there. As it was, Pompey 
annexed Cicero’s savings for the civil war. It is 
highly probable, also, that the great collections of 
the Pauline churches in the four provinces (Galatia, 
Asia, Macedonia, Achaia, Ac 20, etc.) for the poor 
Christians at Jerusalem were conveyed there, 
not in coin, but in the form of bank drafts on 
Jerusalem. The risk of conveying large sums by 
land and sea was considerable. 

7. Profits With regard to the profits made by 
Roman traders not much can be said. Friedlander 
(Roman Life and Manners under the Early 
Empire, i. 305) estimates that modern profits of 
European trade range between 10 per cent in 
Europe and 66 per cent in Japan, and is of opinion 
that Roman profits must have been still greater. 
The state of universal peace and the security of 
travel in the Ist cent. must certainly have con- 
duced to the quicker circulation of money and the 
expansion of trade. 

8. Trayvel.—In modern times correspondence and 
advertisement play a much larger part than they 
did in ancient times. If even we, however, have 
been unable to dispense with the personal inter- 
view (and indeed German foreign trade has been 
built up mainly by the persuasiveness and resource 
of German commercial travellers), in the Ist cent. 
it played an important part. The merchant prince 
himself made long journeys by sea and land from 
end to end of the Empire to sell his wares. Horace 
makes several allusions to the hardship of constant 
travel undergone by them in the pursuit of wealth 
(Carm. 1. i, 15-16, xxxi. 10-11, Il. xxiv. 39-40, 
Serm. I. i. 4-6, 16-17, Ep. 1. i. 45, xvi. 71, Ars Poet. 
117). The mercator seems to have impressed him 
as one of the greatest of fools. Other authorities 
are in accord with him as to the daring and tireless 
activity of the class. 

One or two specimen voyages may be referred to 
in illustration. The best known case is that ofa 
merchant Flavius Zeuxis of Hierapolis in Phrygia, 
an inland city, be it observed, who voyaged from 
Asia to Rome seventy-two times (CIG, 3920), 
taking the dangerous route by the south of the 
Peloponnese on each occasion, instead of the easier 
method of trans-shipment over the Isthmus of 
Corinth. A certain Gaius Octavius Agathopus at 
Puteoli mentions that place as his final home after 
many wearisome journeys East and West (CJL x. 
2792). The Black Sea ports, Britain, and Ireland 
were known to such traders. The love of Christ 
led St. Paul to take the same risks as the 
merchants took for less worthy motives. Besides 
the classic account of the great voyage in Ac 27, 
we learn from 2 Co 11°-°6, which of course ante- 
dates, and does not post-date, as Pelagius imagined, 
the narrative in Acts, that St. Paul had suffered 
shipwreck three times, and had spent a night and 
a day in the deep, also that he had been in perils 
in (on) the sea. 

9. Merchant ships.— There were, of course, 
various kinds of merchant vessels. There were 
the heavy merchantmen, or oncrarie naves, the 
ponto and the corbita, of which the first appears 
to have been Gallic in origin (cf. Cas. de Bell. Ciu. 
Ii. xxix. 3, xl. 5). A mosaic found in the province 
of Africa shows us a ponto with a mainmast and a 
square sail, and with a foremast which appears to 
be dipped; it is also provided with long planks 
(wales) outside the bulwarks on either side, to 
protect the steering paddles. The stern is sharply 
pointed. The corbita, or basket-shaped vessel 
(from corbis, ‘ basket’), was, as its name indicates, 
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a much dumpier structure and a very heavy craft. 
These two kinds of vessel would of course be more 
useful for river traffie. Lighter craft, more suit- 
able for the open sea, were the actuaria (from ago) 
and myoparo. They are represented in the mosaic 
referred to as having a single mast and oars in 
addition to sail. They were designed for rapid 
rowing, and had a bank of oars, numbering from 
ten to thirty. Their character made them useful 
as dispatch-boats, and we hear of them as also 
used by pirates. They, however, used the myoparo 
(uvordpwv, from pis, ‘rowing-boat,’ and apr, 
‘light ship’) more frequently. Other craft which 
may be mentioned are the fishing-boat, very much 
like our own salmon-coble, alltel horeia, horicula, 
and carrying nets; the stlatta, greater in breadth 
than in length, used for river traffic ; and the celoz, 
a light rowing-boat. 

10. Roman docks, etc.— Rome was itself a 
harbour-town, the he be for landing merchandise 
being at the foot of the Aventine Mount on the 
Tiber, and called the Emporium (éumépiov). This 
quarter became more and more covered with large 
warehouses (horrea). Much, perhaps most, of the 
traffic which came to Rome by water did not come 
in ships direct. The great sea-harbour_ of Rome 
was at the mouth of the Tiber, at Ostia (lit. 
‘mouths’). Ostia is now a mile or two from the 
sea, owing to the silt thrown up throughout 
centuries by the yellow river (flawus Tiberis), but 
the thorough excavation which the site is now 
undergoing at the hands of the Italian Government 
has revealed its importance. Horrea were long 
buildings bounded by a street on each of the longer 
sides, and divided by a wall longitudinally into 
two rows of store-rooms, placed back to back. 
Sometimes they formed the boundaries of a platea 
(square). At Ostia they were used to receive the 
heavy goods, pending their transportation up the 
Tiber on barges to Rome. From the warehouses 
in Rome, which were partly public and partly 
private, and not all situated in the Emporium 
quarter, the goods found their way to the taberne 
(shops), and thus to the private purchasers. There 
must have been large warehouses at Alexandria 
and Puteoli in connexion with the great corn 
traffic between Egypt and Italy, as well as at 
other ports (cf., in fact, the name Emporie, of 
a Greek city in N.E. Spain). We find instances 
of factories in the West belonging to Easterns. 
For example, various Syrian and Pheenician 
cities had factories at Puteoli, Rome, Naples, 
Portus, Ravenna. The Alexandrians had them 
at Perinthus (modern Eregli) in Thrace, and at 
Tomis (near modern Constantza) on the Black 
Sea. 

44. Fairs.—The great fairs held in various parts 
of the Empire played their part in the dissemina- 
tion of trade. The Mysteries of Eleusis near 
Athens and of Samothrace, the Feasts of Dionysus 
at Argos and of Pythian Apollo at Delphi, the 
Isthmian Games at Corinth, and the Olympian 
Games in Elis (Peloponnese), all attracted countless 
visitors and stimulated trade, being the ancient 
counterparts of the Stourbridge, Leipzig, and 
Nijni Novgorod fairs of more modern times. 
Thus the pursuit of athletics and of religion 
benefited trade. 

42. Customs dues.—The harbour or customs dues 
in our period are not known. They were probably 
not high. The Empire was divided into large 
customs districts, and an ad ualorem duty was 
charged on goods passing from one of these to 
another. A wicesima (5, t.e. 5 per cent) duty is 
known for Sicily and Africa, and was probably 

eneral; a quadragesima (25, 1.e. 24 per cent) 
uty was also in use, for example, in the province 
of Kea in the Bithynia-Pontus and Paphlagonia 


group, and in the ‘ Three Gauls’ (Gallia Lugudun- 
ensis, Gallia Belgica, Gallia Aquitanica). 

13. Trade with distant countries.—(a) Egypt 
and India.—Some account may now be given in 
detail of the distant countries with which trade: 
was carried on by the Mediterranean peoples. 
Egypt holds a very important place. Not only did 
that country supply a third of the corn consumed 
in Italy; it was also the home of the papyrus 
plant, so extensively used as writing material. 
From there also were exported various building 
stones (cf. Stat. Silwae I. ii. 86, Assouan), linen, 
glass, embroidered stuffs, ete. It was, further, the 
way to East India, the source of pepper, pearls, etc. 
From Alexandria the journey to Coptos up the 
Nile took twelve days, with a favourable wind. 
At Coptos the goods were laden on camels and 
Berenice-Troglodytice to the S.E. was reached in. 
eleven or twelve days. Berenice with its ware- 
houses was a centre for Arabia, India, and Ethiopia, 
and the trade-routes were guarded by Roman 
garrisons, which had also dug wells. Doubtless 
this was the route taken by the eunuch of the 
Candace mentioned in Ac 8. Thirty days were 
required to go from Berenice to Ocelis in Arabia at 
the south end of the Red Sea, or to Cane on the 
south coast of Arabia. From Cane it was forty 
days to Muziris on the coast of Malabar, whence 
goods went to Barace (Barygaza), their ultimate 
destination. The unloading and loading took little 
time, and in December they started the return 
journey. The whole journey from Alexandria to. 
Barace and back took six months. From South 
Arabia, especially through Adane (Aden), came 
incense (cf. ‘grana turis unius assis, Arabice 
arboris lacrimas,’ Tert. Apol. 30) and other per- 
fumes, spices, and precious stones. From the Great 
Lakes, East Africa, and Somaliland ivory was 
brought via Abyssinia to the Nile. 

(6) Syria.—Syria was itself an important centre 
of production. The purple dyes of Tyre and Sidon 
are constantly referred to in ancient literature 
(cf. Stat. Stilwae 1. ii. 139, ‘qua pretiosa Tyros. 
rubeat, qua purpura suco Sidoniis iterata cadis,’ 
and especially Mayor on Juvenal, Sat. i. 27). 
Artistic work in glass was also associated with 
Sidon, and throughout Syria fine linen (Lk 16”, 
Rey 1812: 16 198 14) was woven from the flax of the 
country. But Syria’s chief significance was as a 
halfway house for the merchandise of the Further 
East. In addition to the Indian route mentioned 
in the last paragraph, goods from India could be 
brought by the port of Charax at the mouth of 
the Persian Gulf, by the Euphrates, and then by 
the caravan route passing through Palmyra to: 
Damascus. The importance of Palmyra (cf. W. 
Wright, An Account of Palmyra and Zenohia, 
London, 1895) was very great. The tariff levied by 
that city brought it the greatest material prosperit, 
(cf. Gibbon’s Decline and Fall, vol. i. ch. xi., ed. 
J. B. Bury, London, 1905, p. 306). Another trade- 
route which passed through Syria was that by the 
head of the Arabian Gulf to Petra through Bostra 
to Damascus or, for southern Syria, to the port of 
Gaza. 

(c) China.—Silk from China also reached Italy 
in part through Syria. Yellow silk from Cos (Coe 
westes) and from Assyria (bombycine uestes) made 
from the cocoon of the wild silk-worm (bombyx) 
was the first kind known to the Romans, and 
references to these products abound from the 
beginning of the Augustan Age to the seventh 
decade of the Ist cent. A.D. But this sort was 
ousted from the market by the superior pure white 
silk of China (serice [from Seres, the Chinese] or 
holoserice [‘ all-silk ’] westes [to the examples of the 
latter word in Lewis and Short’s dictionary add 
pseudo-Augustine, Sermons, cclii. 1, celxil, 1)). 
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Raw silk and silk thread were also exported. 
Four trade-routes brought the silk products of 
China to Rome: (a) the overland route from 
Northern China through Chinese Turkestan to 
Bactria, by the Caspian gates to Media and the 
Euphrates; (6) a branch of this, crossing the 
Pamirs from Kashgar and descending the valley of 
the Indus to Karachi, thence by sea to the Persian 
Gulf; (c) from Central China through Tibet and 
Nepal to Palibothra on the Ganges, down the 
Ganges, and then by sea to Egypt ; (@) from Catti- 
gara (Tonkin) (Jones, A Companion to Roman 
History, p. 320). 

(d) The Baltic coast.—The amber trade opened 
up the north of Europe and the Baltic coast. From 
the latter district it was brought to Italy by a 
route which eventually passed through Carnuntum, 
an important military station (now Petronell, near 
Vienna) on the upper Danube. The discovery of 
various hoards of Roman coins and articles in 
Northern Europe suggests that there was a trade 
in other commodities as well. Certainly timber, 
iron ore, and gold were obtained in the northern 
provinces. 

(e) Gaul and Britain.—The Romans had entered 
Gaul, even before Czesar’s conquest of it, from the 
old province of Gallia Narbonensis up the Rhone 
valley from Marseilles (later from Arles), and from 
Italy by the Great St. Bernard Pass. A cask of 
Italian or Narbonese wine bought a Gaulish slave, 
and it seems to have been chiefly wine that the 
Roman traders brought. Gallic clothing and 
pottery were also bought by the Romans. At the 
other northern corner of the Empire, at Dioscurias 
or Sebastopolis in the Caucasus, there was a great 
trading centre, at which the products of Southern 
Russia were exchanged. The lead-mines of the 
Mendip hills and North Wales were worked by the 
Romans. Iron was extracted in the Weald and 
the Forest of Dean, and gold in West Wales. A 
trade-route existed from Britain to the mouth of 
the Loire. But the most important country for 
the supply of minerals was Spain, from which 
copper, lead, silver, gold, and tin were obtained. 
From this short account, pieced together from 
scanty data, it is difficult to realize the tremendous 
commercial activity of Rome in every direction 
open to her. 

414. Centres of distribution.—Not much is known 
of the distribution of the goods. Juvenal’s words, 
‘iam pridem Syrus in Tiberim defluxit Orontes’ 
{Sat. iii. 62), are typical of the whole Empire. At 
Rome was the greatest distributing mart of the 
world. There everything that could be bought for 
money was obtainable. Other great distributing 
centres were Corinth (the most natural explana- 
tion of ‘they of Chloe’ [1 Co 11] is that they were 
business agents of a house trading between Corinth 
and Ephesus), Alexandria, Syrian Antioch, Arelate 
(now Arles). Alexandria was a distributing centre 
for paper, spices, etc. Tin was in stock almost 
everywhere, though found only in the West in a 
natural state. Amber was to be found every- 
where. Iron goods—for example, Roman-made 
weapons—were universally known. The Italian 
pattern of stewpan or casserole has been found in 
various parts of Northern Europe. Greek pottery 
from the islands of the Agean was sold widely, 
but Western was no less important (the classic 
work is that by J. Déchelette, Les Vases céra- 
miques ornés de la Gaule romaine—Narbonnaise, 
Aquitaine et Lyonnaise, 2 vols., Paris, 1904; see 
also the literature referred to in P. Gwynne, The 
Guadalquiver : its Personality, its People, and its 
Associations, London, 1912). Each maker had his 
own hall-mark ; the wares of Saguntum, Arretium, 
Mutina, Lyons, and other centres can thus be 
traced over the Western Empire. So also Alex- 
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andrian glass articles, Syrian fine linen fabrics, 
Italian wines, sausages, and hams, African carpets, 
Gaulish, Numidian, Rheetian, and British clothing, 
Tarentine wool, Cartagena fish-sauce, etc., were 
on sale in the most unlikely places. ; 

45. Articles of commerce.—(a) Slaves.—But it 
is now time to pass to a more detailed account of 
the articles of commerce themselves. The most 
important of them were theslaves. Of these some 
of course were born in the house (uerna, ancilla, 
olxérns, olxéris) of mothers who were already house- 
slaves, and had for fathers either the master or 
another slave. By law every such child was a 
new slave for the master. But the household of 
slaves was also, and perhaps mainly, added to by 
purchase. All slaves were valued as representing 
so much capital, as well as for the service they 
rendered. Hardly a household existed without 
one, and no person of the slightest consequence 
would go out into the street unattended by one or 
more slaves. There were also grades of slaves, 
the more important having at their beck and call 
under-slaves, wicarit. They also varied in stand- 
ing and cost according to the purpose for which 
they were bought. For instance, the beautiful boy- 
slave (puer delicatus ; Stat. Siluae I. i. vi., laments 
for the death of such), as a luxury of the rich, 
sometimes, if not always, used for immoral pur- 
poses (cf. uwadaxol, 1 Co 6°), was exceedingly costly. 
But the rough farm labourer class of slave could 
be obtained cheap. Town service was much more 
highly appreciated by the slave class than ceed 
service, and a refractory town slave could thin 
of no greater punishment than to be sent to his 
master’s country estate (Horace, Saé. Il. vii. 118). 
The slave born in the house grew up with the 
master’s lawful children, and thus a close rela- 
tionship was established between them, a sign of 
which is the fact that the house-slave referred to 
his master by his ‘Christian’ name, prenomen. 
The earliest purchased slaves were obtained 
directly through war, for the word mancipium 
comes from manu capere, but later through the 
medium of the slave market, a regular institution 
of all the ancient States; slaves reached this slave 
market generally as booty taken in war. Every 
successful war in which Rome took part brought 
in a number of captives as an essential part of the 
booty. After a victory or the capture of a town, 
thousands of captives were sold by the guestor, 
either on the spot or at the nearest market. 
Another source of slaves was the robbery of 
defenceless persons committed by pirates and 
highwaymen, but this source had greatly dried up 
by the Ist cent. A.D. Different nationalities were 
associated with different aptitudes and held in 
various esteem. Phrygians, like Onesimus (in 
Philemon), were little esteemed, and were com- 
monly employed to wait at table. Many interest- 
ing facts with regard to slaves must be omitted 
here, as we are concerned with them merely as 
articles of merchandise. 

(6) Wild beasts.—The purchase of beasts for 
gladiatorial shows has some interest owing to the 
(metaphorical) expression of St. Paul (é@npio- 
uadxnoa, 1 Co 15) and the experience of Ignatius, 
who was condemned to face the beasts in the 
arena at Rome (Ignatius, Ep. ad Rom. ; Irenzus, 
adv. Her. Vv. xxviii. 4). Beasts wild and tame 
were exhibited, or hunted by trained men. The 
wild beasts fought with one another or with men. 
The animals appearing in such exhibitions were 
elephants, lions, panthers, leopards, and bears 
from foreign parts, especially from Africa, besides 
stags, boars, and bears from Europe. Later in 
becoming known to the Romans were the hippo- 
potamus, crocodile, rhinoceros, anthropoid ape, 
Gallic lynx, giraffe, tiger, zebra, elk, and bison. 
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Governors levied these contributions on the sub- 
jects of Rome, as is shown by the reiterated 
appeals of Celius in Rome (Cic. ad Fam. viii.) to 
Cicero in Cilicia, to send him panthers for a show 
which he wished to give. The variety of the beasts 
shown is surpassed by the vast and incredible 
numbers in which they are said to have appeared. 
Augustus records that 3,500 African beasts were 
killed at his shows; at the dedication of the 
Colosseum in A.D. 80, 9,000 tame and wild beasts 
were killed, while in a.p. 107, after Trajan’s 
second Dacian triumph, the number totalled 11,000. 
Details of all the means of acquiring these animals 
would be of the greatest interest, but they have 
not come down to us. 

16. Food supply.—(a) Bread.—Something must 
be said of the Roman food supply. The corn was 
separated from the chaff either by animals, com- 
monly horses, or by threshing machines worked 
by animals (cf. 1 Co 9°, 1 Ti 518), or by flails. 
On the threshing floor, carefully prepared for the 

urpose, the corn was shaken out from the husk. 

he chatf of far (spelt) adhered so closely to the 
grain that it could be separated only by pounding. 
If the wind was not strong enough to blow away 
the chaff, a wicker basket (rrvov, wannus, Mt 32) 
was used for winnowing. The staple food of the 
early Roman was porridge (pywls) made of pounded 
far. The pounding process gave rise to the name 
pistor, which thus came to have the meaning 
‘baker.’ Triticum (tritticum), ‘winter wheat,’ 
was grown in dry soils; of this, a variety siligo 
was the source of the finest flour. Barley (hordewm) 
was little used as human food except by slaves and 
gladiators. Millet (panicum or milium) was grown 
chiefly in Campania, and oats (awena) were sown 
only for green fodder (for which the general word 
was farrago). Other crops grown for fodder were 
lucerne, vetches, and tares. Peas and beans of 
various types were largely cultivated, especially 
lupines. The production of bread was long, as 
in Britain and elsewhere, a purely household 
matter. For boulangerie one depended on the 
work of the slaves at home; for pétisserie one had 
to resort to the shops, probably most of them 
Greek. The handmill or quorn (mola), worked by 
women, was a feature of every house; the larger 
houses had mills worked by asses or mules. 
Water-mills were also known. The loaves were 
for the most part much smaller than those to 
which we are accustomed in Britain, being more 
like large rolls. Leaven (fjun, Latin fermentum) 
was usually employed in baking, unleavened bread 
being regarded as less health-giving. The result- 
ing paste (dvpaua, massa, 1 Co 5°, ete.) was formed 
on the baking-board, either by hand or in a mould. 

(6) Olive-oil.—The use of butter seems to have 
been very rare, except for medicinal purposes. 
Its place as a food was taken by olive-oil. It 
would be difficult to exaggerate the importance of 
the olive in the ancient world. The extent to 
which it was grown in Mediterranean lands is 
vividly shown by a map published in Deissmann’s 
St. Paul: a Study in Social and Religious History, 
London, 1912. In Italy the olive area commonly 
begins where the uppermost part of the vineyard 
stops, on the mountain slopes. St. Paul refers in 
a well-known simile to the difference between the 
wild olive (dypiédaos, oleaster) and the cultivated 
olive (édala, olea) and to the grafting (Ro 1117-4) of 
the former on the latter, a process probably less 
frequent than the reverse. The cultivated olive 
was introduced by Greek colonists to Italy. The 
Sabine country provided the largest yield, and the 
best oil came from Venafrum (modern Venafro) in 
Samnium. Young trees were not removed from 
the seed-plots till they were five years old. They 
attain considerable age, and do not bear to their 
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full capacity for a number of years. Olive-grow- 
ing was therefore a trade for the capitalist, who 
could wait for his returns. Before the fruit was 
fully ripe it was picked, and the first process in 
the obtaining of the oil was to separate the pulp 
from the kernel. This was done by putting the 
olives into the oil-mill (¢rapetwm), by which they 
were crushed. The pulp when separated was put 
into the oil-press (Anvés, ¢orcular), and crushed 
there to obtain the oil. It was caught in a cistern 
(lacus) and afterwards strained of its impurities. 
Then it was ready for the large earthenware jars 
(dolia) in the oil-cellar. 

(c) Wine.—The culture of the vine was of the 
highest Se et ntep wine being then, as now, the 
staple drink of the Mediterranean peoples. Corn- 
growing in Italy had been largely abandoned in 
favour of the cultivation of the olive and the vine. 
Wine was rare and costly in early times in Italy ; 
even in the 3rd cent. B.C. it was poor in quality, 
and till near the end of the Republic Greek wines, 
especially those of the gean islands, Chios, Cos, 
Lesbos, Rhodes, and Samos, heid almost undisputed 
place among the citizens of the Italian cities. Even 
in Italy, however, the vineyard was the source of 
greatest profit to the agriculturist. We first hear 
of Falernian wine under Julius Ceesar, but only as 
two-fifths of the total supply provided at a Gar- 
gantuan banquet to the Roman people. Under 
the Empire, the vine-growers of Latium and 
Campania had so perfected their vintages that 
they were sought for even in India. In Pliny’s 
time (died A.D. 79) two-thirds of eighty well- 
known brands were Italian; of these the best 
were the Alban and Cecuban from Latium, and 
the Massic and the Surrentine (the latter recom- 
mended by physicians, e.g. Celius Aurelianus, de 
Celeribus vel Acutis Passionibus, ii. 37). Colu- 
mella, the agricultural writer of the lst cent. A.D., 
shows that a profit of rather over 6 per cent was 
obtained from a vineyard of about 4 acres, but 
there is evidence in a favourable locality of as 
much as ten times that percentage. 

(d) Vegetables and fruit.—Root-crops were not 
very commonly raised except in Cisalpine Gaul, 
where the turnip was used, as to-day, for the 
winter food of cattle. Flax (Nivov, linwm) yielded 
large profits ; hemp (cannabis) required a rich soil. 
Of fruit trees the lemon and the orange, now so 
characteristic of Italy, were unknown. Peaches 
and apricots were introduced in the course of the 
Ist cent., the pistachio nut in its first third, and 
about the time of the destruction of Pompeii the 
first melons aroused the interest of students and 
growers. Every town was surrounded by orchards 
and kitchen-gardens. The flower-gardens produced 
little but several varieties of lilies, roses, and 
violets, grown both for natural use and for the 
manufacture of perfumes. Each town was supplied 
with vegetables from its own environs, but these 
were sometimes also exported further afield ; for ex- 
ample, Pompeii exported cabbages, figs, and onions, 
and Rome obtained peaches from Verona, asparagus 
from Ravenna, and roses from Pestum. It was in 
the forum holitorium that fruit and vegetables 
were purchased at Rome. Varieties of fruit not 
already mentioned, which could be obtained there, 
were apples (Italian, African, Syrian), pears 
(Italian, Greek, and African), plums, quinces, 
medlars, chestnuts, grapes, walnuts, hazel-nuts, 
filberts, almonds, pomegranates, cherries. Of 
dried fruits, damsons, Carian figs, dates, and 
raisins (from Spain) were on sale. Of vegetables, 
in addition to those mentioned above, the follow- 
ing were to be found in the Roman market : squills, 
garlic (still so eharacteristic of Southern Europe), 
leeks, celery, artichokes (e.g. from Carthage and 
Cordoba), endives, elecampane, radishes, cucum- 
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bers, gourds, lettuce, cress, mallow, sorrel (cf. the 
soupe a Voseille of modern France), rue, mustard, 
anise, fennel, coriander, cummin, dill, etc. 

(e) Fish.—Fish was the real delicacy of the 
ancient table. This is seen in the history of the 
word 8yor (opsonium), which, originally indicated 
any sort of relish taken with bread, and latterly 
meant ‘fish’ exclusively (cf. Jn 6%" 21% 19), At 
first little fishing seems to have been engaged 
in, but in the Ist cent. B.c. there were many 
aristocratic fish-breeders, who in their private 
ponds fed various sorts of rare fish for the enjoy- 
ment of the table. Among the fish eaten by the 
Romans were the sturgeon, bass, mullet, sea- 
mullet, the ‘ruminating’ parrot fish, pearl fish, 
turbot, eel, conger-eel, murry (a sea-eel), sheath 
fish, trout, salmon-trout, pike, prickly flounder. 
The common people esteemed the mackerel, the 
anchovy, the tunny, and the sand-smelt. Certain 
of the latter were used in making sauces. The 
pear] fish was common in the Mediterranean ; the 
sheath fish was obtained in the Nile, Danube, 
Moselle, and Dnieper; the best murries were ob- 
tained from Tartessus, Messana, and the Car- 
pathian Sea; the best turbots were caught off 

avenna; most eels were caught at Verona. The 
common fish abounded in the Italian seas. 

(f) Meat.—In the meat-market (macellwm, 
paKxedrov, 1 Co 10%; ef. Ital. macelleria) were to 
be found beef, goat’s flesh, lamb, mutton, and 
pork. Pork was especially in demand, particu- 
larly for roasting on festal days. The parts of the 
animal most appreciated were the womb, udder, 
liver, ham, and toes, and there was also a great 
sale for salt beef and various kinds of sausages. A 
considerable portion of the meat sold in the meat- 
market had been sacrificed to gods by their priests. 
The inferior parts of the animal might then be 
burnt, but what the priests did not require for 
personal consumption was sold in the meat-market 
(cf. Ac 15° 21%, 1 Co 8 [whole chapter] 10, Rev 
214.2), Salt- and smoked-meat were imported into 
Rome from Gallia Cisalpina, the Pyrenees, the 
Cantabri, and the Sequani. In addition to do- 
mestic animals, game, whether obtained from 
hunters or from zoological gardens, was also sold, 
wild boar, sometimes served whole (as at Queen’s 
College, Oxford, to-day), hare, venison, dormouse. 
Nor was poultry overlooked. Birds of various 
sorts were obtained in all parts of the Roman 
world, and preserved in aviaries for the table: 
pigeons of costly and rare types, fattened birds, 
particularly the diseased goose liver become ab- 
normally large (cf. the modern paté de foie gras), 
also the ptarmigan, woodcock, francolin or black 
partridge, fieldfare (fattened on pounded figs), 
ila quail, peacock, Guinea-fowl, pheasant, 

lack grouse, capercailzie, crane, stork, and fla- 
mingo. 

It is enough to mention milk and various kinds 
of cheese, of which the Alpine was the most 
famous (smoked cheese being also in demand), and 
honey. 

17. Markets and retail dealers.—The various 
kinds of food were to be obtained in,the large fora, 
or markets, but probably most of the business done 
in them was wholesale, at least in the great cities. 
From the fora retail dealers in all kinds of food 
obtained their supplies. Marquardt (Privatleben 
der Romer, p. 448 ff.) divides these retail dealers 
into ten classes: (a) corn-dealers, bakers, and mil- 
lers; (6) greengrocers ; (c) fruiterers ; (d@) butchers, 
game-dealers, and poulterers ; (¢) fishmongers; (f) 
wine-merchants ; (g) oil-dealers ; (h) honey-dealers ; 
(7) salt-merchants; (7) cooks and innkeepers. 

18. Textile fabrics.—(a) Production of wool.— 
We pass now to textile fabrics. By far the 
most important were those made from the wool 
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of sheep, the earliest use of which is prehistoric, 
like the arts of spinning and weaving. Great 
care was shown in the breeding of sheep, and the 
varieties of wool, which was in some cases pre- 
pared on the spot, and in others exported as rough 
material, were very numerous. ifferent breeds 
of sheep were valued according to the fineness or 
thickness of their wool, or according to their colour. 
Cross-breeding was freely employed to improve the 
quality of any particular wool. The best Italian 
wool was that from Tarentum, and the epithet 
Tarentine thus became a trade description for fine 
wool. On being obtained, commonly by shearing, 
sometimes by plucking, the wool was prepared for 
the spinner. Almost all the processes connected 
with wool were carried out by the women of the 
household from the beginning down to the Middle 
Ages. It was the Roman matron’s proudest boast 
that shelanam fecit. In fact, a very large amount 
of the clothing used by the Romans and the 
ancients generally was made in the house. Costly 
carpets, hangings, coverlets, etc., were naturally 
manufactured by experts in factories. With the 
progress of time factories got more and more of the 
manufacture of clothing also to do. The wool was 
washed in hot water with soap, then spread out to 
dry, then picked and carded. All these processes 
were a necessary preparation for spinning and 
weaving. . 

(6) Fulling.—Fulling (cf. Mk 9%) was a ve 
important trade in ancient times, both in the pre- 
paration of a new fabric and in the cleaning of soiled 
clothes. Only the simplest washing was done at 
home, except in very large houses. A number of 
gilds of fullers, as of other trades, are mentioned. 
It appears that water, for which they paid speci- 
ally, was a necessary part of their equipment, and 
that they did not employ ‘ dry-cleaning,’ at least 
exclusively. Soap, ‘fuller’s earth,’ and sulphur 
were also used. Cutting and pressing concluded 
their work. 

(c) Preparation of stuffs.—The same processes 
essentially were employed with flax (linen, Rev 
156; cf. Ac 104, Lk 24, Jn 19”, etc.), cotton, 
hemp, and other vegetable stuffs, as also with silk, 
etc. Flax was treated much as itis to-day. Rough 
linen was used for bath-towels, ordinary towels, 
etc., while it is generally believed that fine linen 
is indicated by the word Biccos. Cotton, or tree- 
wool, as the Greeks, like the Germans, eall it, 
came from a plant which was in ancient times 
indigenous only in East India and Upper Egypt, 
and it seems to have been prepared specially on the 
spot. Of its preparation we in consequence know 
almost nothing. Greeks and Romans did not use 
hemp for weaving, but the Thracians are recorded 
by Herodotus to have done so. The fibres of the 
wild mallow were woven into garments probably 
only on the banks of the Indus, but these garments 
were known to the Romans for a long period. Silk 
as a material for clothing has been referred to 
above (13 (c)). Of skins used by the ancients, goat- 
skin was the most important. Especially in Spain, 
Africa (near the Syrtes), Phrygia, and Cilicia it 
was the custom to shear the long-haired goats and 
to weave rough material out of the hair. From 
the chief place of manufacture (Cilicia) fabries of 
such material were known among the Romans as 
cilicia (St. Paul’s ‘tents’ may have been made of 
this stuff, Ac 18°), while the Greeks gave them the 
name of gdxxos. Out of it were made cloaks, 
towels, bed-covers, hangings, shoes, and sacks. 

19. Sewing.—Sewing did not in ancient times 
play the part with which we are now familiar. It 
was mostly in the addition of extra parts to a 
garment already woven practically complete that 
sewing was employed. The modern practice of 
weaving a whole bale of cloth, out of which a 
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number of different garments are to be cut, was 
not known to the ancients. Among the Romans 
the use of the needle would appear to have been 
commonest with leather; otherwise it is difficult 
to understand how swtor (‘sewer’) came to mean 
‘shoemaker.’ Needles of various sizes and thimbles 
werein use, An important part of ancient industry 
was the manufacture of cushions and _ bolsters, 
which were more extensively used than among 
ourselves, not only for sofas and beds, but also for 
seats of all kinds. The covers were of linen, wool, 
or leather, and the stuffing, which was in early 
times, and later also among humble people, straw, 
consisted at a later period also of rushes, seaweed, 
tufts of reeds, and soft leaves of plants, the com- 
monest being flocks of wool, cotton, and feathers. 
Horsehair was never used. Embroidery of various 
kinds was practised, especially in Phrygia. For 
ee of felt, sheep-wool in particular was 
used. 

20. Dyeing.—Dyeing was well understood from 
an early period, especially in purple, and this 
process seems from the first to have been carried 
out, not at home, but in the factory. The charac- 
teristic word for ‘to dye’ is Bdrrew (cf. tinguere) 
from the dipping of the garment in the dye (cf. 
Rev 1915), and for ‘the dye’ ¢dpuaxoy (medicamen, 
medicamentum). As a rule, the stuff was dyed 
not’as a fabric, but previously to weaving. The 
Egyptians, however, followed a practice akin to 
modern cotton-printing. The chief demand, of 
course, in all dyeing was that the dye should be 
lasting and proof against washing. Alum and 
other substances were used in dyeing, and animal 
and vegetable, but not mineral, dyes. They dis- 
tinguished between herbal and snail dyeing. From 
the former were obtained madder, saffron, weed, 
woad, litmus, gall-nuts, etc.; from the latter, purple 
and scarlet. The most important, the subject of 
constant mention, is dyeing with purple. Purple- 
(or rather violet-) dyeing, properly so called,—that 
is, dyeing with the juice of certain kinds of snails,— 
was a discovery of the Pheenicians, especially those 
of Tyre, whose products remained by far the best 
(and the dearest). Phoenician purple was always 
understood to have been produced in this way, 
while imitations from other countries were some- 
times made from plants. Thus it is that the Latin 
and Greek words for shell-fish, with their deriva- 
tives, are very often used for purple-dyes. Three 
different types of shell-fish (murex, roppipa, pur- 
pura) were employed, one obtained at Tarentum 
‘and other places in the Adriatic for Tarentine 
purple, another obtained off the African coast for 
Getulian or African purple, and the third off the 
Pheenician coast for Phenician purple. Iop@vpa, 
though properly the name of only one shell-fish, 
came to be used quite generally for purple, and 
from it the derivatives came: ¢.g. mwoppupdrwds 
(purpuraria), Ac 1644, applied to Lydia of Thyatira, 
means a dealer in purple dyed wool and fabrics of 
all sorts. The name of another shell-fish, mex, 
was similarly used to describe purple in general. 
The means by which the dye was obtained need 
not be here described in detail. Several varieties 
of purple were produced by the mixture of the 
juices of various shell-fish. Tyrian (and Laconian) 
purple was always double-dyed (d¢8a¢gov). The 
Be was first dipped in one dye (pelagiwm), while 
the latter was still half-boiled, and then dipped in 
another (bucinum). The colour thus gained was 
like that of coagulated blood, blackish and shining, 
especially in sunlight. In addition to the genuine 
purple, brighter dyes were produced by the weaken- 
ing of it through the use of various other sub- 
stances. 4 ; 

Something must be said of dyeing with other 
materials. Crimson dye was obtained from the 


insect kermes (coccum), the female coccus of the 
kermes oak, in form like a berry, native of the 
northern shores of the Mediterranean. This dye 
is alluded to in the adjective kéxxiwos (Mt 2778, He 
918, Rev 17% 4 18! 36), Yellow dye-stuff was ob- 
tained from the styles and stigmata of the saffron 
(xpdkos, crocus), which grows in S. Europe, from 
Italy eastwards, and Western Asia. The finest 
was obtained from Corycus in Cilicia, and Sicily 
was also noted for it. As a perfume at public 
shows and funerals it was well known. The men- 
tion of other ancient dyes may be here omitted. 

21. Clothes and cloth-merchants.— The com- 
monest colour in Greece for the yirdéy and ipdriov 
was white, but artisans wore darker clothes: gay 
clothes were worn only at festivals. So also with 
the Roman toga and tunica; the brighter colours 
came in later, especially for the Jacerna and similar 
garments. The bright colours always found ac- 
ceptance with Roman women, both of good and 
of bad character, both married and unmarried. 
At the same time, good taste forbade the use of 
glaring colours. Such colours as were employed 
had nearly always some natural model—stone, 
flower, plant, animal, or sky. The ancients cer- 
tainly knew a wide variety of colours. 

Some account of the number and cut of the 
garments worn by men may now be given. In 
historical times the dress of the Roman man con- 
sisted of an under garment (tunica, xirdév, Ac 9°, 
Jude, as well as Gospel references) and an upper 
garment or wrap (toga, from tego, ‘I cover,’ iud- 
tov, Ac 9° 758 128 1414 1672 186 2970. 28. Rey 3 18 44 1913, 
etc., from which the general word iuaricpds, ‘ cloth- 
ing’ [Ac 20%, 1 Ti 2°, and often in papyri] comes). 
The toga was worn only outside the house. The 
tunic was a shirt consisting of two parts, a breast 
piece and a back piece, which were sewn together. 
It had sometimes no sleeves, and at other times 
they reached only to the elbow. Commonly it was 
girded over the hips, so that it reached only to 
the knees: soldiers and travellers wore shorter 
tunics (ef. Ac 128). The tunic could be worn loose 
in the house. Already in Plautus’ time it was the 
custom to wear a tunica interior (subucula) under 
the tunica proper, and like it of wool. The toga 
was a white woollen garment of elliptical form, 
while the corresponding Greek garment (ludriov) 
was rectangular. The length was three times the 
height of the man up to the shoulder, but the 
breadth varied. The method of wear does not 
here concern us. The working classes, who wore 
only the tunica, not the toga, used the penula 
(2 Ti 4%) as a protection against rain, wind, snow, 
and cold. It was the dress, for example, of mule- 
teers, and of slaves who had to work in the open, 
as well as of soldiers, travellers, and others who 
had to face the elements in bad weather. It was 
made of shaggy frieze or leather, dark-coloured 
and thick, without sleeves, sticking close to the 
body. The characteristic great-coat of the soldier, 
sagum, had sleeves. The lacerna, a light cloak 
with a hood, was sometimes worn over the ¢oga, 
and was variously coloured. Of the synthesis, or 
dinner dress, also of various colours, little is 
known, except that it was coloured and that 
several could be worn at a time showing off the 
variety of colours at the neck. The two varieties 
of head-dress, the felt cap (pilews), worn in Greece 
by fishermen, sailors, and artisans, and the flat 
hat (petasus), were also usual in Italy. Asa rule, 
however, one appeared in public without a hat. 
Thessalian hats were worn in the theatre as a pro- 
tection from the sun’s heat, as also Macedonian 
causie with broad turned-up brims. 

Women’s dress showed considerable variety, 
both because matrons, girls, slaves, and_prosti- 
tutes wore distinctive garments, and because 
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foreign women and freedwomen introduced foreign, 
and especially Greek, fashions with absolute free- 
dom according to their own taste. All women 
wore the fascia, a sort of corset, then a tunica 
interior (subucula, interula), and above it the im- 
dusium, or tunica indusiata. It was in the char- 
acter of the outer dress worrt.above these that the 
difference of status was shown. The stola, the 
distinctive dress of the matron or lawful wife, was 
a tunic, reaching to the feet, with sleeves to the 
elbows. At its lower end it had a train or flounce, 
and the whole garment was girt at the waist. 
About it the palla could be worn, and indeed in 
a special way to mark the class, for it was worn 
differently by maidens and foreign women, who 
did not wear the stola. Married women commonly 
covered the head out of doors (1 Co 11). 

The traders associated with clothing were (1) 
the providers of raw material, such as wool, goat’s 
hair, flax, the purple fishers, and the mussel fishers ; 
(2) the dealers in raw material and the importers 
of foreign wares: dealers in wool, goat’s hair, 
linen, silk, etc.; (3) manufacturers, felt-makers, 
wool-carders, dyers (including dyers in blue, wax, 
saffron, brown, purple), weavers (including weavers 
of wool, linen, damask), fullers, embroiderers, 
gold-beaters, lace-makers, corset-makers, shirt- 
makers, tailors and tailoresses, and centonarit (2.e. 
makers of garments out of centones, or old patches); 
(4) traders in stuffs and finished garments (westv- 
arit), who sometimes did business in shops, some- 
times by means of touts (cércitores); their chief 
business was in hangings, bed-covers, etc. (westes 
stragule, from sterno}. 

22. Skin and leather wares.— Nothing has 
hitherto been said of skin or leather wares. 
Covering with the hides of beasts was the earliest 
kind of dress. In the Empire skins were used 
for personal wear as well as for carpets and 
covers. Hides were imported from the Black Sea, 
Cyrene, Sicily, Asia Minor, Germany, and Britain, 
and tanning was known in Rome from the earliest 
times. The method appears to have differed but 
little from that now in use. Before the hair was 
removed, the skin was prepared by the leaves of 
the mulberry tree soaked in wine, or by the red- 
fruited white bryony. Of tanning proper the four 
modern methods appear to have been all current: 
(a) by the use of pine and alder bark, pomegranate 
skins, and sumach leaves, gall-nuts, acorns, the 
roots and berries of the wild vine, the fruit of 
the Egyptian acacia, etc. ; (6) by the use of alum 
and salt, which produces fine leather (aluta) ; (c) 
by the use of oil or chamois dressing; and (d@) by 
the plain method of cleaning, removing the hair, 
and scraping. In the colouring of leather also 
the ancients showed great skill. For this process 
they used, for instance, the bark of the lotus tree, 
madder, scarlet, and especially sulphate of copper 
(blue vitriol). Among hides used were those of 
sheep, goats, lambs, hyzenas, roes, stags, wild 
sheep, wolves, martens, beavers, bears, jackals, 
seals, leopards, lions. Furs were not introduced 
into Rome till late times. 

The finished leather was used by shoemakers, 
saddlers, and the makers of jerkins, belts, gloves, 
tents, wineskins, etc. It was cut with various 
types of knife, pierced with the awl, and shaped 
on lasts; the soles were made often of wood or 
cork, being sometimes studded with nails, and 
were sewn according to requirement. The use of 
oil to make the leather flexible and of blacking 
was also known. The shoemakers were divided 
into classes, according to the type of shoes that 
they sold. The prevailing type of boot among the 
senators had four latchets; there was also the 
ordinary calcius, sold by calciarti, like a slipper 
with two upper flaps, one folded over the other and 





both knotted together. For indoor use sandals 
(solew, sandalia, Ac 128), sold by solearw, were 
used, but they were taken off at dinner. Among 
other types was the military caliga, sold by the 
caligarvi, studded with nails, but really little more 
than a sole, laced to the foot by a network of 
thongs. 4 “ 

23. Hairdressing and cosmetics.— Hairdressing 
and cosmetics need some reference (1 P 3%). The 
hairdresser, wig-dealer, perfumer did much busi- 
ness in the great cities. The hairdressing of the 
richer and idler Roman women in the Ist cent. 
was often of so elaborate a nature that great skill 
and much time were required for the preparation 
of the wonderful structures piled upon their heads. 
There was also a large sale for cosmetics, includ- 
ing white-lead and rouge. Wigs were commonly 
blonde in the Ist century. The barbers’ shops 
were centres of gossip, just as George Eliot re- 
presents them centuries later in Florence. The 
decoration of women’s hair and faces was done af 
home by specialist slaves. 

24. Goods and utensils.—The subject of goods 
and utensils is much too large to be treated in full 
detail here, but it cannot be passed by. Such 
manufactured goods can be distinguished as the 
work of workers in hard substances—stone, metal, 
wood, ivory, glass—or that of workers in soft sub- 
stances, such as clay or wax. The former are the 
work of the fabri, the latter of the figuli (Ro 9°"). 
Adjectives were added to the term fabri to indi- 
cate the special branch to which they belonged. 
Workers in timber, builders, shipwrights, carpen- 
ters, smiths (including silversmiths), ivory workers, 
etc., were all fabri. The figuli produced two classes 
of pottery—opus figlinum, corresponding to our 
porcelain, and opus doliare (from doliwm, a large 
jar), a coarser type of work, including vessels and 
vases of any shape, roof-tiles, water-pipes, etc. 
The manufactories of these (figline) were generally 
owned by capitalists. 

25. Building, metal-work, etc.—The stone used 
for building in the Roman Empire was of necessity 
generally taken from the districts where the build- 
ing was to be erected. Thus at Rome, the tufa, 
the green-grey peperino, and the travertine of the 
neighbourhood provided what was necessary for 
monumental buildings. Private houses there were 
at first built of unburnt bricks, but afterwards of 
the much more durable burnt bricks. From Greek 
lands Rome learned the practice of using marble 
casings for the walls, as well as solid marble pillars 
to support the upper parts of buildings. White 
marble was obtained from Hymettus, Pentelicus, 
Paros, Thasos, Lesbos, and Tyre, and others from 
the Propontis, Gaul, Egypt, Eubcea, Laconia, 
Thessaly, Numidia, Lydia, Caria, Phrygia (especi- 
ally Synnada), etc. The transport of these was an 
important part of Roman trade, and stone-breakers, 
stone-cutters, and stone-polishers abounded. The 
mosaic workers, who constructed their pattern for 
pavements of houses out of small pieces of stone 
and glass, deserve mention, as also the constructors 
of tessellated pavements, including the opus wermi- 
culatum and the \dcrpwrov (Jn 19%). The geo- 
metrical and pictorial elements were always dis- 
tinguished. The pictorial part consisted sometimes 
of a landscape. The workers in mosaic were 
Romans or Romanized provincials. In building 
2 eee there were, of course, various classes 
of workmen concerned — stone-cutters, builders, 
pavement-makers (of various orders according to 
the kind of pavement), white-washers, wall-painters 
(often with real artistic power), lime-dealers, lime- 
burners, paint-sellers, brick-makers, ete. 

In clay were constructed bricks of various kinds 
for walls (unburnt, called rAtv6os, dater ; burnt, képa- 
Hos, testa), etc., and tiles for roofs, the imbrices, 
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the rounded or myper tiles, and the tegule, or flat 
tiles (cf. Lk 5, Ro 9%, etc.). For house-building 
the air-dried brick was used in Greece and Rome. 
In Greece the baked brick was known fairly early, 
but was not introduced in Rome till the end of the 
Republic, and there gained only gradual vogue. 
These bricks were of various sizes. The burnt 
bricks were used by preference for important build- 
ings. Other house-works in clay were pipes for 
heating, water-pipes, cubic and other eee of 
tile for mosaic, decorations on pillars, windows, 
cornices, gutters, outer and inner friezes. The 
last were in blocks with holes for nails, and often 
painted. Sarcophagi, drinking cups, bath-tubs, 
statues, lamps, were also made of clay. But the 
numerous kinds of terra-cotta vessels were the 
most conspicuous works in clay, the large wine 
casks (dolia), big enough to hold a man, the smaller 
wine-jars (amphore or cadi), the water pitcher 
(urna, vdpla, Jn 2%7 4%), the lagena, ampulla, 
gutus, crater, cyathus, phiala (Rev 16, etc., where 
of gold), patera, calix, scyphus,.cantharus, car- 
chesium, ciborium, wine-cups of various sizes and 
shapes, the mention of which is familiar to the 
reader of Horace (cf. Rev 22"). Plates and dishes 
for food, such as the zapovldes (Mt 23%), washing 
basins, and cooking vessels of various kinds were 
also constructed of this useful material. Clay 
vessels were made in various colours—yellow- 
brown for wine casks and jars; red, various in 
shade and quality, for plates; grey and black. 

Some reference has been made above to localities 
in which the manufacture of these vessels was 
carried on, such as various places in Italy, Greece, 
Spain, France, Germany, and Britain. 

The metals in use in antiquity were especially 

gold, silver, copper, iron, and lead, which were 
subjected to the same processes as in modern times. 
Statuettes were made particularly in gold and 
silver, and there is a well-known reference to the 
latter in combination with shrines in Ac 19%#-, 
Metal knobs as ornaments of sceptres, girdles, 
cups, bridles, etc., were known from early times. 
In the construction of weapons of war—shields, 
helmets, breastplates, etc. (cf. Eph 6 *)—metal 
played, of course, a very important part. Wooden 
furniture of all kinds, such as couches, cupboards, 
chests, env. te was tipped with metal or covered 
with metal] plates, generally with relief work on 
them. In addition to the metals as above men- 
tioned, bronze (1 Co 13!) was much used for a 
great variety of purposes. A special department 
of metal work was that of wine-cups and other 
table furniture. The Roman tables were laden 
with silver plate, and the smaller houses took 
pride in their silver salt-cellars, which had de- 
scended as heirlooms, if they had nothing larger 
to pride themselves on. Of cast-metal the finest 
products were the Corinthian bronze statues, 
worth more than their weight in gold. Gold 
itself was used for collars, armlets, chaplets, 
charms, finger-rings (Ja 2?), as well as for coins, 
hair-pins, hair-nets, bandeaux, ear-rings, necklets, 
chains, bracelets, anklets, brooches, etc., either 
set with precious stones or not. It is hardly 
necessary to mention the use of metal for needles, 
pens, surgical instruments, knives, skin-scrapers, 
etc. 
Wood obtained from the wood-merchants was 
used especially in the building of houses and ships. 
The builders of these were divided into various 
classes according to the particular work which 
each undertook, and the workers, like all others, 
were members of trade-gilds. The most elaborate 
internal work was that of the wonderful ceilings 
(lacunaria, laquearia) which became such a 
feature of the richer Roman houses. Tables, of 
which the most expensive were those of citrus 
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wood from North Africa, couches of all kinds, 
chairs of various kinds, and benches were made of 
wood. Vehicles of all sorts were constructed for 
the most part of wood. It is remarkable that 
nearly all their types were of Gaulish origin, 
though certain of them (pilenta, carpenta) were 
early Roman. Sedanchairs must not be forgotten ; 
they were much used in the city of Rome, because 
heavier carriages were forbidden there. 
_ Leather work has already been referred to above 
in connexion with clothing. It was employed also 
for harness, tilts, armour, tents, saddles, whips, 
lashes, ete. Ivory was used for the decoration of 
walls, doors, couches, chairs, carriages, tables, 
sceptres, boxes, hilts of swords, etc. Ivory work 
came from the East through the Pheenicians to 
Latium. Glass work was later in becoming 
known at Rome than any other already mentioned, 
though known in Egypt as early as the third 
millennium B.C. It was known later in Assyria 
and Phenicia. In Italy it first became known as 
a material for the manufacture of bottles, cups, 
plates, dishes, glasses, and lamps. Imitations of 
certain precious stones were made in it, as the 
process of colouring was known. The finest work 
was in the production of cameos and intaglios. 
The industry was in fact widespread in our period. 
Glass was also quite well known in windows, as 
well as for mosaics, already mentioned. 

For the eye-powder for which Phrygia was 
famous (cf. Rev 318) see W. M. Ramsay, Cities and 
Bishoprics of Phrygia, i. [Oxford, 1895] 52. 


Literature.—H. Bliimner, Technologie und Terminologie 
der Gewerbe und Kiinste bei Griechen und Rémern, i.2 (Leipzig, 
1912}; J. Marquardt, Das Privatleben der Romer, pt.i., do., 
1879; Friedlander, Roman Life and Manners under the 
Early Empire, Eng. tr., i. (London, 1908] ch. vi. ; the relevant 
chapters in J. E. Sandys, 4 Companion to Latin Studies?, 
Cambridge, 1913; H. S. Jones, Companion to Roman History, 
Oxford, 1912; on the trade of the Italian towns, L. Friedlander, 
Petronti Cena Trimalchionis, Leipzig, 1891, p. 19 ff. 

A. SOUTER. 

TRADITION.—The body of religious literature 
contained in the OT is itself largely the deposit of 
oral tradition. As the result of its progressive 
canonization, this literature acquired the char- 
acter of a fixed norm of faith and conduct. But 
the study devoted to the Scriptures (wimp, ‘seek- 
ing,’ ‘searching’) led to a vast development in 
the religious traditions of Judaism. On the one 
hand, through the ceaseless activity of the scribes, 
the written Law was enriched by a wealth of oral 
statutes (npbyay min, ‘the Torah that came by 
mouth’), partly natural expansions of the Law, 
arising from the force of custom and the new 
necessities of life, or as legal precedents from the 
courts of justice, partly definitions, interpretations, 
or detailed applications of the Law. From their 
direct bearing on matters of conduct, these new 
statutes were described as Halakhéth (from 4a, 
‘ go’), that is, rules governing the normal walk of 
life. But, while the scholastic mind thus busied 
itself with details of the Law, the imagination of 
more poetical spirits played around the narrative 

arts of Scripture, embellishing the history of 

srael with a rich garland of legend, allegory, 

metaphysics, and morals, often ahi enough, 

et ‘full of the strength and glow of faith’ (H. 

eine, Jehuda ben Halevy, pt. i. stanza 34). 
These more imaginative elements of tradition were 
termed Haggadéth (from 137, ‘show,’ ‘ tell’), that 
is, lessons of life taught by ay of en ae and 
examples, actual or fictitious (less probably, tales 
or legends as products of the story-telling gift). 

The oral character of both these developments of 
OT literature was long preserved. As late as the 
Christian era, the traditional Law was known as 
n3p1 ns, the ‘command of the elders’ (cf. the NT 
mapddoo.s T&v mpecBurépwy, ‘ tradition of the elders’), 
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and a distinct prejudice operated against any part 
of its contents being edtoed to writing. After 
the destruction of the Temple, however, the title 
Mishna (from 73y', ‘ repeat’), most probably in the 
sense of ‘study’ or ‘teaching’ (in spite of the 
Seurépwors of the Church Fathérs), came to be ap- 
plied to the oral Law ; and various collections were 
now made by leading scholars like Hillel and 
Akiba, the standard edition being that of Judah 
ha-Nasi (c. A.D. 200). The Mishna itself is a com- 
pilation of Halakhéth, or formal statutes ; but the 
Gemara, or ‘supplement’ of the Mishna (from 
va, ‘complete’), contains many Haggadéth as well. 
These were taken over by the Talmuds, especially 
the Babylonian Talmud, which contains by far the 
richest treasury of Jewish traditions. 

Although originally mere expansions or embel- 
lishments of Scripture, the Halakhic traditions in 
particular acquired an authority and influence 
equal to those of the Law itself. This principle 
was explicitly taught in the schools of both Hillel 
and Shammai, and was accepted by the Pharisees 
generally, while the conservative Sadducees re- 
jected the claims of tradition in toto (Jos. Ant. 
XIII. x. 6). Among the more rigid Pharisees, in- 
deed, the oral Law was held to possess an even 
greater sanctity than the written ; for the oral was 
the ‘ perfection’ of the written, and he who knew 
and followed it was wiser and holier than he who 
observed merely the written. Thus the idea grew 
up that the traditional Law also was given to 
Moses on Sinai, and was delivered by him to 
Joshua, and by him to the elders, and by them to 
the prophets, and by them to the men of the Great 
Synagogue, and thence to the present generation 
(Pirke Aboth,i. 1 tt.). In later Talmudic tradition, 
the Law given to Moses was said to cover the 
whole body of Rabbinic doctrines. Thus the real 
heart of the Law was buried beneath the dead 
weight of tradition; and men too often used their 
zeal for tradition as a means of evading the moral 
demands of the Law (Mt 15%, Mk 71, etc.). 

The conflict with traditionalism, which figures so 
prominently in the Gospels, sinks into insignifi- 
cance in therest of the NT. The problem that con- 
fronted St. Paul was that of the Law itself, while 
the other writers were concerned with the weighty 
matters of Christian faith and life. Only a few faint 
traces of tradition appear in their writings—mere 
survivals from the dead past of Judaism. Thus 
the allusions of St. Stephen to the burial of Jacob 
and all his children in Sychem, to Moses’ learning 
‘in all the wisdom of the Egyptians,’ and to 


the presence of angels at the giving of the Law 


(Ac 7}°f 2. 38. 53) are doubtless drawn from Jewish 
Haggadéth; examples of the same thing are found in 
St. Paul’s references to the Rock that followed the 
Israelites (1 Co 104), to the seducing of Eve by the 
serpent (2 Co 115), and to the ministry of angels 
(Gal3°; cf. He 2?), while the direct use of Haggadic 
literature is suggested in such texts as 2 Ti 38, 
1 P 3%, 2 P 244 Jude Sf, The influence of Hal- 
akhic exegesis is equally evident in the Apostle’s 
method of argument in Ro 97, Gal 42, 1 Co 9%. 
(cf: 1 Ti 5"), 
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TRAJAN.—Trajan’s reign is of interest to the 
student of early Church history on account of its 
connexion with the treatment of Christians by the 
State. Spain, which had contributed during the 
Ist cent. a long line of celebrated names to Roman 
literature,—the Elder Seneca, Seneca the philo- 
sopher, Columella the agriculturist, Pomponius 
Mela the geographer, Lucan the epic poet, Martial 
the epigrammatist, and Quintilian the rhetorician, 
—gave in Trajan its first Emperor to the Roman 
Empire. ie i 

. Ulpius Traianus was born at Italica, in the 
province of Hispania Baetica, which corresponded 
territorially to the modern Andalucia, on Sept. 18, 
A.D. 52 or 53. His father was the first of the 
family to attain to senatorial rank. Young Trajan 
served as military tribune under his father, who 
was governor of the important province Syria, in 
the year 76. This was only part of an extremely 
extensive military experience which fell to the lot 
of the future Emperor in his early manhood. It 
may be doubted, in fact, if any other aristocrat of 
the day had spent as much time in the field. 
Fortified by an assured military reputation, he 
returned to Rome in 78, and then passed through 
the regular succession of offices, attaining the 
preetorship, op No in 85. From 89 to 97 he was 
in command of a legion serving successively in 
Spain and Germany, and in the latter country he 
quelled a revolt of two legions at Vindonissa 
(modern Windisch). In recognition of these ser- 
vices, he was made one of the two chief consuls for 
91. After a period of inaction he was, at the 
election of Nerva as Emperor in 96, appointed 
governor of the mountainous part of Germany 
(provincia Germania Superior), to secure a new 
frontier to the Empire, taking in the Agri Decu- 
mates (modern Schwarzwald, Black Forest). The 
aged Nerva on 27th October 97 adopted him as his 
son and successor, and he thus took the name 
Imperator Cesar Nerva Traianus Augustus. In 
the same year he obtained the honorary title 
‘Germanicus’ for his military exploits against the 
Germans. Later titles conferred upon him may be 
here enumerated : ‘ Pater Patriz’ in 98, ‘ Dacicus’ 
at the end of 102, ‘Optimus’ in 114, and ‘ Par- 
thicus’ in 116. Nerva died on 25th January 98, 
and Trajan thus succeeded to the sole rule of the 
Empire, but he did not leave Germany till about a 
year after his accession. In 99 he reached Rome. 
He had already proved himself the ablest general 
of the time. He now showed affability to all 
classes, and conducted all his relations with the 
Senate and aristocracy in the most tactful manner. 
Details of his rule need not be given, but those 
best qualified to judge consider that of all the 
Roman Emperors, with the possible exception of 
Augustus, Trajan was the wisest, most competent, 
and greatest. Much of his reign was spent in 
necessary military operations, but the conduct of 
civil affairs was quite as excellent. The Emperor 
had to leave Rome in March 101 for the invasion 
of Dacia, which had proved a very troublesome foe 
in the time of Domitian. After two campaigns 
the Decebalus was defeated and his capital Sar- 
mizegetusa captured (end of 102). ‘A permanent 
bridge over the Danube, still in use, was built at 
Drobetz. <A rising of the Decebalus, however, 
took place late in 104, and early in 105 Dacia was 
again invaded by the Romans. Baffled and de- 
feated, the Decebalus committed suicide. The 
Dacian population was almost completely exter- 
minated, and a new province Dacia was created, to 
which colonists were introduced from various parts 
of the Empire. These were the ancestors of the 
present inhabitants of Transylvania and Rumania, 
and their origin explains the character of the 
Rumanian language and the sympathies of the 
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Rumanian people to-day. By the end of 106 
Trajan was again in Rome. In the preceding 
year it had been necessary, in the interests of 
trade, to annex the territory of the turbulent 
Nabatzan tribes of Arabia Petrea, and thus the 
Roman province Arabia was formed. From 106 to 
about 112 Trajan was in Italy, and among much 
beneficial legislation the permanent establishment 
of the system of alimentationes, inaugurated by 
Nerva, deserves mention. This was a system for 
the support of poor boys and girls, including 
orphans and foundlings, throughout Italy. Trajan’s 
Forum and its features have been referred to in the 
article Rome. His interest in provincial govern- 
ment comes out in the official correspondence with 
C. Plinius Cecilius Secundus, governor of the 
province Bithynia-Pontus about 111-113. The 
reader is impressed by ‘ the careful attention paid 
to details... the consistent desire... to respect 
local customs and usages, the avoidance of general 
rules and principles, and the equitable spirit which 
insists on the execution of the laws, but observes 
vested interests, and avoids the appearance of any- 
thing arbitrary’ (E. G. Hardy, C. Plinii Cecilii 
Secundi Epistule ad Traianum Imperatorem cum 
ewusdem Responsis, p. 12). Pliny, having written 
that he had never taken part in trials of Christians, 
asked the Emperor what procedure he ought to 
follow. Trajan laid down that they must not be 
sought out, but that if duly prosecuted and con- 
victed they must pay the penalty of execution. 
There is no real reason to suppose that Trajan 
inaugurated this policy. It was probably in the 
time of Vespasian or one of the other Flavian 
Emperors that the confession of Christianity in 
itself began to be regarded as an offence against 
the State, punishable with death. The affairs of 
Armenia caused the inevitable conflict with the 
Parthians on the eastern frontier, which occupied 
the last years of Trajan’s life. The Emperor him- 
self set out for the East at the end of 113, and ina 
succession of campaigns he was able to subdue the 
enemies of Rome and to add three provinces to the 
Empire—Armenia minor, Mesopotamia, and As- 
syria. But the conquest had been too rapid, and 
the last had to be relinquished. Trajan died at 
Selinus in Cilicia in August, 117. 


LiTERATORE.—The chief ancient authorities are Xiphilinus’ 
Epitome of Dio Cassius, bk. Ixviii.; Pliny, Panegyricus and 
Correspondence with Trajan. There are also many important 
inscriptions and coins. Besides the relevant parts of the his- 
tories of H. Schiller, Geschichte der rémischen Kaiserzeit, i. 
[Gotha, 1883]; V. Duruy, History of Rome, Eng. tr., 6 vols., 
London, 1883-86; J. B. Bury, Student’s History of the Roman 
Empire, do., 1893; A. von Domaszewski, Geschichte der 
romischen Kaiser, ii. (Leipzig, 1909] 171-185, there are the 
special monographs: J. Dierauer, Beitrdge zu einer kritischen 
Coahielte Trajans, Leipzig, 1868; G. A. T. Davies, Lecturer 
in Roman History in the University of Aberdeen, is preparing a 
monograph on the Dacian campaigns (cf. his paper ‘The Dacian 
Campaign of Trajan in a.D. 102,’ read before the Society for the 
Promotion of Roman Studies on 3rd March 1914, and to be 

ublished in JRS); E. G. Hardy’s C. Plinii Cecilii Secundi 

ipistule ad Traianum Imperatorem cum eiusdem Responsis, 
London, 1889, is important. On Trajan’s attitude to the Chris- 
tians, consult W. M. Ramsay, The Church in the Roman 
Empire before A.D. 170, do., 1893, ch. x. pp. 196-225, and E. G. 
Hardy, Studies in Roman History, do., 1906, ch. vi. pp. 78-95 ; 
K. J. Neumann, Der rimische Staat und die allgemeine Kirche 
bis auf Diocletian, i. (Leipzig, 1890] 17-26, may also be read. 

A. SOUTER. 

TRANCE.—The English word, derived through 
the French from Lat. transitus, is the translation 
of the Gr. écracis, which means ‘ standing out’ of 
oneself, or outside of one’s ordinary consciousness. 
It is used very loosely to describe the sleep-like 
state which is obviously different from that of 
ordinary sleep. Originally the soul was supposed 
to be temporarily withdrawn from the body ; at 
the present time no such theory is generally held, 
but F. W. H. Myers would regard it as the abey- 
ance of the supraliminal self, in order that the 


subliminal may be free to act. Itis stated that 
Peter fell into a trance, by which is meant that 
whilst his body was probably in a cataleptic con- 
dition his spirit was engaged in beholding a vision 
(8paya, Ac 10'9 115), St. Paul was in a trance 
whilst praying in the Temple, when he saw the 
Lord and heard His voice (22!7), The second stage 
of trance mentioned by Myers may be said to 
be reached when visions, or ecstasy proper, are 
experienced. The third stage which he mentions 
embraces those instanced in the NT as cases of 
demoniacal possession. Trance states are said by 


‘E. D. Starbuck to be ‘the result of an over 


emphasis and irradiation of the relaxation and 
anesthesia which begin in the higher centres, and 
work until consciousness is obliterated, and only 
the muscular centres are active, thus producing a 
cataleptic condition of the body’ (Psychology 
of Religion, p. 168 f.). Ecstasy has in all ages 
been regarded as characteristic of periods of 
religious excitement, and the spectacle presented 
of a person in the condition of catalepsy has 
commonly inspired a sense of awe in the minds of 
beholders. It has been thought that ‘the thorn in 
the flesh’ of St. Paul was the physical accompani- 
ment of his ecstasy. In the visions of Ezekiel 
(44-8) the bearing of the cords and the days of his 
boundness are considered by R. Kraetzschmar (Das 
Buch Ezechiel, 1900, pp. v, vi, 45, 46) to be the 
functional cataleptic paralysis that followed, first 
on one side and then on the other. St. Teresa 
(Life, Eng. tr., D. Lewis, 1904, p. 163) speaks of her 
body being perfectly powerless during her raptures 
and her limbs remaining fixed in one position. 
The ecstatic condition which frequently accom- 
panies unusual religious excitement has often been 
deliberately cultivated by means of suggestion, 
fasting, music, and bodily contortions. The imner 
aspect of the phenomenon is treated more fully in 
the art. RAPTURE. 


’ LireraturRE.—W. Morgan, art. ‘Trance’ in HDB; E. D. 
Starbuck, The Psychology of Religion?, 1901; F. W. H. 
Myers, Human Personality, 1903, vol. ii. ch. ix.; F. von 
Higel, The Mystical Element of Religion, 2 vols., 1908-09, ii. 
45, 46. J. G. JAMES. 


TRANSFIGURATION.—Outside the Gospels the 
Transfiguration is only once directly referred to in 
the NT, in 2 P 1‘, where it is mentioned as 
showing the credibility of those who preached 
Christ’s Parousia, seeing that they had been eye- 
witnesses (érérrat) of His majesty (ueyaderdrns) and 
had heard the voice; cf. Jn 14, which also would 
seem to refer, inter alia, to the Transfiguration. 
Whatever view we take of the authorship of 
2 Peter, the passage shows the importance of that 
event in the eyes of the early Christians. But 
why does not the writer appeal rather to the 
Ascension, of which the apostles were equally 
witnesses? The difficulty is the same, whether 
St. Peter or some later teacher wrote the Epistle. 
C. Bigg suggests, with much probability (ICC, ‘St. 
Peter and St. Jude,’ Edinburgh, 1901, pP- 231, 266), 
that those opponents who denied the Parousia 
perhaps denied the Resurrection as well, and that 
therefore it would have been useless for the writer 
to meet them by blankly affirming the fact of the 
Ascension ; whereas they would acknowledge the 
truth of the events of our Lord’s ministry. At 
any rate, the Epistle appeals to an event witnessed 
by St. Peter. This neither proves nor disproves 
the Petrine authorship. If the author was St. 
Peter (whether or not he gave a free hand to the 
scribe), the reference is natural enough ; if he was 
a later writer wishing to pose as the Apostle, he 
might equally well introduce a Petrine remini- 
scence. It seems likely that the author, whoever 
he was, did not use the Gospel records, or at least 
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not those which we now have. We notice (a) that 
he says that Jesus received from the Father 
honour and glory, which is not mentioned in the 
Gospels ; (6) that he uses ‘the excellent glory’ for 
the ‘bright cloud’ of Mt 17°; (c) that he speaks of 
the holy mountain (the adjective has been thought 
to betray a later date, when sacred sites might 
have been held in reverence—but why not in the 
Apostolic Age?); (d) that he quotes the words of 
the voice ditterently from the Synoptists, though 
he is nearest to St. Matthew; he has els dv éyw 
evddxnoa (an unusual construction) for év @ evddxnoa 
of Mt 17°; he omits ‘hear ye him,’ and in Codex 
B the order of the words is different. He also 
omits all reference to Moses and Elijah, but this 
does not affect the question of his source, The 
probable conclusion from these facts is that the 
writer, if he was not St. Peter, depended on oral 
tradition, and this would argue a comparatively 
early date. It has been noticed that in the context 
(2 P 14) we read of St. Peter’s putting off his 
tabernacle (cxjywua) and of his departure (#odos), 
which may have been suggested by the cxyval of 
Mk 9° and || Mt. Lk., and the éodos of our Lord in 
Lk 931, but this is very doubtful. It is possible 
that there is an indirect reference to the Trans- 
figuration in 2 Co 338 (note perapoppovpeda ; cf. 
Mk 9?, Mt 17”), but the reference is to the glory of 
the Ascended Lord. A. J. MACLEAN. 


TRANSLATION (uerd@eors).—The word ‘ transla- 
tion’ is used of Enoch (g.v.)in He 11>, The reference 
is to Gn 5%, where we read: ‘he wasnot; for God took 
(mp9) him,’ the LXX translation being ody evpicxero, 
dre weTéOnxev avrov 6 Geds. The ‘translation’ of Enoch 
is mentioned in Sir 44!8 (cf. also 4914, ‘he was taken 
up from the earth’), and is probably alluded to in 
Wis 47-29: ‘a righteous man, though he die before 
his time, shall be at rest... and while living 
among sinners he was translated? The NT 
passage adds an interpretation of the ‘ translation,’ 
namely, ‘that he should not see death,’ whereas 
the passages in Gen. and Sir. need not necessarily 
mean anything but a holy death; but it was un- 
doubtedly the common belief that Enoch did not 
die. The similar word pe@iornu is used of king 
Saul’s death in Ac 13”, and metaphorically in 
Col 1? of our translation into the Kingdom of the 
Son. A. .J MACLEAN. 


TRAVEL.—See ROADS AND TRAVEL. 


TREASURE, TREASURER, TREASURY.—Three 
times in the literature of the apostolic period (2 
Co 4’, Col 28, He 11°°) we find @ncavpéds in the sense 
of ‘treasure.’ The word is from 7l@yu. with the 
paragogic termination -avpos and means primarily 
‘the receptacle for valuables’ (cf. Mt 2"). But 
in the sense of ‘treasury’ we do not find it in the 
NT outside of Mt 125 13°? and Lk 6%. Elsewhere 
it is used of the things in the receptacle, the valu- 
ables, the treasure. In He 116 the word is applied 
to ‘the treasures of Egypt’ which Moses gave u 
for the reproach of Christ, which he considere 
greater riches. Here the term wavers between 
the literal and the metaphorical. But in the other 
two examples the metaphorical alone appears. In 
2 Co 4’ it is the ministry of the gospel of Christ, 
and in Col 2? it is the riches of wisdom in Christ, 
far in excess of human wisdom or the wisdom 
offered in the so-called ‘mystery-religions’ of the 
time. In Ac 8 yata is a Persian word current 
in the xow7 (see 2 Es 57 7; Polyb., Diod., Plut., 
etc.). The Persians used it for both ‘treasury’ 
and ‘treasure,’ as the Greeks did @yaavpds (see 
above); cf. Curt. II. xiii, 5. 

‘Treasurer’ occurs only in Ro 16%: ‘Erastus 
the treasurer of the city.’ Here the word is olkové- 


pos (olkos, ‘house,’ and véuw, ‘ manage’), ‘manager 
of a house,’ ‘steward,’ ‘superintendent.’ So 6 oiko- 
vouos rfjs wéAews means ‘superintendent of the city’s 
business,’ ‘treasurer’ (Vulg. arcarius civitatis) ; 
ef. Est 8°, 1 Es 4, Jos. Ant, xl. iv. 7. The 
term is applied to apostles and ministers as 
God’s stewards (1 Co 4!, Tit 1”). As a matter of 
fact the Eunuch of Ethiopia was queen Candace’s 
treasurer ‘over all her treasure’ (Ac 87’). 
A. T, ROBERTSON. 

TREE (fvAov).—‘ Tree’ is used five times in the 
NT as asynonym for the Cross (Ac 5% 10” 13%, 
Gal 3%, 1 P 2%). In classical Greek é’Aov means 
wood cut, timber. (as in 1 Co 3%, Rev 18’); an 
instrument of punishment, resembling the pillory 
(Herod, vi. 75, ix. 37 ; so in Ac 16%) ; rarely aliving 
tree (as in Rev 22% 1419); and never across. But 
in the LXX, where évAov is used for py, ‘ tree,” the 
phrase ‘hang on a tree’ occurs several times 
(Gn 40, Dt 21”, Jos 10%) ; and the dread saying, 
Katnpapuevos vd Beod mas Kpeudmevos él Evdov (‘ male- 
dictus a Deo est qui pendet in ligno’), seems to have 
been applied very early in the Christian Church— 
apparently many years before the writing of the 
Epistle to the Galatians—with a deep theological 
meaning as well as a poignant pathos, to the death 
of Christ, whose Cross then came to be commonly 
known as ‘ the tree.’ . 

Among the ancient Israelites the criminal was 
not executed by being hanged, but hanged after 
execution, his corpse being exposed before all eyes 
as a proof that he had met the reward of his deeds 
(2S 4? 219-19), But Gn 40%, which refers to a case 
in Egypt, may denote a death by suspension (see 
J. Skinner, JCC, ‘ Genesis,’ Edinburgh, 1910). Be 
that as it may, the tree used for this gruesome 
purpose was no doubt a literal living tree, not an 
artificial ‘ gallows-tree.’ 

The Cross is called ‘a tree’ in two addresses 
which are said to have been delivered by St. Peter 
(Ac 5 10°), and 1 P 2% refers to Christ bearing our 
sins in His body upon the tree. Cf. also St. Paul’s 
words in Ac 13” with Gal 3% The theme ‘ crux 
est arbor’ is a favourite one in medizval poetry, 
and ‘the tree’ is a common synonym for ‘the 
Cross’ in modern hymnology. 

In Jude” apostates are compared to autumn 
trees without fruit. The writer of the Apocalypse 
refers to a conflagration among forest trees (87); 
also to trees spared by hurricanes (71-*) and by 
locusts (94). See also TREE OF LIFE. 

JAMES STRAHAN. 

TREE OF LIFE.—1. Sources.—There are three 
sources for our knowledge of the idea of the tree 
of life: the OT, Jewish apocalypses and Jewish 
theology, and ethnic legends. 

(1) In the OT the tree of life appears neither in 
Psalms nor in the Prophets, but only in Genesis 
and Proverbs. The Genesis story (2° 3%) intimates 
that there are two objects which man would grasp 
at—knowledge and immortality. It has been 
maintained, however, that in Gn 2° the tree of life 
is a later addition, and was inserted only when 
the idea of the under world had suffered such a 
change that immortality became an object of de- 
sire (K. Budde, Die biblische Urgeschichte unter- 
sucht, Giessen, 1883, p. 53f.; but cf. A. Dillmann, 
Genesis, Eng. tr., Edinburgh, 1897, i. 121f.). In 
any case, by reason of his sin man was not per- 
mitted to eat of the fruit of this tree, which signi- 
fied fullness of life. Driven out from the Garden 
of Eden, he was effectually debarred from this 
Divine good. In Proverbs (3"8 11% 13! 154) wisdom, 
the fruit of the righteous, desire fulfilled, and a 
wholesome tongue are each a ‘tree of life.’ The 
reference is not to the recovery of a lost, or to the 
winning of a future, but to the enjoyment of a 
present, good (cf. Budde, op. cit., p. 85f.). 


TREE OF LIFE 


(2) In Jewish eerpie three constant factors 
are associated with the tree of life: it is in Para- 
dise ; the righteous have access to its fruit ; it 
will be available only after the judgment. Its 
first appearance is in Enoch, xxiv. 1-6, xxv. 4-6, 
xxxi. 1-3 (ef. Slavonic Enoch, viii. 3-5, 4 Ezr. vii. 
123, viii. 52, Pss.-Sol. xiv. 3, Test. of Levi, xviii.— 
a Christian interpolation [?)). According to Jew- 
ish theology, its branches cover the whole of Para- 
dise, and it has 500,000 kinds of taste and smell 
(F. Weber, Jud. Theologie*, Leipzig, 1897, p. 346; 
A. Wiinsche, Die Sagen vom Lebensbaum und 
Lebenswasser, Leipzig, 1905). 

(8) All Oriental religions which have risen above 
the nature stage have their legends of a tree of 
life. Sometimes it appears in a simple, at other 
times in a fantastic, form; but whoever, even a 
god, partakes of its fruit or its sap renews and 
preserves his life (ef. E. Schrader, JPTh i. [1875] 
124 ff. ; W. W. von Baudissin, Studien zur semit- 
ischen og war ogy ii. [Leipzig, 1878] 189 ff.; 
Friedrich Delitzsch, Wo lag das Paradies ?, Leip- 
zig, 1881, p. 148f.). In the Babylonian-Assyrian 
circle this tree was date-palm, cedar, or vine (F. 
R. Tennant, The Sources of the Doctrines of the 
Fall and Original Sin, Cambridge, 1903, p. 49; 
T. G. Pinches, The OT in the Light of the Historical 
Records and Legends of Assyria and Babylonia’, 
London, 1903, p. 71ff.). In the Gilgamesh Epic 
the hero obtained a scion from the ‘plant of life’ 
which healed his mortal illness (ef. B. Meissner, 
Ein altbabylon. Fragment des Gilgamosepos, Ber- 
lin, 1902; A. Jeremias, Die babylonisch-assyrischen 
Vorstellungen vom Leben nach dem Tode, Leipzig, 
1887, p. 93). In the Zend-Avesta the tree of life 
is the white Haoma—death-destroyer—similar to 
a grape vine, with plentiful buds and jasmine-like 
leaves; whoever eats of the fruit becomes im- 
mortal (SBH xxiii. [1883] 20; ef. Rigveda, x. 
xcvii. 17). The Hindu tree of life grows in the 
midst of water ; whoever looks on it is made young. 

Much that is fantastic and unreliable has been 
written by Assyriologists concerning the tree of 
life. Two facts, however, stand out as incontest- 
able: there was throughout the ancient world a 
worship of trees, and man’s dependence on par- 
ticular trees for support of life offered the basis for 
a profound religious suggestion. ‘The tree had 
always been the seat of Divine life and the inter- 
mediary between Divine and human nature... . 
In the holy tree the Divine life is bringing itself 
closer to man’ (W. M. Ramsay, The Letters to the 
Seven Churches of Asia, London, 1904, p. 248). 

2. In Revelation.—The dependence of the idea 
of the tree of life in Revelation (2” 2214) upon 
earlier, especially Jewish, conceptions is evident. 
The legend has been traced to an Arabian or North 
African oasis, thence to Babylon, where the habitat 
of the tree became a garden; thence the Hebrews 
derived it (G. A. Barton, A Sketch of Semitic 
Origins, New York, 1902, p. 95f.). With the 
shifting fortunes of Jerusalem, the garden was 
transformed into a city. The apocalyptists show 
this transformation under way. They picture the 
future as a garden (Hnoch, xxiv., xxy.); then asa 
city—Jerusalem (Pss.-Sol. xvii. 33 f. ; J. R. Harris, 
The Odes and Psalms of Solomon, Cambridge, 1909) ; 
finally, it is a city indeed, but with a garden en- 
closed (Rev 21 22?; cf. also R. H. Charles, The 
Book of the Secrets of Enoch, Oxford, 1912, p. 53). 
Ezk 47” has been influential here. In the prophet’s 
vision, on each side of the river grow all trees 
bearing new fruits according to their months, 
which shall be for food, and their leaves for heal- 
ing. The picture in the Revelation is of a city, 
in the midst of which is a garden; through this 
flows a river, on each bank of which is the tree of 
life (a word used collectively)—a row of trees 
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bearing either twelve manner of fruits (AV, RV) 
or twelve crops (RVm). In the garden of God, 
then, grows the tree of life. For those who have 
been purified by faith, the doom man brought on 
himself in Eden, of prohibition from its food, is 
repealed. All that latias had lost, or myth- 
ology dreamed of, or Christianity awakened in the 
soul in the way of immortal longing was restored 
and fulfilled in the world to come. Not only is 
the fruit for food, but even the leaves have heal- 
ing virtue. How this therapeutic property of the 
leaves is to be available for the ‘nations’ (cf. Rev 
2177, Is 60°; Enoch, xxv. 4-6)—those not yet be- 
longing to the New Jerusalem—is problematic. It 
may suggest the present functions of the Church 
in respect of social ills, or imply that after the 
Parousia the citizens of the city will have a min- 
istry towards those outside, or, yet again, indicate 
that the writer had not fully assimilated the ideal 
proposed by Ezekiel (cf. C. A. Scott, Revelation 
[Century Bible], London, n.d., p. 297). 
é. A. BECKWITH. 

TRIAL.—See SUFFERING, TEMPTATION, TRIAL- 

AT-LAW. 


TRIAL-AT-LAW. —1. Primitive justice. —The 
earliest form of justice was personal redress. An 
injury sustained by any primitive tribe, or indi- 
vidual member of the tribe, must be requited b 
those to whom the honour of the tribe was sacred. 
No account was taken of the motive; nor was it 
necessary to bring home crimes like murder to the 
actual perpetrator of the deed, still less to mete 
out vengeance by the exact measure of the wrong. 
The whole family or tribe of the criminal was held 
as guilty as himself, and had often to pay ten-fold 
the price of blood. Among the heathen Arabs the 
most honoured tribes were such as could boast, 
‘Never is blood of us poured forth without 
vengeance’ (Hamdsa, ed. F. Riickert, Berlin, 1846, 
p. 15), and ‘ Never shall the avengers cease without 
their fifty ’(26., p. 328). But murder was not the only 
crime that called for vengeance in blood. Everything 
that prejudiced the honour of the tribe—adultery, 
insult, wounds, and even robbery—was an offence 
worthy of death. The sensitive tribesman would 
not hesitate to shed blood ‘but for the shoe’s 
latchet’ of his friend (C. J. Lyall, Translations of 
Ancient Arabic Poetry, London, 1885, p. 6f.). 

In this system of reprisals there were at least 
the germs of social justice ; for the very ferocity 
of the vengeance deterred men from wrong-doing. 
But, once set in motion, tribal feuds were the 
source of interminable bloodshed. Thus society 
was driven in self-defence to seek a way out of 
them. It was hardly possible, indeed, to restrain 
the avenger of blood from exacting the due 
penalty of deliberate wrong. But compensation 
might be made for unpremeditated crimes by their 
price in cattle or money. Thus arose the wide- 
spread custom of submitting such cases to an 
arbiter or umpire chosen by the parties, with the 
full approval of the people. A suggestive example 
is found in the well-known picture on the shield of 
Achilles (Homer, J?. xviii. 497 ff.), where two men 
are represented ‘striving about the blood-price of 
a man slain,’ the one maintaining that he has paid 
the price in full, the other refusing to take aught 
(for to him there is no case for compensation), but 
both desirous of placing the issue in the hand of a 
daysman, and to this end demanding judgment of 
the elders, having first deposited in the midst the 
two talents of gold ‘to give to him among them 
that spake the justest doom’ (cf. Leaf’s note 
sub loco). 

Weare still at the stage where the reference of 
a cause to an arbiter is purely voluntary, and 
neither party is legally bound by the decision 
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given. But the force of public opinion was exerted 
increasingly on the side of law and order. The 
actual execution of justice was left to the injured 
party, and in the case of ‘manifest’ crimes like 
open murder and howse-breaking ancient codes 
interposed no check on summary vengeance ; but 
where the least doubt existed, and the accused 
claimed the privilege of trial, society demanded 
clear evidence of his guilt, at the same time seek- 
ing to control the fierce impulses of the avenger by 
limiting punishment to the responsible wrong-doer, 
and making the penalty correspond as nearly as 
possible to the gravity of the offence; in other 
words, replacing the principle of unrestricted 
vengeance by the ius talionis—‘ an eye for an eye, 
and a tooth for a tooth.’ This higher platform of 
justice is represented by the simple courts that 


survive to the present day among the Arabs of the 


desert, and in the primitive village communities of 
Southern Russia. The suspected offender is haled 
before the council of elders, presided over by the 
local sheikh or village headman. As the result of 
a sharp canvassing of the facts and testing of 
evidence, often supported by oath, and in earlier 
times by the ordeal of battle, fire, or water, a 
decision is arrived at, inspired by that swift 
instinct for justice so characteristic of the primi- 
tive mind, which the condemned party can evade 
only at the cost of expulsion from his kindred and 
tribe. 

2. Hebrew procedure.—The roots of Hebrew 
justice are embedded in the primeval principle of 
reprisals. Thus the patriarchal legends of Israel 
claim among that people’s ancestors the Bedouin 
chieftain Lamech, whose standard of vengeance 
was a life for a bruise, and seventy-and-seven lives 
for one (Gn 4%). But from the very dawn of 
national history the principle was restricted by 
the ius talionis, while summary execution was 
forbidden, except in the case of the red-handed 
criminal (Ex 21, Dt 19), or the son who 
defied his parents’ authority (21%). Disputed 
cases were brought before the headman or leader 
of the people, who, in his combined capacity of 
pies and judge, submitted them to God (for 

ecision by oracle, oath, or ordeal), and in His 
name gave authoritative sentence (cf. Ex 184), 
Such resort to the ‘ordeal’ of Divine judgment 
continued to be made in difficult questions (cf. 228*-, 
Nu 5", Jos 76,1 S 1497f-) ; but ordinary cases 
were decided by the ‘elders’ (7.e. the heads of 
families) seated as a formal court of justice. The 
institution of judgment by wise and able ‘elders’ 
is by the Elohistic writer ascribed to Moses, acting 
on the advice of his father-in-law Jethro (Ex 1817#-), 
and appears in full force with the settlement of the 
people in Palestine. The procedure before these 
‘courts’ was much the same as among other 
primitive nations, A formal charge or complaint 
must first be lodged by the injured party in the 
case, who forthwith summoned, or forcibly dragged, 
the offender before the elders. In grave matters 
of blasphemy or notorious crime, the person accused 
might be openly denounced by ‘witnesses’ in 
Pee of the people (cf. 1 K 2133), At a later 

ate accusations were, occasionally at least, pre- 
sented in writing (cf. Job 31%). The case was 
debated before the elders seated in judgment, 
usually in the market-place in front of the city 
gate, and therefore in full audience of the citizens. 
In times of social disorder, as the prophets lament 
so frequently, justice could be bought and sold for 
money (cf. Am 6}2, Is 5%, etc.); but as a rule 
judicial procedure in Israel was marked by a stern 
regard for right. Each party was allowed the 
fullest freedom to present his case (12) before the 
judges. The strongest emphasis was placed on 
the character of the evidence given by each. If 


tangible proofs were not forthcoming, the presence 
of competent witnesses was encouraged by every 
means. A solemn adjuration was laid upon the 
eye-witness ; and he that refused to tell what he 
had seen or heard was accounted a criminal (Lv 5’, 
Pr 29%). The defendant’s rights were carefully 
safeguarded. In the précis of rules laid down in 
Deuteronomy, no doubt as the formulation of 
ancient practice, the testimony of two witnesses 
at least is required for condemnation. ‘One 
witness shall not rise up against a man for any 
iniquity, or for any sin, in any sin that hesinneth : 
at the mouth of two witnesses, or at the mouth of 
three witnesses, shall a matter be established’ 
(Dt 19%). Even the evidence of two or three 
witnesses must not be accepted without proof. 
The judge is to examine their testimony as they 
stand ‘before the Lord’ (i.e., doubtless, on oath 
administered by the priest),.and to carry out on 
the person of the false witness ‘as he had thought 
to do unto his brother,’ thus putting away such 
evils from the midst of the people (vv.6). Later 
laws excluded the evidence of women and slaves, 
that of the former, according to Josephus, ‘on 
account of the levity and boldness of their sex,’ 
and of the latter ‘on account of the ignobility of 
their soul’ (Ané. Iv. viii. 15). 

Judgment was pronounced orally in the presence 
of both parties, and immediate effect was given to 
the sentence. Civil injuries were compensated, as 
arule, by the exact equivalent of the loss sustained, 
though in the case of theft by two-, four-, or five- 
fold the amount (cf. the scale of. damages in the 
Book of the Covenant, Ex 22'-). More serious 
crimes were punished by scourging, mutilation, or 
death by stoning. In the last case the witnesses 
cast the first stones, the rest of the people carrying 
through the execution, and thus sharing responsi- 
bility for the act of justice (Dt 17’). 

Though the old district courts survived till at 
least the age of Ezra, the establishment of the 
monarchy imposed limits on their authority. As 
supreme judge, the king not merely acted .as a 
final court of appeal, but exercised independent 
powers as well. Thus David sat by the gate, in 
person or through his deputy, to hear the suits 
that came to him for judgment (2 S 14* 15%*), 
while Solomon had a judgment-hall attached to 
his palace, where he tried such cases as batiled the 
ordinary judge (e.g. 1 K 3"), and matters gener- 
ally affecting the welfare of the people. The 
judgment of kings like David and Solomon was 
naturally influenced by regard for the best interests 
of the people: but in the hands of more reckless 
monarchs this judicial absolutism was the source 
of grave perversions of justice, such as the suborn- 
ing of false witnesses to compass the death of the 
innocent (1 K 218#-), or the removal by banishment 
or imprisonment of good citizens whose presence 
was obnoxious to the king (e.g. Jer 32), 

A certain safeguard against injustice was found 
in the growing influence of the priesthood. As 
administrators of the oath, and keepers of the 
sacred lot (the Urim and Thummim), they had 
long enjoyed special authority in the courts. To 
them was further entrusted the codifying of legal 
decisions (o'psyn). They thus acquired a definite 
position as judicial advisers (cf. Dt 179191”), On 
the fall of the (monarchy they assumed the full 
responsibilities of justice. The high priest was 
the virtual king of the new spiritual community, 
with the lower priests as a council of assessors to 
confer with him injudgment. Thence was evolved 
the court of the Sanhedrin, the institution of which 
dates probably from the beginning of the Greek era. 
The name is sometimes used of the local courts of 
seven that now finally superseded the original 
councils of elders. It was technically applied, 
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however, to the Great Sanhedrin of Jerusalem, 
the 71 members of which decided all cases of 
appeal from the lower courts, as well as the graver 
questions of law and conduct. The rules of pro- 
cedure are codified in the Mishna Sanhedrin 
(c. A.D. 200), and show how strongly the passion 
for justice still possessed the Jewish mind — 
although gross miscarriages of justice may some- 
times have occurred in practice—and how closel 
mercy is linked with judgment. Even in civil 
suits the principle is laid down that ‘the court 
shall not listen to the claims of one party in 
the absence of the other’ (i. 1); proof is required 
of every claim, however slight a bearing it may 
have on the main issue ; the evidence of relatives 
and other interested persons, also of gamblers, 
usurers, and those ‘vicious in money matters’ 
(though not necessarily ‘in heavenly matters’), is 
disallowed; and judgment must be given for the 
defendant if the case fails of proof (iv. 1ff.). Far 
more stringent rules are prescribed for the conduct 
of criminal charges where life is at stake. Each 
witness must be carefully examined, after the 
most solemn adjuration to tell the truth, in the 
name of ‘the Holy and the Blessed.’ In the event 
of discrepancies, the accused was allowed the 
benefit of the doubt. Expert students of the law 
were likewise permitted to speak on his behalf, 
but not against him. In civil cases the judges 
might pronounce their opinions in any order; in 
criminal trials those in favour of acquittal must 
speak first. For acquittal a bare majority was 
sufficient, while for condemnation a majority of 
two at least was required ; and, whereas a judge 
who had voted for guilt might change his mind, a 
vote for acquittal was irrevocable. If the accused 
was found innocent, the case was dismissed before 
nightfall; otherwise, judgment was deferred till 
the following day, the court meanwhile conferring 
together, ‘eating little meat, and drinking no 
wine during that whole day.’ On the morrow they 
voted afresh on the case, with the same precautions 
as before. Even after sentence of death was 
finally passed, the court remained sitting, to 
receive any evidence that might yet be brought 
in the criminal’s favour ; and he would be recalled, 
at a given signal, from the very place of execution 
(werd; van): 

3. Procedure in Roman courts. — The judicial 
procedure of the Romans shows a decided advance 
in legal precision, There arestill, indeed, survivals 
of primitive justice. Thus the technical term for 
joinder of issue— manus consertio—recalls the 
physical struggle for possession which originally 
took the place of judgment, while ‘the magistrate 
caretully simulated the demeanour of a private 
arbitrator casually called in’(H. S. Maine, Ancient 
Law, p. 383f.). The earlier method of decision, too, 
was by the sacramentum or oath taken before the 
pontifis. But the religious administration of oaths 
soon yielded to a purely secular process. Clear 
distinctions were drawn between cases civil and 
criminal, separate courts being assigned to each. 
By the strict division between procedure in iure 
(before the magistrate) and that in iudicio (before 
the judge), the first bold steps also were taken 
towards the modern system of trial by jury. 

In civil cases, the principal form of action was 
the Legis actio sacramento, a survival of the trial 
by oath before the pontiffs. Proceedings were in- 
variably begun by the plaintiff, who found his man, 
summoned him by word of mouth to accompany 
him before the magistrate, haling him by force 
(manus iniectio) if he refused, or poinding his 
goods (pignoris capio) if he shut himself up in his 
house. The plaintiff stated his ground of com- 
plaint before the magistrate (king, consul, or 
preetor), and a date was fixed for further procedure, 
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both parties engaging to present themselves, and 
the defendant offering securities (vades). On the 
day appointed, each appeared in court with a staff 
(festuca), the symbol of ownership, by which he 
laid claim (vindicatio) to the person or propert 
in question. Issue being thus joined, both too 
the sacramentum (now secularized into a mere 
staking of money against defeat), and the case was 
referred to a special iwdex or arbiter, before whom 
proceedings passed in iwdiciwm. The formal ques- 
tion to be here decided was, ‘Is the sacramentum 
of N. N. just or unjust?’ This, however, raised 
the whole question afresh. According to ancient 
custom, the persona or res in dispute must be 
present in court. If the res were immoveable, the 
court adjourned to the place, and vindicatio was 
made there, though at a later date some turf or 
stone taken from the spot was accepted in lieu 
of the property. The claim being made and dis- 
puted, probation was led before the iudex, and 
judgment given always in view of the specific 
charge, any failure to make good the full claim 
being regarded as a ground for acquittal. 

The cumbrous methods and insecurity of the 
sacramental process led to the gradual adoption of 
the ‘formular’ system so widely in vogue during 
the Ciceronian age. Under thissystem the preetor 
(who from 367 B.C. presided over Roman justice as 
a whole), on hearing the claims of both parties 
in wre, drew up a judicial formula, embodying 
a brief statement of the case in dispute (demon- 
stratio), the plaintifi’s claim (intentio), a request 
to the judge to adjudicate the person or property 
as he thought most fitting (adjudicatio), and in- 
structions to condemn the accused or dismiss the 
case as the evidence warranted (condemnatio). 
The formula being accepted by both parties and 
their respective witnesses (litis contestatio), it was 
forwarded to a iudex, to be tried on a day fixed 
by the court. The hearing before the judge was 
always in public, the judge being usually accom- 
panied by a board of assessors (conciliwm), and the 
parties by skilled lawyers and orators (advocati 
and patront), who helped them in their pleadings. 
The charge was presented by plaintiff or his counsel, 
the defence following with the counter-plea, a 
sharp altercatio or cross-examination usually ter- 
minating this part of the proceedings. Evidence 
was produced and commented on during the plead- 
ings. In civil cases witnesses appeared voluntarily, 
their evidence being taken on oath (that of slaves 
under torture, but only in default of other witness). 
Written documents and declarations (tabule, co- 
dices, or instrumenta) might also be produced ; 
and the opinions of juris-consults were often laid 
before the judge. The burden of proof rested, as 
a rule, on the pursuer; but the judge was allowed 
a wide discretion, subject only to the instructions 
given in the formula. On the full hearing of the 
case, the judge retired in consiliwm, to discuss the 
evidence with his assessors and arrive at an equit- 
able decision. Judgment was delivered orally, 
without reasons given, in presence of both parties. 
Execution of judgment was left to the winner ; but 
strong judicial pressure was brought-to bear on a 
recalcitrant debtor. Appeal was allowed, either 
by a simple Appedlo in court, or by application for 
a dimissory letter to the judge of appeal, the letter 
stating the fact of the appeal and the names of 
parties and judge. The appeal involved a re- 
hearing of the whole case, new facts and witnesses 
being freely allowed. Final judgment was arrived 
at through the evidence submitted to the higher 
court; and an unsuccessful appellant was made 
liable for four-fold his rival’s costs in appeal. 

Criminal cases were originally tried before the 
king in person ; but at an early date special dwum- 
virt perduellionis and questores parricidit were 
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appointed for charges of treason and murder. 
Appeal to the people against the death sentence 
(provocatio ad populum) was allowed as a right 
bets the first year of the Republic; thus criminal 
cases came more and more to be tried directly 
before the comitia populi. Proceedings here began 
with an inquwisitio or preliminary investigation, 
conducted by the magistrate in presence of a 
contio, or informal gathering of the people, which 
sat for three days, and heard evidence on both 
sides. The result of each day’s investigation was 
embodied in a tentative accusatio, which could be 
modified or expanded by subsequent evidence. 
On the third day the charge was definitely formu- 
lated ; and after an interval of three market-days 
(24 days), as a guarta accusatio, backed by a fresh 
contio of the people, it was brought before the 
comitia in the shape of a Bill (inrogatio) to be 
passed or rejected by vote of the assembly. The 
case against the accused was formally presented 
by the magistrate ; defence was made in person, 
or by friends of the accused (the assistance of 
advocates being permitted in the later period of 
the Republic) ; witnesses were heard and examined 
as in civil suits ; the comitia then voted as in the 
regular legislative proceedings of the assembly, 
and sentence was pronounced by the magistrate 
in terms of the vote. Execution was forthwith 
carried out by officials of the court, unless the 
accused had previously made good his escape and 
become an exile. 

The multiplicity of criminal cases under the 
Republic suggested the institution of special 
courts (questiones), which Maine has aptly com- 
pared with the Committees of the House of 
Commons (Ancient Law, p. 391). The Ist cent. 
B.C. saw a vast development of this system in the 
shape of the questiones perpetue, or Standing 
Committees, which dealt with all the more serious 
crimes. The institution of these courts was ‘in 
some sort a fusion of the processes of civil jurisdic- 
tion with those of the ati criminal courts’ (A. H. 
J. Greenidge, The Legal Procedure of Cicero’s 
Time, p. 415). Here, however, the old distinction 
between ius and iudiciwm was abolished, the 
pretor presiding during the whole progress of the 
case. A criminal charge was likewise opened by a 
personal postulatio or request to the preetor for per- 
mission to institute proceedings. This might be 
made by any citizen (except an official), but must 
be supported by an oath of good faith. After 
some interval the nominis (or criminis) delatio—a 
more precise specification of the charge—was pre- 
sented to the magistrate, usually in presence of the 
accused. A brief interrogatio or oral examina- 
tion of the accused satisfied the preetor whether a 
prima facie case existed for further proceedings 
or the charge was the result of mere malice, 
and exposed the accuser to action for calwmnia. 
If the case was allowed, the preetor drew up a 
written statement of the charge (inscriptio), which 
was signed by the prosecutor and his supporters 
(subscriptores), and formally accepted by the 
pretor (nominis receptio). The court was sum- 
moned to meet on a certain date, not earlier than 
ten days from the delatio. Parties were cited by 
herald, and witnesses for the prosecution by a 
denuntiatio or mandate from the magistrate. 
Jurors were empanelled —originally from the 
senatorial order, but afterwards in equal numbers 
from the Senate, eqwites, and tribuni erarii—and 
sworn. The pretor acted as president of the jury, 
sitting with them on the tribunal, he on his sella 
curulis and they on benches (sudsellia) around him, 
while the parties with their advocates and witnesses 
occupied places in front of the tribunal. As under 
the older system of public hearings, the case was 
opened by plaintiff's counsel and followed up by 


defendant’s, in set speeches (perpetwe orationes), 
calculated to appeal not merely to the reason, but 
even more strongly to the feelings of the court. 
The effect of this appeal was heightened by the 
appearance of the accused (now a reus), who sat 
in court often in mourning, and with the deepest 
marks of grief on his face. At the close of the 
speeches evidence was taken, that of personal 
witnesses under oath, and written statements and 
testimonials to character (Jauwdationes) when duly 
signed and attested. Evidence for the prosecution 
was obligatory, that for the defence voluntary. 
On both sides it was carefully sifted, and a written 

récis made in court. The case was finally closed 

y the reply of the prosecution and the rejoinder 
of defence, no longer in set speeches, but in the 
form of brief questions and answers by the respec- 
tive advocates (altercatio). In the consideration 
of the verdict the preetor still sat with the puy, 
discussing the case with them, and thus helping 
them to reach a just decision. This was arrived 
at mainly on the evidence. Conviction was never 
allowed on the unsupported testimony of one wit- 
ness. The character and standing of the witnesses 
were likewise taken into account. Judgment was 
given by ballot, and the verdict pronounced by the 
preetor in accordance with the vote of the majority. 
A verdict of ‘not proven’ (non liquet) resulted in a 
re-hearing of the case; but no appeal was allowed 
against a clear verdict (except on technical points), 
though sentence might be reversed through a 
subsequent decision of guestio or people (in integ- 
rum restitutio). * 

In the free cities of Italy judicial procedure was 
modelled upon that of Rome, while the Roman 
colonic and municipia were governed by prefects 
under jurisdiction of the pretor. The over-seas 
provinces, on the other hand, were subject to the 
unfettered imperium of the governor. The pro- 
vincial magistrate was really a king in his own 
domain. He and his delegates (legati) were re- 
sponsible for the whole judicial administration of 
his province. As holder of the imperium, he had 
full powers of coercion by imprisonment, scourg- 
ing, or death ; and no appeal could be made, except 
by a Roman citizen, against his decisions. In 
practice, however, his judicial freedom was care- 
fully restricted. A wise governor respected the 
customary laws of his province, allowing minor 
offences to be tried before the local courts, and 
even in graver crimes directing the proceedings of 
the national councils with a view to securing full 
Roman justice, rather than suppressing their 
former prerogatives. As a rule, too, he sought 
the assistance of a consiliwm of advisers, composed 
partly of Roman citizens and partly of his personal 
attendants (the cohors pretoria). Cases of grave 
moment or difficulty might even be sent to Rome. 
Though the provincials had no direct appeal 
erie the arbitrary acts of an unjust governor 
like Verres, they could successfully impeach him 
before the Roman courts, and secure his condemna- 
tion and recall. 

Imperial government introduced a change in the 
spirit rather than in the form of justice. The 
pre comitia, indeed, passed out of existence ; 

ut the guestiones remained as the regular courts 
for criminal procedure till almost the close of the 
2nd cent. A.D. The prators, too, maintained their 
position as presidents of the law-courts, their 
number being actually increased to sixteen. But 
the real threads of justice were increasingly 
gathered into the Emperor’s own hand. He had 
not merely the absolute power of repeal or reversal 
of the judgments of the regular courts, but in cases 
involving grave matters of State, or the life and 
honour of persons in high rank, he held extra- 
ordinary jurisdiction, while the right of private 
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. complaint in criminal cases passed over to the in- 
famous delator, who was too often a mere creature 
in the ea geek power. Thus the old Roman 
principles of freedom and equality before the low 
yielded to the most unblushing absolutism. 

4. Trials in the NT.—The trial of Jesus con- 
formed to the letter, at least, of Roman law by 
its final appeal to Pilate. In the trials of the 
earlier Christians no such sanction was sought. 
The case against Peter and John was too vague to 
warrant criminal proceedings, and the Sanhedrists 
contented themselves with the scourging usual in 
minor breaches of the peace (Ac 5%). The bolder 
outlook and speech of hel fee rendered him liable 
to the same charge of blasphemy as his Master 
had faced; but so infuriated were his judges by 
the aggressive tone of his defence that they hurried 
him out to execution without even the semblance 
of a formal condemnation (7°). The proceedings 
of king Herod were still more summary, the igno- 
minious death of James and imprisonment of Peter 
being carried through apparently without either 
accusation or trial (12'*), Even the apostle Paul 
had to endure persecution and stoning apart from 
the regular forms of trial (9% 14°t- 1% ete.). But 
in his case Roman justice came definitely athwart 
the hot passions of Jewish prejudice ; for the main 
sphere of his activity lay within the direct adminis- 
tration of Rome, and he himself enjoyed the 
privileges of a free-born Roman citizen. 

His first appearance before a Roman magistrate 
was in the colonia of Philippi, soon after his land- 
ing in Macedonia. The charge levelled against 
him and Silas was the serious one of ‘impiety ’— 
introducing customs which Roman citizens could 
neither acknowledge nor observe. In the exercise 
of their official coercitio, the magistrates (orparryol, 
pretores) stripped and beat the accused, leaving 
them in prison till the case might be formally tried, 
or the riot otherwise quelled. But the public 
scourging of Roman citizens, without trial, was a 
scandal that might involve the magistrates them- 
selves in a criminal prosecution, and Paul and Silas 
were released with honour (16-), At Thessa- 
lonica a similar charge of impiety, combined with 
the suggestion of treason against the Emperor, 
was brought by jealous Jews; but here the case 
‘was disposed of by the ae course of taking 
securities from the leading Christians of the city, 
while Paul and Silas went free (175*:). A renewed 
charge of illegal worship brought against Paul by 
the Jews of Corinth recoiled on their own heads; 
for the philosophic proconsul, Gallio, not merely 
resolved the accusation into a mere matter of 
«words and names’ and questions affecting their 
own law, but calmly permitted the mob to seize 
‘and beat Sosthenes, the raler of the synagogue, 
before the very tribunal (18%). . At Ephesus, 
again, the Apostle was saved from the fanatical 
violence of the mob by the sanity of the town-clerk 
(6 ypaupareds, the city scribe or secretary), who re- 
minded them that the courts were open and the 

roconsuls (dv@vaaro, plur. of category) cape to 
ear all matters of public order and justice (19°). 

The final long-drawn trial of Paul affords the 
most interesting example of the interplay of 
national and Imperial justice around the person 
of a Roman citizen. The case was opened by the 
lawless attack of certain Jews from Asia, who laid 
hold of the Apostle, accusing him of treason against 
the Jewish law and people (217). His life was 
saved only through the forcible intervention of the 
Roman military tribune, who hurried him to the 
fortressof Antonia, where the garrison wasstationed, 
‘and would have examined him by scourging, had 
not Paul once more asserted his privileges as a 
Roman citizen (22%), The case being apparently 
one for the Jewish courts, the tribune summoned 


the Sanhedrin, and set the Apostle on his defence 
before them (22° 231"), No result being thus ar- 
rived at, the tribune, in strict harmony with Roman 
procedure, remanded him to the governor Felix, 
then residing in Cesarea, with a formal dispatch 
explaining the main grounds of the charge, and 
his own tentative judgment on their validity (232), 
The prosecution being judicially cited to appear 
before the governor, the high priest himself accepted 
summons, with a number of the Sanhedrists, and 
a trained orator, Tertullus, who formally accused 
the prisoner on the three counts of heresy, sacrilege, 
and treason (24°). The case broke down, and Paul 
was detained for two more years simply through 
the governor’s weakness and greed (v.”*). The re- 
hearing of the case before Felix’ successor, the 
brave and honourable Porcius Festus, would no 
doubt have resulted in the Apostle’s acquittal, had 
he not chosen, in the exercise of his rights as a 
citizen, to entrust his life and liberty to Roman 
justice rather than expose them to the malice of 

is enemies in Jerusalem (25!-). The appeal was 
allowed by Festus, after a brief deliberation with 
his consilium (v.!*), and Paul was sent to Rome, 
with a dimissory letter strongly in his favour (v.**). 
Unhappily, the destinies of Roiey citizens were 
then in the hands of a Nero; and as the result of 
a tedious process, the details of which are wrapped 
in obscurity, ‘the prisoner of Jesus Christ’ found 
no more justice at his court than he had experienced 
in Jerusalem, the powers of Rome and Jerusalem 
uniting to stamp out the Christian ‘heresy’ in 
blood (see art. PAUL). 
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TRIBES (¢v)}).—From the earliest times the 
nation of Israel was divided into various tribes, 
the number invariably being given as twelve. 
Conflicting opinions have been held as to how 
these tribal divisions arose, the traditional theory 
being that the different families descended. from 
the sons of Jacob multiplied till they formed 
tribes. Others take the view that the history 
of the sons of Jacob is really a history of the vari- 
ous tribal communities which were combined to 
form the nation, and that the divisions were to 
a large extent geographical. In the lists of the 
tribes, as we find them in the OT, considerable 
variations are to be found, and frequently the tribes 
descended from Joseph (Ephraim and Manasseh) 
have to be regarded as one in order to make the 
number twelve. Some of the tribes seem to have 
disappeared at an early date or were absorbed 
into larger communities, and the divisions tended 
more and more to become geographical. After 
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the return from the Exile many members of »ther 
tribes probably came to Jerusalem along with Jews 
strictly so called, 7.¢. those belonging to the ancient 
tribe of Judah. Most of these returned exiles 
came to be regarded as members of the tribes of 
Judah or Benjamin, although some may have been 
able to trace their descent from a distinguished 
member of another tribe, and others determined 
their tribe from the locality which they left at the 
Exile. No doubt many members of the priestly 
caste were in a position to claim their descent from 
the tribe of Levi. 

In the NT we have few allusions to any of the 
tribes, with the exception of Judah and Benjamin, 
which were always more or less closely associated. 
Anna the prophetess, however, is stated to have 
belonged to the tribe of Asher (Lk 2%), and 
Barnabas is described as a Levite (Ac 4%). The 
apostle Paul, a Jew brought up in the Roman 
province of Cilicia, claims to belong to the tribe 
of Benjamin (Ro 11!, Ph 35). The fact that Jesus 
was connected with the royal tribe of Judah is 
frequently mentioned, and the writer of the 
Epistle to the Hebrews calls attention to the fact 
in order to bring out the uniqueness of Christ’s 
Priesthood (He 714), In the same way the 
writer of the Apocalypse calls Him the ‘lion of 
the tribe of Judah’ (Rev 5°). 

In NT times the conception seems to have been 
general that Israel even at that date still consisted 
of twelve tribes. Thus in Ac 26’ Paul, in address- 
ing king Agrippa, uses the phrase ‘our twelve 
tribes’ as synonymous with ‘Israel.? But just 
as the term ‘Israel’ came to be employed in a 
spiritual and Christian sense as the true people 
of God, so the expression ‘twelve tribes’ is used 
to signify Christian believers generally. Thus 
James (11) addresses his Epistle to ‘the twelve 
tribes which are scattered abroad.’ In Rev 74* 
the writer speaks of the sealing of the servants 
of God. We are told that one hundred and forty 
and four thousand of ‘all the tribes of the children 
of Israel’ are sealed, and then follows a list of 
twelve tribes each furnishing twelve thousand. 
The tribes enumerated are Judah, Reuben, Gad, 
Asher, Naphtali, Manasseh, Simeon, Levi, Issachar, 
Zebulun, Joseph, and Benjamin. The remarkable 
features about this list are the substitution of 
Joseph for Ephraim, and the omission of Dan, 
which seems to have fallen into disrepute at a 
comparatively early date. The fact that the 
writer has taken over a Jewish apocalypse and 
worked it into a Christian setting makes it diffi- 
cult to settle who exactly are meant here by the 
servants of God who are sealed in their foreheads. 
Are the ‘servants of God’ of v.3 identical with the 
‘multitude’ of v.2‘whom no man can number’? 
Can this be the case when the sealed are numbered 
so definitely? If not, who then are the sealed? 
Are they faithful Jews of the OT dispensation, 
or are they Jewish Christians, and are the Gentile 
Christians not to be sealed? The first suggestion 
is impossible, as the sealed are evidently still on 
the earth. The view that Jewish Christians are 
the sealed, while possible, is unlikely, as the whole 
trend of the Apocalypse is to identify Christians 
as the true Jews, the Israel of God. Probably, 
in spite of all difficulties, the same persons are 
indicated in both passages, and neither the num- 
bering of the sealed nor the reference to the vari- 
ous tribes of Israel is to be taken literally. The 
servants of vv.1®, who are safeguarded on earth, 
are the innumerable multitude of vv.%!7, viewed 
after their martyr death under a definitely Chris- 
tian light. The OT imagery of the sealing is 
used to express the thought that God’s faithful 
people are numbered and protected on earth to 
the last individual, while the subsequent vision 


(vv.*17) points to their glory in heaven. For our 
writer as for James (Ja 1!) and Paul (Gal 616) the 
true Israel consists of Christian believers (cf. J. 
Moffatt, EGT, ‘Revelation,’ London, 1910, p. 395). 
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‘ Tribulation’ is used to trans- 
late @AzYus, but not quite so frequently as ‘ afflic- 
tion,’ in both AV and RV. We have ‘tribulation’ 
in Ac 11% and 1 Co 7% (RV; AV ‘persecution,’ 
‘trouble’). In 2 Co 14 74, where AV has ‘ tribula- 
tion’ RV has ‘affliction.’ In 2 Co 1**, where AV 
has ‘trouble’ RV has ‘affliction.’ 6A(Sw is tr. 
‘afflict’ in RV in every passage in which it occurs. 
except 2 Co 48 (‘press’) and 1 Th 34 (pass. ‘suffer 
affliction’). The latter passage in AV is tr. ‘suffer 
tribulation.’ In half of the passages, however, 
this Gr. verb is rendered ‘trouble’ in AV. The 
Vulg. has tribulatio for @diys very frequently. 
In 4 Ezr. ‘ tribulation’ is the rendering of trzbulatio 
in xv. 19, xvi. 19 (AV and RV) and in xvi. 67, 74 
(RV; AV ‘trouble’), and of pressura in ii. 27 
(RV). In Ass. Mos. iii. 7 we find the translitera- 
tion thlibsis (cod. clibsis). : 
Tribulation may affect either body or mind or 
both. Those who marry heedless of ‘the present 
distress’ ‘shall have tribulation in the flesh’ 
(1 Co 78% RV). St. Paul writes to the Corinthians 
‘out of much tribulation and anguish of heart’ 
(2 Co 2). Part of his tribulation in Macedonia 
consists of fears within, while his flesh had no 
relief (2 Co 7-). To him anxiety about the faith- 
fulness of his converts and the-progress of the 
gospel is a source of tribulation (1 Th 3’, Ph 1”). 
Tribulation may be produced by various causes. 
The famine caused the inhabitants of Egypt and 
Canaan great tribulation (Ac 7'). The captured 
Joseph suffered tribulation in Egypt (7°). Part at 
least of the tribulation of the Corinthians was 
poverty (2Co8). By ministering to St.Paul’s need 
the Philippians had fellowship with his tribulation 
(4/4). The lot of the fatherless and widows is 
tribulation (Ja 1°”). Such tribulation may be 
relieved (1 Ti 5%). Sometimes tribulation is the 
unishment of sin. To those who trouble the 
hessalonian Christians God will recompense 
tribulation (2 Th 15). There shall be ‘ tribulation 
and anguish upon every soul of man that docth 
evil’ (Ro 2%). God will cast the woman Jeze del 
out of the Church of Thyatira and those who 
commit adultery with her into great tribulation 
(Rev 2”). But itis the Christians who are specially 
subject to tribulation, and their tribulation con- 
sists largely of persecution and of the opposition 
which their religion meets in an unfriendly world. 
‘The tribulation which arose about Stephen’ 
(Ac 118 RV) was of course ‘persecution’ (AV). 
St. Paul speaks of all the ‘ persecutions and tribula- 
tions’ which the Thessalonians endure (2 Th 14). 
He says they received the word ‘with much tribu- 
lation,’ and entreats them not to ‘be moved by 
these tribulations’ (1 Th 1° 33). In 2 Co 8? we are: 
told that the churches of Macedonia experienced 
much tribulation. St. Paul exhorts other converts 
to be ‘patient in tribulation,’ and to bless them 
that persecute them (Ro 1214), In his work of 
evangelization the es met with much tribula- 
tion. He told the elders of Ephesus that ‘bonds 
and tribulations’ awaited him (Ac 20%). He 
gloried in tribulations (Ro 5%), feeling that: neither 
tribulation nor anguish nor persecution could 
separate him from the love of Christ (83). There 
is little doubt that he is referring to the difficul- 
ties and the dangers which he met with in his 
proclamation of the gospel. Tribulations are: 
mentioned in the list he gives of his trials in 
2 Co 6. Bad news about certain Corinthians 
gives him tribulation (2 Co 18 24 48), Tribulation, 
then, to the early Christians meant not so much 
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ill-health, or poverty, or loss of friends, as the 
sacrifices they had to make and the perils they 
had to meet on account of their proclamation 
or profession of Christianity. In Hebrews the 
writer says that after his readers were converted, 
they ‘endured a great conflict of sufferings ; partly, 
being made a , weal both by reproaches and 
afflictions; and partly, becoming partakers with 
them that were so used’ (10%; cf. 1157), Tribula- 
tion is the appointed destiny of Christians. St. 
Paul reminds the Thessalonians that both he and 
they were appointed unto tribulations, and that 
he had told them before that they were to suffer 
tribulation (1 Th 3°). John is partaker ‘in the 
tribulation and kingdom and patience which are 
in Jesus’ (Rev 1°); and he tells the church of 
Smyrna that they shall suffer tribulation ten days 
(2°). ‘Through many tribulations we must enter 
into the kingdom of God’ (Ac 14”), 

Tribulation thus leading to the Kingdom, joy in 
tribulation is a phenomenon that can be under- 
stood. In much proof of affliction the churches of 
Macedonia had abundance of joy (2 Co 8). The 
Thessalonians received the word with much tribu- 
lation, with joy of the Holy Ghost (1 Th 1‘). In 
the case of the Christian, tribulation results in 
increased energy and blessedness of the spiritual 
life. ‘Our light tribulation, which is for the 
moment, worketh for us more and more exceedingly 
an eternal weight of glory’ (2 Co 4%). ‘Tribula. 
tion worketh patience’ (Ro 5°; cf. Rev 19). God 
comforts the faithful in tribulation (2 Co 14 7$), 
and the comfort thus given enables them to 
comfort others (1*). His judgment will put an end 
to their tribulation, and they will be rewarded 
with rest (2 Th 15* ; ef. Rev 2”). 

It was a common eschatological idea that before 
the Judgment could come evils of all kinds would 
greatly increase. This idea is found, ¢.g., in the 
Apocalyptic Discourse, and the coming of great 
tribulation is predicted (Mk 13%; cf. Zeph 1, 
Dn 121). ‘The inhabitants of the earth . . . shall 
fall into many tribulations. . . . And it will come 
to pass when they will say in their thoughts by 
reason of their much tribulation: ‘‘The Mighty 
One doth no longer remember the earth ”—yea, it 
will come to pass when they abandon hope, that the 
time will then awake’ (Apoc. Bar. xxv. 3,4). The 
faithful martyrs who have come out of the great 
tribulation will receive the highest place of honour 
in heaven (Rev 7#4). To the wicked the Judgment 
is ‘the day of tribulation’ (4 Ezr. ii. 27 RV; cf. 
1 En. i. 1, xcvi. 2), when they shall be recompensed 
for the tribulation which they have inflicted on the 
righteous (2 Th 15). 


LITERATURE.— J. Weiss, Die Schriften des NT, Gottingen, 
1907, s.v. ‘Triibsal’ in Index; P. Volz, Jidische Eschatologie, 
Tiibingen, 1903, § 31; DCG, s.v.; John Foster, Lectures, 
London, 1853, lect. xli. WILLIAM WATSON. 


TRIBUTE. — The Roman system of taxation 
prevailed generally in those countries where 

hristians were living in the Apostolic Age. The 
taxes were of two kinds, viz. (1) indirect, such as 
customs-duty levied on merchandise in transit ; 
and (2) direct, consisting of (a) taxes imposed upon 
products of the land (¢ributum soli or agri) and (d) 
poll-tax (tributwm capitis). The indirect taxes 
were commonly controlled by local authorities who 
farmed them out to the so-called ‘publicans.’ 
The publican paid the Government a fixed sum 
for the privilege of collecting the customs from 
a given territory, reimbursing himself and paying 
his subordinates out of the surplus. Although the 
amount to be collected on different articles was 
probably in most cases fixed by law (see especially 
the Palmyrene inscription edited by Schroeder in 
SBAW, 1884, pp. 417-438), the collector frequently 


grew rich on the profits; and it is not improbable 
that he often made excessive assessments (cf. Lk 
318 198), On the other hand, the direct taxes—the 
‘tribute’ proper—were not farmed out, but were 
collected by Roman officials. Levies on the pro- 
ducts of the soil were paid partly in kind and 

artly in money, and ihe poll-tax was paid in 
mperial coinage (Lk 2074). From time to time in 
the provinces a census was taken (cf. Lk 2"*) asa 
basis for regulating taxation. 

Christians in apostolic times must have been 
quite familiar with all these forms of taxation, 
although the Christian writings of the period 
contain only a few references to these matters. It 
is true that the publicans (reAévat) appear some- 
what frequently in the Gospels (8 times in Mt., 3 
times in Mk., 10 times in Lk. ; also ré\os in Mt 
17, Ro 137; and reddvov in Mt 9° || Mk 2%4 || Lk 
5”), but reference to direct taxation—the payment 
of ‘tribute’—is less frequent. In Ro 13% St. Paul 
admonishes his readers to pay tribute (fépous) as a 
matter of conscience, since rulers are God’s instru- 
ments in the preservation of civic order. All 
three Synoptic Gospels report an incident in which 
Jesus had advised submission to the existing 
order, even to the extent of paying the Imperial 
tribute (xjvcos, Lat. census, Mt gait. TON oes 
but dépos in Lk 20” 23? and dyvdpiov in Lk 2074). 
The dues payable to the Temple in Jerusalem are 
also spoken of as ‘tribute’ (kjvcos) in Mt 17%, 
where Jesus again advised submission for practical 
reasons, although affirming that ideally Christians 
were free from this obligation. 

LiTgRATURE. — J. J. Wetstein, Novum Testamentum 
Grecum, Amsterdam, 1751-52, i. 814-316; J. Marquardt, 
Rémische Staatsverwaltwng, ii.2 (Leipzig, 1884] 180ff., 261 ff., 
289 ff.; B. P. Grenfell and J. P. Mahafty, Revenue Laws of 
Ptolemy Philadelphus, Oxford, 1896; U. Wilcken, Griechische 
Ostraka aus Aegypten und Nubien, Leipzig, 1899, i, 194 ff.; E. 


Schiirer, GJV 1.4 (Leipzig, 1901] 474 ff., 510 ff. 
S. J. CASE. 


TRINITY.—See Gop. 


TRIUMPH.—This verb (@piauBevev) is used in 
later Greek as the equivalent of the Latin éri- 
umphare, to which it seems to be etymologicall 
akin. It occurs twice in the NT—2 Co 2", Col 2". 
In Col 2 the Crucifixion is represented as the 
triumph which crowns the Holy War of redemption. 
As the Roman conqueror led the vanquished cap- 
tives in triumphal procession up to the Capitol and 
offered them to the supreme God, so in exalting to 
His right hand the Crucified Christ, by whom He 
has reconciled us unto Himself in the body of His 
flesh through death, God led in triumph the ‘ prin- 
cipalities and powers,’ the world-governing spirits 
whe are unfriendly to man, and to whose dominion 
man in the state of nature is subjected. The 
thought of the passage is similar to that of 1 Co 2°, 
where the spirit-rulers of this world are repre- 
sented as ignorantly bringing about that cruci- 
fixion through which their own power is brought to 
naught (1 Co 15%). In 2 Co 2 the general mean- 
ingis clear. ‘In a magnificent figure Paul repre- 
sents himself as by God’s ordinance serps in 
his travels through the world, the triumph Christ 
is celebrating over all that has withstood His 
cause’ (A. Menzies, The Second Epistle to the Cor- 
inthians, 1912, p. 17). But in what capacity—as 
conqueror or as captive? The only meaning which 
the known usage of the word justifies is that St. 
Paul himself is the most auspicious trophy of the 
conquering power of Christ (Heinrici, Bousset). 
Many modern commentators, however (Schmiedel, 
Menzies, etc.), give the verb an active sense, 
‘maketh us to triumph’ (AV), on the ground that, 
though no lexical parallel is found, the sense of 
the passage requires it. Others (Theodoret, Lietz- 
mann) take the word in the more general sense of 
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‘to lead about in a conspicuous manner,’ for which 
Lietzmann quotes corroborative instances from 
Suidas. The RV ‘leadeth us in triumph ’ is felici- 
tously ambiguous. RoBerT LAw. 


TROAS (Tpyds).—Troas was a seaport on the 
N.W. coast of Asia Minor, opposite the island of 
Tenedos, midway between the Hellespont: nd Cape 
Lectum, and about ten miles south of ti.e much 
more ancient Troja (Ilium). The name was an 
abbreviation of trojan Alexandria’ (’Adctdvdpeca 
4 Toyds, Strabo, xiu. i. 2, Ptol. v. ii, 45; cr "Adeg- 
dydpeca ris Tpwddos, Strabo, Il. v. 36; or AdeEdvdpera 
h év 7H Tpoydd, Paus. X. xii. 2). The qualifying 
adj., Tpyds, which was n2eded to differentiate this 
Alexandria from the mary other cities of the same 
name, came to be used sometimes alone (as in 
Pliny, HN v. 33, ipsaque Troas), though this led 
to ambiguity, Troas (7 Tpwds, the Troad) being 
properly the whole territory once ruled by the kings 
of Troy. 

Thee which was founded by Antigonus and 
named Antigonia Troas, was enlarged and improved 
by Lysimachus and renamed Alexandria.. The 
names are found together on some coins. ‘It ap- 
peared to be an act of pious duty in the successors 
of Alexander first to found cities which should bear 
his name, and afterwards those which should be 
called after their own. Alexandria continued to 
exist, and became a large place; at present’ 
[i.e. under Augustus] ‘it has received a Roman 
colony, and is reckoned among celebrated cities’ 
(Strabo, x11. i. 26). Troas was under the power 
of the Seleucids till the defeat of Antiochus the 
Great at Magnesia in 190 B.c., after which it was 
a free city of the kings of Pergamos, the last of 
whom bequeathed his realm to the Roman Republic 
in 133 B.c. The Troad had a romantic interest for 
the Romans as the traditional motherland of their 
race, and the honours which they lavished upon 
the city were the expression of a kind of filial de- 
votion. As acolony with the iws Italicwm, and as 
the seaport of a fruitful country, Troas rose to the 
front rank among the cities of Asia Minor. Accord- 
ing to Suetonius (Jw/.79), Julius Cesar had thoughts 
of making it the capital of the Empire instead of 
Rome, and Augustus may have played with the 
same idea (Hor. Od. 111. iii. 61 f.), which finally pre- 
sented itself as a possibility to Constantine three 
centuries later, before he decided to make By- 
aan the future seat of the Empire (Zosim. 
ii. 30). 

St. Paul’s connexion with Troas illustrates the 
high pressure at which he habitually worked. He 
was at least three times in the city, and could not 
but earnestly desire to stay and plant a church in 
a place of such importance, but each time he was 
torn away from it to some other sphere of labour. 
ToTroas he came down fromthe poriers of Bithynia, 
and received the vision which made him ‘imme- 
diately ’ embark for Europe (Ac 167), To Troas he 
came again, after his flight from Ephesus (Ac 201), 
‘for the gospel of Christ,’ eager to preach to willing 
hearers, yet restlessly preoccupied by thoughts of 
Corinth, and soon compelled to turn bis back upon 
“an open door’ (2 Co 23), Ona third visit he 
‘tarried seven days,’ on the last of which—a Sunday 
—he took no sleep, but preached till midnight, 
breaking bread, and talking ‘till break of day,’ 
knowing that his ship was waiting him in the 
harbour (Ac 20%). On the Monday morning his 
companions went on board to rest, but the wakeful 
Apostle discovered that he could give a few more 
hoursto Troas,take theshort overland route—doubt- 
less not on foot, if Christian courtesy and gratitude 
meant anything—to Assos, 20 miles distant, and 
there catch his ship after she had rounded Cape 
Lectum. And meanwhile how much could be done 


in the last flying hours of intimate and unforget- 
table fellowship ! auth 

On the theory that St. Paul never again visited 
Troas, it must be assumed that this was the oc- 
casion on which he left behind him the cloak and 
the parchments which Timothy was afterwards re- 
quested to bring to Rome (2 Ti 4%). But those 
who believe in the Apostle’s release from prison 
hold that Troas was one of the places to which he 
returned. The point is fully discussed in A. C. 
McGiffert, History of Christianity in the Apostolic 
Age, Edinburgh, 1897, p. 407 f. 

Troas is now almost deserted. It bears the 
Turkish name of Eski Stambul or Old Constanti- 
nople, and its former greatness is attested by the 
extent of its ruins, including the old walls, which 
are six miles in circumference, and the supports 
of an aqueduct which conveyed water down from 
Mount Ida. 


LirgraTurE.—R. Chandler, Travels in Asia Minor and 
Greece3, London, 1817 ; Murray’s Handbook to Asia Minor, do., 
1895. JAMES STRAHAN. 


TROGYLLIUM (Tpwyidduov, WH Tpwytdcov).— 
Trogyllium was a promontory formed by the 
western termination of Mt. Mycale, on the coast 
of Asia Minor, about equidistant from Ephesus and 
Miletus. It runs out into the sea just opposite the 
island of Samos, from which it is separated by a 
channel less than a mile wide (Strabo, xIv. i. 12, 
13). Its present name is Santa Maria. According 
to the TR of Ac 20%, St. Paul’s ship, after leaving 
its anchorage at Chios, struck across to Samos, and, 
having tarried at Trogyllium, came the following 
day to Miletus. This in itself is likely to have 
happened, and, though the words kai pelvaytes & 
TpuryvANlw are omitted by the great MSS (8 ABCE), 
they are retained by Meyer, Alford, Blass, and 
Ramsay on the strength of DHLP and many ancient 
versions. The reason for their omission may have 
been either the mistaken idea in the mind of the 
copyists that the text located Trogyllium in Samos, 
or the difficulty of imagining two ni;;ht-stoppages, 
one in the harbour of Samosand another at ieeesh 
lium, which is only 4 or 5 miles from Samos. But 
a night spent at Samos is quite imaginary, for the 
nautical term mapeSddouev does not mean ‘arrived 
at’ (AV) or ‘touched at’ (RV). All thatit imy lies 
is a crossing from one point to another; and, while 
Samos was merely sighted and passed, Trogyllium 
was the resting-place. An anchorage just to the 
east of the extreme point of Trogyllium now bears 
the name of ‘ St. Paul’s Port’ (W. J. Conybeare and 
J.S. Howson, The Life and Epistles of St. Paul, 
London, 1877, ii. 264n.). JAMES STRAHAN. 


TROPHIMUS (Tpé¢i0s).—Trophimus wasa Chris- 
tian convert belonging to Ephesus (Ac 21%) and a 
companion of the apostle Paul on his third mis- 
sionary journey (20%). He is called along with 
Tychicus an Asian ('Acvavol), and the two appear 
together as deputies of the Ephesian church, b 
which they were appointed to carry their contri- 
bution to the poorer brethren of Jerusalem. Both 
were with St. Paul in Macedonia and accompanied 
him to Asia, and thence preceded him to Troas, 
where they were joined by the delegates from the 
other churches—Sopater of Bercea, Aristarchus 
and Secundus from Thessalonica, Gaius of Derbe, 
and Timothy. After the Apostle’s arrival at Troas 
the whole company seem to have journeyed to- 
gether to Jerusalem. We find from 21” that Tro- 
phimus had been seen in the Apostle’s company in 
Jerusalem, and the riot raised against the Apostle 
was made ostensibly on the ground that St. Paul 
had introduced Trophimus, a Gentile, into the 
Temple. 

We have no means of knowing whether Trophi- 
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mus accompanied St. Paul to Rome after his appeal 
to Cesar, but we find him again in the Apostle’s 
company after the firstimprisonment. He is men- 
tioned in 2 Ti 4” as having been left at Miletus sick. 
In 2 Co 8'8-*4 reference is made to two companions 
of the Apostle who accompanied Titus from Ephesus 
to Corinth with the Second Epistle to the Corin- 
thians. It has been suggested that these two were 
the Ephesian friends of the Apostle, Tychicus and 
Trophimus, who had previously been appointed to 
travel with him, carrying the offerings of the 
Churches (2 Co 8"), We have, however, far too 
scanty evidence to make any certain identification 
(cf. J. H. Bernard, in EGT, ‘2 Corinthians,’ 1903, 
p. 89). W. F. Boyp. 


TRUMP, TRUMPET (cadrvyé, from cadmifew, 
‘to sound a trumpet’).—The word appears once 
in the Gospels, in the eschatological Aeochirse of 
Jesus (Mt 24*!), where we learn that the elect are 
gathered by trumpet-call for the final judgment. 
There are three references to trumpet in the Pauline 
Epistles, one in Hebrews, and six in Revelation. 
cahmor7s (classical Greek, cadmvyxrfs) appears only 
in Rey 18”. 

‘The sound of a trumpet’ (He 12?) occurs in the 
description of the scene at Sinai, and is illustrative 
of the awe-inspiring character of the Jewish dis- 
pensation. The passage from which it is taken 
(vv.78%) closes the main argument of the Epistle, 
and ‘ offers a striking picture of the characteristics 
of the two Covenants summed up in the words 
“‘terror” and “‘ grace”’ (cf. B. F. Westcott, The 
Epistle to the Hebrews*, London, 1903, p. 411 f.). 
In 1 Co 148 St. Paul continues his illustration from 
music to criticize an unedifying speaking with 
tongues. 1 Co 15” develops his eschatological 
doctrine. The verse is part of the climax of the 
Pauline argument which bases the future resurrec- 
tion on the resurrection of Christ. The trumpet 
blast seemed to his Jewish mind a fitting ac- 
companiment of an unparalleled scene of Christian 
triumph. The reference in 1 Th 4'° is also eschato- 
logical. Once again the trumpet betokens majesty 
and command, and it may be that St. Paul had in 
his thought the Jewish tradition of archangelic 
music (cf. Jude *4; and B. Jowett, Epistles of 
St. Paul to the Thessalonians, Galatians, and 
Romans, 2 vols., London, 1855, i. 73-75). 

The other references to trumpet appear in Revela- 
tion. In two of these it is used asa figure of speech 
to define the voice of the angel (1"°), just as ‘the 
sound of many waters’ describes the speech of ‘ one 
like unto the Son of man’ (v.*). In Rev 8 ®& 38 
944 we read of the seven angels who sounded their 
seven trumpets to the discomfiture of the earth. 
The imagery of the ies is in keeping with 
Jewish tradition, which saw in the trumpet-call the 
music appropriate to angels. H. B. Swete holds 
that the picture in Rev 8 has as its basis the scene 
of law-giving described in Ex 19", and he sees 
possible allusions to Jos 6 and to Jl 2" (cf. The 
Apocalypse of St. John*, London, 1907, Pp. 107). 

Thus the trumpet, which was so closely con- 
nected with Jewish ceremony in war and religion, 
acquired anime Christian associations in the 
Apostolic Age. In the AV, ‘trump,’ ‘trumpet,’ 
and ‘cornet’ (cf. S. R. Driver, Joel and Amos, 
Cambridge, 1897, p. 144) are the translations of the 
two Hebrew wind instruments, 791¢ and my%n. In 
early Hebrew history they were used for secular 
purposes, such as signalling the approach of an 
enemy (Hos 58, Am 3°), but in later days their use 
became increasingly religious. This is especially 
true of the latter. But, however they may have 
been confused in earlier times (cf. HDB iv. 816), 
they were different instruments in use, shape, and 
material. The 7 was made of horn, usually 


that of a ram (Driver, op. cit., p. 144), and was blown 
at certain Jewish festivals. The mtn, unlike the 
Roman tuba, was recognized as a priestly instru- 
ment. We read of it, for example, in Nes hus 
(BJ Iv. ix. 12). From Nu 10! we learn that Moses 
made two trumpets of silver, which the priests 
sounded on occasions of assembly, pilgrimage, and 
festival. The mention of seven trumpets in 1 Ch 
154 and Neh 12* is interesting in view of Rev 8?. 
Josephus (Ané. Ill. xii. 6) gives a description of a 
trumpet, in which he mentions that it was about 
one yard long and a little wider than the flute, 
that at its mouthpiece it was somewhat expanded, 
and that, like the war-trumpet, its extremity was 
bell-shaped. This description is borne out by a coin 
struck in the days of the Emperor Hadrian. On 
the relief of the Arch of Titus there is a repre- 
sentation of two trumpets which appear similar 
to those of Egyptian origin, but are longer than 
those described by Josephus (i5.). For these re- 
eas compare J. Wellhausen, ‘ Psalms’ in 
. Haupt’s PB, p. 220. ARCHIBALD MAIN. 


TRUTH.—In the apostolic documents thesimplest 
meaning given to ‘truth’ is that of sincerity. St. 
Paul, writing of the different motives that had im- 
pelled people to make known the gospel of Christ, 
declared that he rejoiced that Christ was proclaimed 
‘whether in pretence or in truth’ (Ph 38). The 
same Apostle called upon the Corinthian Christians 
to banish all insincerity from their holiest religious 
ceremonies. ‘Let us keep the feast not with old 
leaven, neither with the leaven of malice and 
wickedness, but with the unleavened bread of 
sincerity and truth’ (1 Co 5°). Even in passages 
like these it is evident that ‘truth’ tended to 
acquire a deeper and wider meaning, passing from 
mere sincerity to conformity with the highest 
ethical claims. The standard of ethical truth was 
embodied in Jesus, who was set forth as the example 
to which Christians should conform. Thus St. Paul 
warned his readers against a life of lasciviousness 
by recalling the way in which they had learned 

hrist, ‘if so be that ye heard him, and were taught 
in him, even as truth is in Jesus’ (Eph 4%). (This 
passage is sometimes taken as asserting the jeonkity, 
of Jesus and the Christ, but the old reading. an 
interpretation seem preferable.) For the most 
part, however, the apostles speak of truth as 
equivalent to truth kar éoxijv, the revelation of 
God that reaches its fullness in the gospel of Christ. 
St. Paul made it synonymous with ‘the gospel of 

our salvation’ (Eph 1%), and, writing to the 

hessalonians, he described the Divine and human 
sides of conversion as ‘sanctification of the Spirit 
and belief of the truth’ (2 Th 2%), The author of 
the Epistle to the Hebrews declared that for those 
who sinned wilfully after they had gained a full 
knowledge of the truth there could no further 
sacrifice for sin (He 10%). In the Pastoral Epistles 
this use is specially prevalent—e.g. 1 Ti 24, ‘God 
willeth that all men should be saved, and come to 
the knowledge of the truth’; 1 Ti 3%, where the 
Church of the living God is described as ‘ the pillar 
and ground of the truth’; 2 Ti 2", ‘a workman 
that needeth not to be ashamed, handling aright 
the word of truth.’ While these various aspects 
of truth are suggested in the apostolic writings, it 
would be a mistake to suppose that the apostles 
regarded truth as consisting of separate entities ; 
rather they regarded it as a unity embodied in 
Jesus Christ, so that intellectual sincerity, ethical 
purity, doctrinal enlightenment, and. spiritual ex- 
perience were all manifestations of the one living 
and true God. This unity of truth seems to be 
the thought underlying the general gle eal 
forth by St. Paul that ‘we can do nothing i seen 
the truth, but for the truth’ (2 Co 13%). o one 
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has power against truth, for all truth and all kinds 

.of truth are one in God: the only power is given 

to those who seek to act in the service of truth. 
Wherefore it is the denial of God to endeavour to 

advance truth by any means that fails to yield to 
beats in every department of human thought and 
ife. 

Truth was fully embodied and expressed in Jesus 
Christ, but before His coming there had been 
partial revelations of truth ‘ by divers portions and 
in divers manners’ (He 1!), and St. Paul felt free 
to acknowledge that the Jew might claim that he 
had in the law ‘the form (uép¢wowv) of knowledge 
and of the truth’ (Ro 2”). This outward form 
was determined by the inner truth of which it was 
the outline or expression, but it was at the best 
only partial and imperfect. The apostles further 
taught that the truth of God outlined in the Law 
and embodied in Christ was brought home to the 
heart and mind of men by many various methods, 
but that all these methods received their virtue 
through the vitalizing influence of the Holy Spirit. 
The Day of Pentecost left its mark not only on 
the life but also on the teaching of the Apostolic 
Church, and St. Paul in his special experience 
learned on the way to Damascus and in the solitude 
of the desert that the gospel came to him through 
no human means but through revelation of Jesus 
Christ (Gal 112). Hence there was constant insist- 
ence on the agency of the Holy Spirit as the real 
source of enlightenment in the truth of God. At 
the same time it was recognized that there was 
great diversity in the Spirit’s working, for there 
was no dead uniformity in His operations. St. 
John offers the chief example of the revelation of 
truth being given by direct vision, and in his 
Apocalypse he shows how he received in this way 
the knowledge of things present and future when 
he was in the spirit on the Lord’s Day. St. Paul 
claimed that he also was indebted to visions for 
knowledge that he had received, and for the hearing 
of ‘unspeakable words, which it is not lawful for 
aman to utter’ (2 Co 124). But such experiences 
were acknowledged by him to be unusual, so that 
he indulged in some modest boasting on account 
of the exceptional privilege granted tohim. The 
more usual method of illumination was by the 
Spirit’s interpreting the life of Jesus Christ to 
the needs of human experience, and making the 
Scriptures of the OT radiate a new meaning in 
the light of the sacrifice and work of the Saviour. 
Thus the Suffering Servant of Jahweh of Deutero- 
Isaiah led to a better understanding of the Crucified 
Lord (Ac 8”), and prophets as well as private 
Christians learned the truth better through ex- 
amination of the Scriptures (17%), 

One source of progressive knowledge was found 
by the apostles in the facts of their experience, an 
experience that covered not only their fellowship 
with Christ in the days of His flesh, but also the 
ey working that followed His ascension to the 
right hand of God. This may be illustrated by 
the advance in truth that followed the outpouring 
of the Spirit of God upon Gentiles who believed in 
Jesus as the Redeemer. To St. Paul especially 
this fact of experience brought the assurance of 
God’s readiness to save and bless all men through 
faith in Jesus Christ without the necessity of their 
submitting to any rite of Jewish origin. Thus 
there was heralded forth by him the free grace of 
God in Christ to all sinners. But in order that 
the truth of God might be received it was necessary, 
according to the eee that it should be not onke 
understood but also obeyed (Gal 5’). The heart 
and will were as powerful as the mind in influen- 
cing the attitude to the truth in Christ. This not 
only was asserted positively, but may be inferred 
also from the reasons assigned by the apostles for 


some people not receiving the truth. Stephen in 
his defence charged those who denied Jesus Christ 
and His gospel with the crime of resisting the Holy 
Ghost as their fathers had been guilty likewise in 
persecuting the prophets (Ac 7), while St. Paul 
impressed upon his unbelieving hearers the fact 
that they might see and hear the truth, and yet be 
so hardened in their hearts that they would not 
believe (Ac 2876). Indeed in his contrast of Puxexds 
and mvevyarixds St. Paul asserted that the spiritual 
truths could not be discerned by the natural man 
even with his highest intellectual capacity but 
only by the spiritual man in whom the Divine 
Spirit is living and working (1 Co 2"; cf. Ro 8°, 
1 Jn 4°). But the apostles never exalted mere 
‘spirituality’ at the expense of the moral side of 
life, for they insisted that nothing hindered the 
reception of truth more than a low ethical life. 
St. Paul foretold a time when men would be guilty 
of all excesses, loving pleasure more than God, 
and, led away by divers lusts, would be ‘ever 
learning, and never able to come to the knowledge 
of the truth’ (2 Ti 3'7), and the same Apostle 
ascribed the lack of the free expansion of truth in 
some people to the fact that they kept it down by 
their unrighteous lives (Ro 18). St. James, as 
might be expected, associated knowledge of truth 
with moral qualities such as the grace of meekness, 
and the absence of bitter envy and rivalry (Ja 31-4). 
St. Peter was marked with the same spirit, for he 
traced the golden cycle of Christian experience as 
leading from purity of soul by obedience to the 
truth onwards inevitably to the love of the brethren 
(1 P 1”). Thus the beginning and the ending of 
the Christian reception of truth were indissolubly 
linked to purity and love. 


LiTERATURE.—F. J. A. Hort, The Way, the Truth, the Life, 
Cambridge, 1893, p. 41ff.; W. P. DuBose, Soteriology of the 
NT, London, 1892, p. 299; H. J. Holtzmann, Lehrbuch der 
NT Theologie, Freiburg i. B., 1896-97, ii. 375f.; R. H. Hutton, 
Theological Essayst, London, 1895, p. 19 ff. 

D. MaAcraE Top. 

TRYPHAENA (Tptg¢awa, a Greek name).—Try- 
phena is a woman saluted by St. Paul in Ro 162 
and coupled with Tryphosa. The two are gener- 
ally supposed to have been sisters, ‘or at least 
near relatives, for it was usual to designate mem- 
bers of the same family by derivatives of the same 
root’ (J. B. Lightfoot, Philippians*, London, 1878, 
p. 175). Itis possible, however, that we have here 
twin-names denoting twin-sisters, either form being 
a feminine of Tp’pwy according as the accent falls 
on the first or the second syllable. Similar twin- 
names, in which a slight modification of the conson- 
ants or vowels is sufficient to distinguish one from 
the other, are Huz and Buz (Gn 22”), Muppim and 
pope (4671), Yamaand Yami(Rigveda), Romulus 
and Remus, Baltram and Sintram (see J. R. Harris, 
The Dioscuri in the Christian Legends, London, 
1903, P, 1f.). Tryphena and Tryphosa are de- 
scribed as women ‘who labour in the Lord’ 
(rds Komudoas év xuplw). The verb, which suggests 
painstaking effort, is used in Ro 16 of women only 
—of Mary (v.°), of Persis (v.!2)—but elsewhere de- 
scribes apostolic and other ministerial labours. It 
is unlikely, therefore, that the work of these women 
was limited to practical benevolence, such as show- 
ing hospitality (see art. PERSIS). We shall picture 
their activity at Rome or Ephesus according to our 
view of the destination of the salutations in Ro 16. 
Both names are found in inscriptions of the Im- 
perial household (Lightfoot, op. cit.). 

T. B. ALLWORTHY. 

TRYPHOSA (Tpudadca, a Greek name).—A woman 
saluted by St. Paul in Ro 16” and coupled with 
Trypheena (q.v.). T. B. ALLWORTHY. 


TUNIC.—See Coat. 
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TUTOR.—The word ‘tutor,’ which has taken 
the place of ‘schoolmaster’ (g.v.) in the RV of 
Gal 3%, and of ‘instructer’ in 1 Co 4, has itself 
given place to ‘ guardian’ in the only passage of 
Scripture where it formerly appeared—Gal 47. It 
hasin this passage, however, not an educational buta 
strictly legal connotation, rendering the word émirpé- 
mous, in close connexion with olkovduous—‘ guardians 
and stewards.’ The érirporos is here employed to de- 
scribe the guardian of the child under the will of 
the father, potentially if the father is still alive, 
actually if he is dead. Bengel calls the érirporos 
tutor heredis, the olxovduos curator bonorum. 
Under Roman law a minor came of age at twenty- 
five, and was under a ¢twtor till fourteen andacurator 
till his minority ceased. This was ‘the day ap- 
pointed of the father,’ and St. Paul here compares 
the state of the world, both Jewish and Gentile, 
before Christ came to an heir in his minority. 
Then ‘when the fulness of the time came, God 
sent forth his Son, born of a woman, born under 
the law, that he might redeem them which were 
under the law, that we might receive the adoption 
of sons’ (Gal 4%). 

LiteraTurE.—W. M. Ramsay, Historical Commentary on 


St. Pauls Epistle to the Galatians, London, 1899, pp. 381 ff., 
THomMAS NICOL. 


TWELYE.—See NUMBERS. 
TWIN BROTHERS.—See Dioscurl. 


TYCHICUS (Tux:xés, ‘ fortunate ’).—Tychicus was 
an Ephesian Christian who journeyed with St. Paul 
from Macedonia to Asia and preceded him to Troas 
(Ac 20%). Thence he accompanied him to Jerusalem 
on the Apostle’s last visit there, acting along with 
Trophimus as a delegate of the church of Ephesus 
and conveying the offerings of the church to the 
poor brethren at Jerusalem. He was a companion 
of the Apostle during his first captivity, and was 
sent to Ephesus from Rome probably with the 
Epistle to the Ephesians. He is described by St. 
Paul as a ‘ beloved brother and faithful minister in 
the Lord,’ and he is entrusted with the duty of tell- 
ing the Ephesians of the writer’s welfare and of 
comforting their hearts (Eph 6”). In the same way 
in the Epistle to the Colossians (Col 47) he is de- 
scribed as ‘a beloved brother and faithful minister 
and fellow-servant,’ and the same duty is committed 
to him of telling the Colossians of the Apostle’s 
condition and comforting their hearts. In 2 Ti 4” 
the writer tells Timothy that he has sent Tychicus 
to Ephesus, from which we may conclude that he 
was with the Apostle in his second captivity in 
Rome. The same conclusion is borne out by the 
reference in Tit 3, where the writer purposes to 
send either Artemas or Tychicus to Titus in Crete 
with the injunction that Titus should meet the 
Apostle at Nicopolis. It is possible that the refer- 
ence in 2 Co 88 to ‘the brother whose praise in the 
gospel is spread through all the churches,’ and who 
was deputed along with Titus and another un- 
named Christian to carry the Second Epistle to the 
Corinthians from Ephesus to Corinth, may be Tychi- 
cus, and the other unnamed deputy may be Trophi- 
mus. This, however, is little more than conjecture, 
although from Ac 204 we may gather that these two 
Ephesians were known to the church in Corinth, and 
that the two deputies referred to in 2 Co 88 were also 
well known to those addressed. 

A late tradition makes Tychicus bishop of 
Chalcedon in Bithynia. The Greek Menologion 
(9 Dec.) reports that he was bishop of Colophon 
after Sosthenes, and suffered epee for the 
faith. . F. Boyp. 


TYPE.—1. Word and idea.—Though rvmos and 
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dvrirvmos both occur in the original, ‘type’ and its 
correlative ‘antitype’ are theological rather than 
Scriptural terms. In theological usage a type is a 
person or thing in the OT dispensation that repre- 
sents and prefigures a person or thing in the NT, 
hence called the antitype. In the text of EV, 
however, neither ‘type’ nor ‘antitype’ is found, 
though RV gives ‘in the antitype’ as an alternative 
rendering in 1 P 3%™, Even in the Greek NT, 
where dvriruros occurs twice, the word appears to 
be employed not substantively but adjectively in 
the forms dyrirura (He 9%) ahd dyrirvrov (1 P 3%), 
which RV renders respectively ‘like in pattern’ 
and ‘after a true likeness’; while réos, again, 
which is of frequent occurrence, is used with a 
variety of meanings and only once (Ro 5%) in a 
sense corresponding to that of a doctrinal type. In 
Jn 20% it denotes the impression left by a stroke 
(‘the print of the nails’); in Ac 7 the figure or 
image of a god ; in 23” a form of writing ; in Ro 6!” 
a form of teaching; in Ac 7“, He 8° a pattern or 
model for the making of the tabernacle. From 
this last meaning the transition is easy to the 
ethical sense of an example of conduct. In 1 Co 
10° it designates an example that is to be avoided ; 
in other cases (Ph 37, 1 Th 17,2 Th 39, 1 Ti 4?2, 
Tit 2’, 1 P 5’) an example that is to be copied. 
In. Ro 54, where Adam is said to be rvémos rod 
pédovtos (t.€. of Jesus Christ), and where EV 
renders ‘figure,’ the word is used at last in a 
doctrinal sense and the idea of type and antitype 
comes clearly into view. 

When once this idea is accepted, however, it 
becomes evident that the NT uses of the word are 
far from exhausting the cases in which the idea is 
present. The contrasts in Col 2!” between the ond 
and the céyua, in He 8° between the ox:d and the 
érovpavia, in 101 between the oxd and the elkdv are 
all of them contrasts between types and their anti- 
types—between a prefiguring ordinance of the old 
dispensation and a corresponding spiritual reality 
of the new. The case is similar in Gal 4, where 
St. Paul contrasts the two covenants, in He 9°, 
where the author represents the first tabernacle as 
a mapaBoryn ‘for the time now present,’ and very 
notably in 5’, where he works out at length the 
relation between Melchizedek, ‘ made like unto the 
Son of God’ (7°), and Jesus Himself, ‘a priest for 
ever after the order of Melchizedek’ (5§ etc.). In 
these and many other familiar passages which will 
have to be considered more particularly, the NT 
authors bring before us the idea of type and anti- 
type—the idea that persons, events, and institutions 
of the OT represent, and were designed by God to 
represent, Beaker events, and institutions of the 
Christian dispensation. 

2. Origin of the idea.— The typological idea, 
as it meets us in the NT, is not a peculiar or 
isolated phenomenon, but a natural outgrowth 
from the more general conception of the OT 
revelation as prophetic, and of Jesus and the 
gospel as fulfilling the hope and promise made to 
the fathers. The forward look of their own 
Scriptures was apparent to the Jews themselves ; 
to the apostles it had become evident that what 
prophets and psalmists looked for was now in their 
very midst. Jesus had announced the arrival of 
the Kingdom of God and had declared Himself to 
be the expected Christ. On His first public appear- 
ance He had read a passage from Isaiah (61}*) 
which throbs with the good tidings of the Lord’s 
acceptable year, and had said to the listeners, 
‘To-day hath this scripture been fulfilled in your 
ears’ (Lk 471). From that time onward He had 
pointed out repeatedly that what was written in 
the OT Scriptures was now being accomplished, 
that what prophets and righteous men of old had 
desired to see and hear was now being seen and 
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heard by those around Him (Mk 7°, Mt 13”). 
That the Scriptures bore witness of Christ the 
disciples understood even during His earthly life, 
but their understanding of this fact was wonder- 
fully enlarged by His death, and resurrection, 
which cast a flood of light upon aspects of prophecy 
that had previously been obscured (cf. Ac 8%-*). 
St. Peter’s speeches in Acts (cf. 2!4%*) and his First 
Epistle show how strong a sense he had that the 
Spirit of Christ was in the Prophets (1 P 1"). To 
St. Paul with his larger outlook upon history and 
revelation the whole‘of Scripture was prophetic— 
the Law as well as the Prophets (Ro 3”); and so 
the Law became ‘our tutor to bring us unto 
Christ’ (Gal 3%). With their view of the OT 
writings as prophetic of Christ and Christianity at 
point after point, it was natural that the NT 
authors should apply to the revelation in the 
history of Israel the principles they had already 
applied to its record, and should find Christ and 
the Christian salvation prefigured in the persons, 
events, and institutions of OT history, as they had 
already found them foretold in the OT Scriptures. 
Such an extension of the principle of prophecy 
from utterances to types was the natural outcome 
of a belief in a progressive revelation passing from 
a lower to a higher stage. If the older dispensa- 
tion as a whole contained within it the promise of 
the Christ who was to come, it was only to be 
expected that there should be correspondences in 
detail between the two economies. Prophecy and 
type, indeed, run into each other, the difference 
being one of form rather than of nature, so that at 
times they are hardly distinguishable (cf. Is 2815, 
1 P 28). And, if the authority of Jesus Himself 
had been required for the adoption of a definitely 
typological interpretation of OT history, the 
apostles and other NT writers might recall His use 
of Jonah’s experience to typify His own (Mt 12”), 
of the wisdom of Solomon to suggest the wisdom 
of One greater than Solomon (v.%), of the flood 
that came in the days of Noah to prefigure the 
coming of the Son of Man (24°"*), and of the serpent 
uplifted by Moses in the wilderness to stand as a 
prophetic symbol of the truth that the Son of Man 
must be lifted up (Jn 3%). 

3. Applications of the idea by apostolic Christi- 
anity.—(1) The primitive circle.—Springing natur- 
ally out of the conception of the OT as prophetic 
of the Christian dispensation, and being justified 
by the language of Christ Himself, the idea of 
type and antitype appears in the teaching of those 
who belonged to the original apostolic circle. 
Sometimes it is hardly distinguishable from the 
use of historical examples for purposes of illustra- 
tion (1 P 36, Ja 27-25 511-17), but at other times it 
stands out with unmistakable clearness. In St. 
Peter’s speeches in Acts Moses as a prophet becomes 
a type of Jesus Christ (37), the covenant with 
Abraham of the blessings of the Christian salvation 
(v.**), the rejected stone which was made the head 
of the corner (Ps 118?) of Jesus in His humiliation 
and exalted power (Ac 44), In1 Peter the Apostle 
takes the unblemished lamb of the Passover (Ex 
12°) to typify Christ as a lamb without blemish and 
without spot (1 P 11), and sees in Noah’s ark a 
prefiguration of bap‘ism as a means of salvation 
(37). In 1’, again, the sprinkling of the blood of 
Jesus Christ upon the elect is evidently an anti- 
type of the action of Moses in sprinkling blood 
first on the altar and then on the people for the 
inauguration of the covenant (Ex 24%), 

(2) The Pauline Epistles.—This typical concep- 
tion of the history and institutions of Israel was 
taken up by St. Paul, and received from him much 
wider and more frequent application. Sometimes 
it is the persons or characters of the OT that he 
treats as types. In Ro 5'4,1 Co 152 Adam, the 











natural head of the race, is taken as a type of 
Christ, the spiritual head. In Gal 3° faithful 
Abraham is a type of all who believe the gospel. 
In 2 Co 37*- Moses with the glory on his face repre- 
sents the more glorious ministration of the Spirit. 
In Gal 4, where allegory is blended with type 
through a deeper meaning being read into the OT 
narrative than it naturally bears, Sarah and Hagar, 
Isaac and Ishmael are used as types of Judaism in 
bondage to the Law and Christianity set free from 
its yoke. At other times types are found in the 
transactions or events of the OT narratives, as 
when the union of Christ with the Church is held to 
be prefigured by the union of Adam with Eve (Eph 
522; cf. Gn 2%), Christian baptism by the passage 
of the Red Sea (1 Co 10}-?), the bread and wine 
of the Lord’s Supper by the manna and water of 
the wilderness (vv.* 4), and Christ Himself by the 
rock from which the water flowed (v.*). Most 
frequently, however, it is in the religious institu- 
tions of the OT that St. Paul discovers types of the 
new economy. The paschal lamb and Christ 
(1 Co 5’; ef. Ro 32, Eph 52), the Temple and the 
Christian Church (1 Co 36, 2 Co 616), the ministry 
of the altar and the ministry of the gospel (1 Co 
918), circumcision and baptism (Col 2": !), the sacri- 
ficial communion of Judaism and communion at 
the Lord’s Table in the body and blood of Christ 
(1 Co 101% 18)—these are particular instances he 
gives of the fact that the institutions of the old 
dispensation were anticipative and symbolic of the 
new. In the later Epistles he states the case more 
broadly. In Col 2” the general principle is laid 
down that the legal institutions of Judaism are 
only ‘a shadow of the things to come,’ viz. the 
institutions of the Messianic Age, while the body, 
i.e. the substantial reality, is of Christ. The 
antinomy between Law and Gospel which meets us 
in the earlier Epistles is now resolved, for he sees 
that the Law as a Divine ordinance was temporary, 
indeed, in its obligatory character, but possessed 
of an abiding significance as typical of the future 
blessings of the Kingdom of grace. Circumcision 
finds its meaning in ‘a circumcision not made with 
hands’ (v.1; cf. Eph 24, Ph 3%), the expiatory 
sacrifices of tabernacle and temple in the self- 
surrender of Christ to God on our behalf (Eph 52), 
the free-will offerings in those gifts of Christian 
liberality which are a sacrifice acceptable to God 
(Ph 418), the whole Levitical service (Aarpela ; cf. 
Ex 12% LXX) in a service wrought by the Spirit of 
God (Ph 3°) of which the self-sacrificing ministry 
(Aecroupyla ; cf. Nu 872) of St. Paul to his converts 
(2) or theirs to him (v.29) may be taken as 
an example. 

(3) The Epistle to the Hebrews.—In this Epistle 
we find the iypaeeen interpretation of the OT 
carried to its fullest results. Conceiving of religion 
as a covenant between God and man, the author’s 
purpose is to prove to his Jewish readers that 
Christianity, the religion of the New Covenant, is 
better than Judaism, the religion of the Old; and 
the method which he employs is to draw a series of 
contrasts between the Old and the New regarded 
as type and antitype. If the doctrinal keynote 
of the Epistle may be found in the twice-quoted 
prophecy of Jeremiah, ‘Behold, the days come, 
saith the Lord, that I will make a new covenant 
with the house of Israel, and with the house of 
Judah’ (Jer 31°" ; cf. He 8% 1016+), the method 
of its apologetic argument is given when the legal 
service of tabernacle and temple is described as ‘a 
copy and shadow of the heavenly things’ (8° RV), 
and the Levitical Law generally as ‘having a 
shadow of the good things to come, not the very 
image of the things’ (101). All through the Epistle 
there runs a series of contrasts between Judaism 
as preparatory and typical and Christianity as 
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antitypical and perfect. (a) In the opening verses 
the fragmentary and varying revelation ‘of old 
time’ by the prophets is set over against God’s 
speech unto us in His Son (l+2), and this is 
immediately followed by the contrast of angels as 
ministering spirits sent forth to do service for the 
heirs of salvation (v.14) with Him who was made a 
little lower than the angels that He might bring 
many sons unto glory (2% 1°). (6) Next comes (3-4) 
a contrast between Moses, a faithful servant in 
God’s house, and Christ, a Son set over it (3°), in 
the course of which a further contrast is drawn 
between the good tidings preached to the Israelites 
in the wilderness and the word of the Christian 
gospel (4*)—the promised rest of Canaan being used 
as symbolic of the rest that remains for the people 
of God (v.®). The relation of type and antitype 
clearly underlies these two contrasts, but (c) in the 
next section of his work (4!4-10!8), where a contrast 
is drawn out between the Levitical or Aaronic 
high | eee of the OT and Christ, the Son, con- 
ceived as a High Priest after the order of Mel- 
chizedek, the author typologizes more boldly and 
directly, following here a suggestion derived from 
the OT itself (Ps 110‘). Melchizedek, he says, the 
mysterious king-priest, was ‘made like unto the 
Son of God’ (He 7%); and he describes Christ not 
only as ‘a high priest for ever after the order of 
Melchizedek ’ (6” ; cf. 5° 1° 71-17-21), but as a priest 
‘after the likeness of Melchizedek’ (7%). Side by 
side, however, with this typology of likeness there 
is introduced a typology of contrast—the contrast 
between the order of Aaron and the order of 
Melchizedek (v.¥). If Melchizedek typifies Christ 
as another priest of the same order, Aaron typifies 
Him as a priest of a higher order than his own, 
who becomes the surety of a better covenant than 
that given under the Levitical Law (v.”?; ef. v.14). 
The anticipatory and typical relation of the 
Levitical priesthood, as serving that which is a 
copy and shadow of the heavenly things (8°), to 
the high priesthood of Christ, as ministering the 
heavenly things themselves (9%) in the heavenly 
sanctuary (81-7), iscarried by the author into great 
detail. The tabernacle that Moses pitched pointed 
to the true tabernacle which the Lord pitched and 
not man (vv. >), and so became ‘a parable for the 
time now present’ (9°), i.e. for the age of the OT. 
The first covenant, inasmuch as it was not faultless, 
gives the promise of the second and better covenant 
(87). In the passage of the high priest once a 
year into the holy place with his sacrifice of blood, 
the Holy Ghost signifies that the way into the holy 
place has not yet been made manifest (9°), and 
that Christ Himself must come as the Mediator of 
the New Covenant, offering Himself through the 
eternal Spirit without spot unto God (v.). In 
all these cases of contrast between the tabernacle 
made with hands and the greater and more perfect 
tabernacle, between the earthly ministry of the 
Levitical priesthood and the ministry of Christ 
Himself, the relation of type and antitype is made 
perfectly apparent. It is a relation between copies 
(srodetyuara) of the things in the heavens and the 
heavenly things themselves (v.*’), between what is 
like in pattern (dyrfrura) to the true (v.™) and the 
enduring realities foreshadowed thereby. 

(4) The Apocalypse.—The typology of the NT, 
so far as we have hitherto considered it, bears upon 
the relation between past and present; it consists 
in the use of persons or things in the OT to repre- 
sent and prefigure the present realities of the 
Kingdom of God. But God’s Kingdom has a 
future as well as a present, and when we reach 
the Apocalypse—a book that claims to be a revela- 
tion of ‘things which must come to pass hereafter’ 
(41; cf. 11)—we find that the writer goes to the 
OT for his types of the Christian future, just as 
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St. Paul and the author of Hebrews have done for 
their types of the Christian present. _ In the mess- 
ages to the Seven Churches, it is true, he deals with 
existing situations, and the use which he makes 
in this connexion of OT types does not differ in 
character from what we find in other books of the 
NT. The seven lamps of the golden lampstand in 
the tabernacle become types of the Seven Churches. 
themselves (1! 2°) ; Teds kings and priests, of a 
kingdom and priesthood to God already enjoyed by 
all whom Jesus has loosed from their sins by His 
blood (v.5*), And, the history of Israel furnishes 
types not only of the living Christianity within 
the churches, but of a false doctrine and debased 
morality that were making the lamps of the 
churches burn dim—Balaam has his antitype in 
the contemporary Balaamites (2) and Jezebel in 
the false and wicked prophetess by whom God’s 
servants are seduced (v.”), 

But, apart from his rapid glance at existing 
circumstances in the churches with which he was. 
familiar, the gaze of this writer is forward and 
upward ; he is looking through a door opened in 
heaven, he is thinking of the things that must 
come to pass hereafter (4). From the actual 
churches in Asia he leads his readers to the great 
vision of the Church that is to be, saying to them 
in the words of the angel, ‘Come hither, I will 
show thee the bride, the wife of the Lamb’ (21!). 
And in his descriptions of the coming glory that is. 
to crown the long struggles of the Church on earth 
he finds in the OT foreshadowing types of the final 
consummation. Some of his types are taken from 
the story of human beginnings in the early chapters 
of Genesis, as if to show the unity of the Divine 
plan from first to last. The Garden of Eden pre- 
figures and anticipates ‘the Paradise of God’ (2”) ; 
the tree of life in the midst of the garden (Gn 2%), 
from which fallen man had to be debarred (32), 
another tree of life, whose fruit is given to be eaten 
(Rev 27) and whose leaves are for the healing of 
the nations (227). Other types are offered by the 
history of the chosen people and the chosen land. 
Sodom and Egypt have their spiritual counterparts 
(118), the fall of Babylon becomes a parable of the 
fall of that great city which made all nations drink 
of the wine of her fornication (14°). The triumph 
song of Moses and the children of Israel (Ex 15}, 
Dt 31% 324) becomes ‘ the song of Moses the servant 
of God, and the song of the Lamb’ (Rev 15%) ; the 
manna by which Israel was fed in the wilderness 
tells of a hidden manna given to him that over- 
cometh (217); the twelve tribes reappear in the 
twelve companies of the sealed servants of God 
(7*8) ; Jerusalem itself is transfigured into the new 
Jerusalem, the city of God (3! 21»); Mount 
Zion, to which the tribes went up, becomes the 
gathering place of the hosts of the redeemed (141). 
But, as was natural to one who conceived of the 
heavenly blessedness as consisting essentially in 
acts of adoring worship (79) 22°; note that ‘to 
serve [Aarpedw] God’=to worship Him), the writer 
of this book finds his most frequent types in the 
sanctuary and sanctuary service of ancient Israel. 
The tabernacle in the wilderness anticipated that 
‘tabernacle of God’ in which He shall dwell for 
ever with His people and they with Him (21%) ; 
the Temple in Jerusalem, ‘the temple of God’ 
which is in heaven (119; cf. 3! 75 and passim) ; 
the very pillars of the Temple are types of the 
strong overcoming soul who shall go out of the 
temple no more (3). Aaron and his sons in their 
holy garments of glory and beauty (Ex 28!) re- 
appear in the angels of the celestial temple 
‘arrayed with precious stone, pure and ee 
and girt about their breasts with golden gird 
(Rev 15°). In antitypal reality the golden altar 
with its four horns (Ex 30°) still stands before God 
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(Rev 9° ; cf. 698%) ; the ark of the covenant is still 
seen in His temple (111; cf. ‘the tabernacle of the 
testimony,’ 15°). There is a golden censer in the 
heavenly courts, and golden bowls full of incense ; 
but the incense of heaven is the prayers of the 
saints (58 8°; cf. Lv 16), And, as an atoning 
sacrifice was the central and*culminating act of 
all the sanctuary worship of Israel (Ex 30"; cf. 
He 97*-), Jesus, the antitype of all ancient sacrifice, 
appears predominantly (27 times) under the figure 
of ‘the Lamb’—the sacrificial and victoriously 
redemptive significance of the name being made 
evident on its very first appearance in the book, 
when the Lamb is described as having been slain, 
and yet standing in the midst of the throne 
(Rev 5® 912; ef. ‘I was dead, and behold, I am 
alive for evermore, and I have the keys of death 
and of Hades,’ 118), endowed with all might and all 
knowledge (‘having seven horns, and seven eyes,’ 
5°), and yet having bought us with His blood 
AVae suche soli) 

LireratuRE.—P. Fairbairn, The Typology of Scriptures, 
2 vols., Edinburgh, 1864; CH, s.v.; B. Weiss, Biblical Theo- 
logy of NT, Eng. tr., 2 vols., Edinburgh, 1882-83; W. 
Beyschlag, VT Theology, Eng. tr.2, do., 1908. 

J. C. LAMBERT. 

TYRANNUS (Tvpavvos).—In the narrative of St. 
Paul’s sojourn at Ephesus we are told that after he 
had spent three months in arguing with the Jews 
in the synagogue he succeeded in rousing the 
hostility of their rulers to such an extent that he 
was compelled to withdraw from the synagogue 
altogether, and that he remained in the city for a 
period of two years, ‘reasoning daily in the school 
of Tyrannus’ (Ac 19%), The reference here is 
extremely vague, and it is not impossible that the 
first readers were more familiar with the situation 
alluded to than we can be. 

There is a remarkable variation in the Greek 
text, and the original reading is doubtful. Some 
of the best MSS (e.g. NAB), several cursives (13, 
27, 29, 81), and a number of the ancient versions 
(Sah. Boh. Syr. Pesh. Wulg. followed by Tisch. 
WH RV Weiss and Wendt) omit rivos (‘a certain’ 
Tyrannus), which we find in TR. Probably twos is 
an addition by some early copyist, to whom Tyr- 
annus was merely.a name. Another variation is 
found in the addition by D and T and several 
versions of drd wpas méumrys ews Sexdrns, which is 
accepted as original by several critics, including 
Blass, Belser, Nestle, Zéckler, while Wendt sees 
in it a passage in which D has retained some 
elements of the original text, otherwise lost. B. 
Weiss (Der Codex D, in der Apostelgeschichte (TU 

“xvii. 1 [Leipzig, 1897]), 110) thinksit may have been 
added according to an old oral tradition. Ramsa 
(The Church in the Roman Empire, p. 152, St. Paul, 
p. 270f.) expresses the view that the phrase is 
probably part of the original text or at least that 
the tradition gives an actual account of the real 
state of affairs. He quotes Martial, ix. 68, xii. one 
Juvenal, vii. 222-226, to prove that schools opened 
at daybreak, and that by the fifth hour, 11 a.m., 
the pupils would be dismissed and the place free 
for the use of the Apostle. 

The word cxod%, tr. ‘school,’ means originally 
‘leisure,’ then ‘the products of learned leisure,’ 
‘treatises,’ and lastly ‘the place where literary 
instruction is given,’ a ‘school.’ The ‘school of 
Tyrannus’ was in all probability some such place, 
where instruction was given, and more definitely 
where philosophic lectures were delivered. The 
question here arises, Is Tyrannus to be conceived 
of as a lecturer in philosophy in Ephesus at the 
date of the Apostle’s visit, who gave his lecture- 
room for the use of the Christians? Two explana- 
tions are possible. 

(1) If the reading rivos of TR, etc., be correct, the 


most probable theory is that Tyrannus was a pri- 
vate teacher in Ephesus who granted the use of 
his building to St. Paul either free or for hire. 
This view is strengthened if we accept the other 
addition to the text which we find in Codex Beze, 
‘from the fifth to the tenth hour.’ Tyrannus 
would thus be a teacher or lecturer who used his 
schola for the early hours of the day and left it free 
for the Apostle from one hour before noon to two 
hours before sunset. From Greek and Latin sources 
we find that the hours for teaching, and, in fact, for 
the general business of the day, were the early 
hours of the forenoon (cf. Ramsay’s allusions to 
Juvenal and Martial referred to above). Ramsay 
(HDB iv. 822) expresses the opinion that the full 
Western text establishes the meaning of an other- 
wise obscure passage, giving a natural and satis- 
factory sense. He sees no reason to account for the 
additions to the text, but thinks that there was con- 
siderable temptation to allow the words to drop 
out, as they seemed quite unimportant to 3rd cent. 
students. But may not the words have been in- 
serted by one who did not understand the reference 
to the school of Tyrannus and who desired to make 
it more intelligible? 

It is impossible to settle the question whether 
this Tyrannus supposed to be teaching at Ephesus 
at the date of the Apostle’s visit was a Jew or a 
Gentile. It is unlikely that an unconverted Jew 
would give his building for the Apostle’s use and 
thus incur the hatred of his co-religionists, and 
the reference seems to imply that St. Paul had left 
the unbelieving Jews behind him*in the synagogue 
and taken his adherents with him to the new meet- 
ing-place. 

(2) The only other possible explanation is that 
the ‘school of Tyrannus’ was the name of some 
public building in Ephesus which had either be- 
longed to or been used by a person named Tyran- 
nus some time before, and been gifted to the cit 
as a place of public instruction. Teachers of phil- 
osophy frequently gave lectures in public buildings 
or open spaces available to the whole population. 
Thus the apostle Paul himself addressed the Ath- 
enians in the Areopagus, while in an ancient Pom- 
peiian painting a schoolmaster is represented as 
teaching in the open forum. On the other hand, 
it is doubtful if the Apostle could have continued 
to teach for the period of two years in a public 
building unless he had received the sanction of the 
civic authorities to do so, and it is far from prob- 
able that he either sought or obtained such per- 
mission. At the same time, we have evidence that 
he was on friendly terms with the Asiarchs (cf. 
Ac 19°17), and it is not impossible that he may 
have been allowed to teach without any formal per- 
mission or recognition being granted. If the text 
of the best MSS, which has been adopted in the 
RV, be correct, then it does seem more than likely 
that the ‘school of Tyrannus’ was a public or semi- 
public place of resort and that the phrase would 
have as its modern equivalent some such expression 
as ‘the McEwan Hall,’ or ‘the Trades Hall,’ or the 
like. But the whole matter remains in uncertainty, 
and there is perhaps more to be said for the view 
implied in the Western text, that Tyrannus was a 
teacher lecturing in Ephesus at the date of the 
Apostle’s visit. 

LivERATURE.—R. J. Knowling, EG@T, ‘ Acts,’ 1900, 


. 404 ; 
W. M. Ramsay, The Church in the Roman Empire, I 


1893, p. 
152, St. Paul the Traveller and the Roman Citizen, 1895, He 
2708., art. ‘Tyrannus’ in HDB; A. C. McGiffert, History of 
Christianity in the Apostolic Age, 1897, p. 285; F. J. A. Hort, 
Judaistic Christianity, 1894, p. 93. W. F. Boyp. 
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TYRE (Tvpos).—Tyre, the ancient mother of 
colonies and mistress of the seas, ‘the merchant of 
the peoples unto many isles’ (Ezk 273), ceased to 
be politically important under the Greeks and 
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Romans. But, along with the sister-city of Sidon, 
it still retained its commercial prosperity, though 
they had now a very formidable rival in Alex- 
andria. ‘Both,’ says Strabo (XVI. ii. 22), ‘were 
formerly, and are at present, illustrious and splen- 
did cities, but which of the two should be called 
the capital of Phcenicia is a matter of dispute 
among the inhabitants.’ Confined to an island- 
rock with a surface area of only 140 acres, in which 
room had to be found not only for dwelling-houses 
but for factories, dockyards, a canal, and a great 
temple, Tyre solved the problem of space in an 
un-Oriental manner by running up buildings of 
many stories, ‘of more even than at Rome’ (7d.). 
Since the time of a memorable siege by Alexander 
the Great (332 B.c.), the island had been connected 
with the mainland by a mole half a mile long, 
which was gradually widened by the accretion of 
sand—it is now 34 of a mile broad. In the Roman 
period, when ‘the great number of dyeing works’ 
rendered the city ‘unpleasant as a place of 
residence’ (ib.), suburbs began to rise Aner the 
coast, on or near the site of Old Tyre, Pale- 
Tyrus. 

The Tyrians were devoted to the worship of 
Melkart (‘king of the city’), whom the Greeks 
identified with Hercules (as in CJG 122, c. 180 
B.C.). Thecoming of Christianity to Tyre was fore- 
shadowed when many of its inhabitants journeyed 
to Galilee to see the Prophet of Nazareth, and 
when He returned their visit (Mk 3°, Lk 6", Mk 
74, Mt 15%). Luke relates that the dispersion 
of Christians from Jerusalem, consequent upon 
Stephen’s death, sent preachers to Pheenicia, who 
confined their message to the Jews (Ac 111%); and, 
further, that the story of Paul’s first missionary 
journey and of ‘the conversion of the Gentiles’ 
was told to ‘all the brethren’ of Pheenicia before 
it was heard by the Council of Jerusalem (Ac 15%). 


Ac 21°, which is a ‘ we-section,’ gives an indication 
of the measure of progress made by the new faith 
in Tyre by A.D. 56 (C. H. Turner in HDB i. 4238), 
when Paul and Luke landed there at the end of 
the third missionary journey. They ‘found the 
disciples,’ but the verb (dvevpdyres) implies that 
they had to ‘look them up’—querendo reperire 
(F. Blass, Acta Apostolorum, Gottingen, 1895, p. 
225)—evidently because the Christians were still 
numerically a feeble folk in the great heathen city. 
They are not called a church, yet among them 
were some who spoke ‘through the Spirit,’ with 
the sac utterance of NT prophets. At the end of 
a week of fellowship, ‘they all, with wives and 
children,’—the language still suits a small company 
of converts—escorted Paul and his comrades out- 
side the city. On the beach there was enacted a 
sacred and pathetic scene very similar to the one 
at Miletus (20%°%8), and with this the story of 
nascent Christianity in Tyre suddenly ends. 

The Elder Pliny refers to the prosperity of Tyre, 
in the middle of the lst cent., and indicates its 
staple trade in the words: ‘Nunc omnis ejus 
nobilitas conchylio atque purpura constat’ (HN v. 
17). Jerome, at the end of the 4th cent., calls it 
still the first commercial city of the East, ‘an 
emporium for the commerce of the whole world’ 
(Com. ad Ezk on 267 272). Septimius Severus made 
it a Roman colony, and among its illustrious 
citizens were Origen and Porphyry. From 1124 
to 1291 it was an impregnable stronghold of the 
Crusaders. Deserted by the Christians after the 
fall of Acre, it was destroyed by the Muslims. It 
is now an unimportant town among scattered 
fragments of ruins (see PHGNICIA). 


Lirerature.—A. P. Stanley, Sinai and Palestine, new ed., 
London, 1877, p. 270; W. M. Thomson, The Land and the 
Book, do.,1910, pp. 155-172 ; C. Baedeker, Palestine and Syria4, 
do., 1906, pp. 267-269. JAMES STRAHAN. 
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UNBELIEF.—One of the great problems of the 
Apostolic Age was to account for the unbelief of 
the Jews. Unhappily, it was only too clear that 
the Jews not only had brought Jesus Christ to the 
Cross through their representative leaders, but 
also after Pentecost had refused to listen to 
the gospel preached by the apostles, and had 
become the main opponents of the Christian faith. 
To those whose eyes had been opened to see the 
glory of God in Christ Jesus, it seemed the strangest 
of all experiences that those whom God had taken 
to be His peculiar people, and to whom He had 
granted so many privileges, should have turned 
away in unbelieving scorn from the Lord who had 
come to be their Redeemer. Hence the poignancy 
of the confession: ‘He came unto his own, and 
they that were his own received him not’ (Jn 12); 
In the apostolic history that experience was sadly 
repeated (Ac 13*). Y ; 

Three chief questions were raised by this unbelief 
of the Jews. (1) Did this unbelief not cancel the 
early promises made by God? (2) Did.this unbelief 
not defeat God’s plan? (3) Could God’s salvation 
be complete apart from the Jewish people? These 
questions are dealt with by St. Paul in the Epistle 
to the Romans in the sympathetic method that 
might be expected from one whose pride in his 
ancient lineage was never concealed, and whose 
faith was clear and enlightened as well as intense, 
To the three-fold problem St. Paul made reply. 





(1) The promises of God did not depend upon man, 
for God would keep His word whatever man might 
do. God would be true and faithful however His 
people might be convicted of falsehood and unbelief 
(Ro 34). (2) God’s purpose was both narrower and 
wider than was commonly supposed. In all the 
Jewish history the purpose of God was to redeem 
some within the Hebrew race to be the means of 
blessing, and even in the Christian era, as of old, 
there was a ‘remnant’ that believed and shared in 
the purposes of God. So too God’s purpose was 
wider than was supposed. From the earliest times 
His plan looked forward to embracing the Gentiles 
within its scope, and through the very unbelief 
and defection of the Jews there had come a marvel- 
lous fulfilment of this wider purpose. ‘By their 
fall salvation is come unto the Gentiles’ (117). 
(3) St. Paul believed with all his heart that the 
Kingdom of God would not be complete apart from 
the Jews. This was so far true even in the 
Apostolic Age. ‘Evenso then at this present time 
also there is a remnant according to the election of 
grace’ (115). But in the future there would bea 
glorious return of the chosen people. St. Paul re- 
presented the Jews as being subjects of unbelief 
and disobedience, so that in the gracious purpose 
of God they might be objects of the Divine mercy. 
The Most High would unfold all the width of His 
salvation when after their period of darkness the 
Jewish people would come forth into the light. 
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Then would come the final consummation, and the 
receiving of them would be truly ‘life from the 
dead’ (11), 

The same problem of the unbelief of the Jews 
was treated in the Epistle to the Hebrews. The 
discussion in this Epistle centred round the rest of 
God into which God Himself entered after the 
work of creation, and to which He called His 
people. This rest was offered to Israel in the time 
of Moses and was not realized by them through 
unbelief. The mere entrance into Canaan under 
Joshua was no true fulfilment of the promise, for 
‘if Israel had believed they would have entered in, 
the Rest would have been appropriated, and God’s 
gracious design satisfied, and a Rest would have 
been no more “left” for others’ (A. B. Davidson, 
The Epistle to the Hebrews, Edinburgh, n.d., p. 98). 
When their unbelief left this rest still open, 1t was 
offered again by God in the new revelation that 
He made. His voice was heard through His Son 
in the end of those days in which He had spoken 
to the early believers on to the time when He 
should come again. Thus the promise that was 
unrealized in the Old Covenant was renewed in 
the New Covenant. These conclusions are largely 
the same as those reached by St. Paul—that un- 
belief marked the Jews in all their history, and 
that their unbelief opened the way to the receiving 
of the Gentiles. But there is not in this Epistle 
the forecast of the glorious future yet in store when 
Israel would turn again, only an insistence upon 
the need of giving diligence to enter into that rest, 
‘that no man fall after the same example of dis- 
obedience’ (He 41), 

It is worthy of note that in all these apostolic 
discussions unbelief and disobedience are almost 
interchangeable terms. Both words, dmorla and 
amelOea, are derived from the same root and express 
the intimate connexion that is found between faith 
and life. What is thus suggested by the use of 
these words is corroborated by the general apostolic 
teaching, where unbelief is ascribed to the harden- 
ing of the heart (Ac 19%), to blindness caused by 
the god of this world (2 Co 4* 4), to the evil 
working of the prince of the power of the air (Eph 
21-2), to the corrupt heart that believes a lie (2 Th 
21.12), Hence we read of the evil heart of unbelief, 
and of the deceitfulness of this sin (He 3!* 33), As 
unbelief sprang from moral causes it could be 
removed best by the declaration of the gospel 
wherein Jesus Christ was made known as meeting 
the moral and spiritual needs of life. It is for this 
reason especially that St. Paul magnified ‘pro- 
eee in contrast to ‘speaking with tongues.’ 

e suggested that an assembly where all were 
speaking with this strange utterance would seem 
to an outsider like a gathering of madmen, and 
would confirm any unbeliever in his unbelief, 
whereas the general practice of prophesying would 
reach the reason and the heart of any unbelievers 
who happened to be present, and would lead such 
to confess that God was truly present in this 
Christian assembly (1 Co 142-4). From such a 
passage as this it may be inferred that the apostles 
distinguished between those who were unbelievers 
because Christ had not been presented to them 
fully and those who had resisted the truth when 
it was made known to them and who had openly 
denied the Lord. The latter class, who ‘denied 
that Jesus was the Christ,’ seemed so base in the 
eyes of the apostles that St. John characterized it 
as Antichrist (1 Jn 2”), and it seemed so hopeless 
of change that the same Apostle placed the un- 
believing among the vilest, whose ‘part shall be 
in the lake that burneth with fire and brimstone’ 
(Rev 218). One phase of unbelief caused no little 
perplexity to the apostles, viz. unbelief among 
those who had professed their faith in Jesus as 


Christ and Lord. To the apostles this faith had 
so wondrously purified their hearts and enlightened 
their minds that they could hardly conceive of a 
faith that omitted some of the great essential 
truths. An example of this phase may be found 
in the Corinthian church, where many failed to 
believe in the resurrection of the dead and were 
not slow to express openly their unbelief. They 
accepted the common faith in the personal resur- 
rection of Jesus Christ, but they seemed to have 
assumed that this was a unique occurrence, and to 
have rejected the general truth of the recovery 
and resurrection of the body as sharing in the 
Christian salvation. St. Paul in his reply asserted 
that such unbelief was destructive of the faith of 
the Church, and affirmed in some of the most 
brilliant passages of all his writings that the re- 
surrection of Christians was part of the Christian 
redemption, gave inspiration to the Christian life, 
and crowned with glory the Christian experience 
(1 Co 15). 

Two practical questions affecting the relation of 
Christians to unbelievers in the Apostolic Age are 
worthy of notice. The higher and nobler concep- 
tions of marriage that arose through Christian 
teaching suggested to many the question whether 
relations contracted under pre-Christian conditions 
should be continued, especially where one spouse 
refused to accept the Christian faith and became 
an unbeliever. St. Paul dealt with this question 
in the First Epistle to the Corinthians, where he 
affirmed that the unbelieving spouse was sanctified 
by the believing member, that the Christian spouse 
was not to seek divorce from the non-Christian ; 
but, if the latter insisted on separation, then it was 
to be acquiesced in. But such separation was un- 
desirable, for peace was better for a Christian than 
disunion, and there was always the possibility 
that the unbelieving spouse might be won to the 
faith by the believer (1 Co 7!°?®; cf. 1 P 3). On 
the other hand, marriage of a believer after con- 
version with an unbeliever was deemed an un- 
Christian act (2 Co 6). The other practical 
question was with regard to the practice of Chris- 
tians carrying their quarrels before unbelievers. 
The Corinthians were litigious as well as licentious, 
and even after they adhered to the Christian faith 
they were beset by. their old weaknesses. They 
were guilty of quarrelling, and insisted so much on 
their presumed rights that they did not hesitate to 
go to law with a Christian brother before pagan 
judges. St. Paul dehounced this practice as show- 
ing the lack of Christian love, as bringing disgrace 
upon the whole Christian community, and as im- 

ing that there were none within the Christian 
ellowship able to settle the petty differences that 
had arisen. Even the Jews exercised jurisdiction 
over internal affairs, and reckoned as guilty of im- 
piety any of their number who brought a matter 
of law before idolatrous judges ; much more should 
Christians shun heathen courts, and seek rather 
the judgment of their fellow-Christians, especially 
when they remembered that to believers was given 
by God the judgment of the world, and even of the 

angels in heaven (1 Co 61), 

D. MAcRAE Top. 
UNCIRCUMCISION.—See Circumcision. 


UNCLEAN.—See CLEAN. 


_ UNCORRUPTNESS (d¢dapola).—The Eng. word 
is used in the AV only in 1 Co 15% 50- 53. 54 but the 
Gr. word occurs also in Ro 2’, Eph 6%, 2 Ti 1 
The RV renders ‘incorruption’ not only in each of 
the four verses in 1 Co 15, but in Ro 27 and 2 Ti 1”, 
where the AV has ‘immortality.’ In Eph 6% the 

V gives ‘sincerity’ and the RV ‘uncorruptness.’ 
In Tit 2’ ‘uncorruptness’ (AV and RV) represents 
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apBopia (or ddiagpGopia). The noun dpéapcia is de- 
rived from the adj. &p@apros (a priv. and ¢0elpw, 
‘to corrupt’), which is found in Ro 1%, 1 Co 9% 
15°, 1 Ti 127, 1 P 1* * 34, and in the RV is always 
rendered ‘incorruptible.’ The RV is correct in 
this consistent use of ‘incorruptible’ for &@@apros, 
and more correct than the AV in using ‘incorrup- 
tion’ for d¢@apcia in those cases where the latter 
has ‘immortality,’ which properly represents d6a- 
vacia (1 Co 15 *4, 1 Ti 616). But corresponding 
to ‘incorruptible’ for a&@@apros, ‘incorruptibility’ 
would have been still better than ‘incorruption’ 
for ad¢@apola (Tertullian [de Cultu feminarum, ii. 
] and subsequent writers render incorruptibilitas ; 
Vulg. in most cases incorruptio, which probably 
suggested ‘incorruption’ of the EV), since the 
word really denotes the quality of imperishable- 
ness. The fact that ‘incorruption’ is the AV 
rendering in 1 Co 15, so familiar-to English ears 
from its place in the order for the burial of the 
dead in the Book of Common Prayer, may have 
determined the Revisers to use it in that chapter, 
and the principle of adopting as far as possible a 
uniform rendering of particular words (see Revisers’ 
Preface) would lead them to adhere to it elsewhere. 
In Eph 6*4 they have departed from their usage in 
other places by substituting ‘uncorruptness’ (AV 
‘sincerity’), but it is questionable whether by 
doing so they have brought out the writer’s real 
meaning. It seems quite likely that he was em- 
ploying the word in its usual sense, and was think- 
ing not of the purity of the Christian’s love for 
Christ, its freedom from corrupt elements, but of 
its incorruptibility, i.¢. its imperishableness. In 
Ti 2’, where d@@opia is applied to the doctrine which 
Titus was to teach, that word is properly translated 
‘uncorruptness.’ 

It may be noted that when the two terms ‘in- 
eorruptibility’ (4@@apcia) and ‘immortality’ (a6a- 
vacta) are set side by side in 1 Co 15 °4, we are not 
to understand the former as applying to the body 
and the latter to the soul. In classical Gr. such a 
distinction might be valid, but not inthe NT. If 
we read of God in 1 Ti 6'§ ‘who only hath immor- 
tality,’ we also read in 1” that He is ‘the King 
eternal, incorruptible, invisible.’ Unlike Plato, 
St. Paul has no doctrine of the natural immortality 
of the soul; and in 1 Co 15 he is dealing specifically 
with the resurrection of the body, so that ‘in- 
corruptibility’ and ‘immortality’ are practically 
‘synonymous. J. C. LAMBERT. 


UNCTION.—See ANOINTING. 
UNDERGIRDING.—See SHIP. 


UNGODLINESS (dcéfea ; the verb is doeBéw and 
the adj. dceB7s).—doéBera is the religious designa- 
tion and estimate of impious and immoral conduct 
(Cremer, Bibl.-Theol. Lexicon of NT. Greek, p. 523) ; 
ef. Ro 18, where it stands side by side with dévxta. 
It appears also in Ro 9”, where it is in the plural 
inan OT quotation translating o'¥y2. Elsewhere 
it occurs only in the Pastoral Epistles (2 Ti 2", 
Tit 22) and Jude (v.!5). The verb doeBéw occurs 
only in 2 P 2%, Jude ™; doeBijs is more frequent : 
Ro 4° 6 (opp. dixacos) 5° ® (synonymous with dpuap- 
qzwrds), 1 Ti 1%, 1 P 4%, Jude ¥ (joined with 
dpaprwh6s) ; also in 2 P 2° 37, Jude 4. 

Cremer remarks interestingly on the rare use of 
doeBéw and the comparatively rare use of the whole 
group in the NT: ‘Generally the negative and 
strong terms déiKelv, doeBetv, dvdcva moveiv, which 
occur often in profane Greek, are met with in 
Scripture far more rarely than the positive duap- 
rdvew, . . . Which in profane Greek was far less 
morally, and stilllessreligiously, estimated. Herein 
is manifest, on the one hand, the far deeper re- 


(see 


ligious view of Scripture, which estimates ‘‘ fail- 
ings,” or sins of omission, so seriously, and, on the 
other, its deeper humanity, which-does not resort 
to the strongest terms to designate whatever is 
actually sinful’ (op. cit., p. 524). 

It is an interesting point in NT criticism that 
the doeB7s group is not confined, like the opposed 
evceBys group, practically to the Pastoral Epistles 
and2 Peter. As we have seen, St. Paul uses doeBns 
and doéBea not infrequently in Romans. This 
furnishes an argument to those who maintain the 
Pauline authorship of the Pastoral Epistles. In 
opposition to the argument that the use of the 
word evcéBe, etc., in the Pastorals to express 
practical religion, both as faith and morals within 
the sphere of the Church, is un-Pauline and repre- 
sents a stage of development entirely subsequent 
to the Apostle, it is argued that, even if there be 
a fresh emphasis on piety within the sphere of 
the Church in the Pastorals, the idea is one that 
might naturally have come to St. Paul in view of 
changing conditions, and that the linguistic argu- 
ment from the absence of ev’oeS7s, etc., in the earlier 
Pauline Epistles proves nothing, since his use of 
the ces group shows that it was mere accident 

ODLINESS). For dcéSeca in the sub-apostolic 
writings see 2 Clem. xvi. 1, ‘flee impiety’ ; and for 
dceBys see 2 Clem. xviii. 1. 

Lireraturg.—H. Cremer, Biblico-Theological Lexicon of NT 
Greek, Edinburgh, 1880, p. 528 f. 

ROBERT S. FRANKS. 

UNION WITH GOD.—The idea of union with 
God, as conceived of by the apostolic writers, 
always implies an element of plurality and differ- 
ence or distinctness as characterizing the being of 
which such union is affirmed (e.g. Jn 1). It is 
thus incompatible with the pantheistic conception 
of God as embracing all reality within an un- 
differentiated unity of being. Further, according 
to the apostolic conception, union with God, while 
it is not equivalent to simple identity with God, 
admits also of varying degrees of intimacy or 
perfection. 

4. Union of Christ with God.— The apostolic 
idea of union with God, in the highest degree of 
intimacy and perfection, is most clearly illustrated 
and exemplified in the case of the historic person- 
ality of Jesus Christ, whose union with God is so 
intimate and complete that He can say with truth, 
‘I and the Father are one’ (Jn 10*). 

Yet this oneness is not that of simple identity, so 
that Jesus could say, ‘I am the Father,’ but rather 
a oneness which is compatible with plurality and 
distinctness such as makes it possible for Him to 
say, ‘My Father is greater than I’ (Jn 14%). This 
oneness of the historic Christ with God is ex- 
plained by the apostolic writers in two ways, or 
as due to two sources or conditioning causes, one 
of which may be described as metaphysical and the 
other as moral or spiritual. 

(a) From the metaphysical point of view, the 
oneness is explained as being due to the fact that 
the historic personality of Jesus Christ is the in- 
carnation of a pre-existent Divine principle, or 
power of Deity, termed in the Fourth Gospel the 
Word or Logos, which belongs to the Divine 
essence, or eternally co-exists with God, and in 
the fullness of time becomes man (Jn 1!-?, ‘In the 
beginning was the Word, and the Word was with 
God, and the Word was God. The same was in 
the beginning with God’; Jn 14, ‘ And the Word 
became flesh, and dwelt among us’). oe 

By St. Paul this pre-existent Divine peels or 
power of Deity, termed in the Fourth Gospel ‘the 
Word,’ is represented as already personal, and as 
becoming man by an act of voluntary condescension 
or ‘self-empiying’ motived by love (2 Co 8%, ‘Ye 
know the giace of our Lord Jesus Christ, that, 
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though he was rich, yet for your sakes he became 
poor, that ye through his poverty might become 
tich’; cf. Ph 2° & 7, «Christ Jesus who, being in the 
form of God, counted it not a thing to be grasped 
to be on an equality with God, but emptied him- 
self, taking the form of a servant, being made in 
the likeness of men’). This conception of the 
nature and origin of the human personality of 
Jesus Christ, supplemented by the definite per- 
sonification of a third principle or power of Deity, 
viz. the Holy Spirit, which, while one in essence, 
is yet also regarded as in some way distinct in 
function and activity alike from the Father and 
from the Son (Jn 14117 16’, etc.), gave rise to 
the Catholic Christian doctrine of the Trinity or 
Triunity of God which was explicitly set forth by 
the Council of Nica in A.D. 325. Union with 
God, metaphysically conceived of as predicated of 
Jesus Christ and of the Holy Spirit, was thus re- 
garded not as equivalent to simple identity, but as 
admitting of plurality and distinctness within the 
fullness of the one God. 

(6) From the moral and spiritual point of view, 
again, the oneness of Christ with God is explained 
by the apostolic writers as due to the perfect 
harmony of thought and feeling, desire and voli- 
tion, subsisting between the historic Christ and 
God the Father Almighty. This point of view is 
seen in such sayings as Lk 2%, ‘Wist ye not that 
I must be about my Father’s business?’; Mt 11”, 
‘All things are delivered unto me of my Father: 
and no man knoweth the Son, but the Father; 
neither knoweth any man the Father, save the 
Son, and he to whomsoever the Son will reveal 
him’; Jn 44, ‘My meat is to do the will of him 
that sent me, and to finish his work’ ; Jn 5”, ‘My 
Father worketh hitherto, and I work’; 8%, ‘I do 
nothing of myself; but as my Father hath taught 
me, I speak’; Jn 14!°, ‘The words that I speak 
unto you I speak not of myself: but the Father 
that dwelleth in me, he doeth the works.’ 

From this point of view, while the metaphysical 
background of the historic personality of Christ in 
the pre-existing Logos is not denied, it is not 
emphasized or made prominent as that which 
constitutes the oneness; the emphasis is on the 
rational, emotional, and volitional activities of the 
historic human personality, which are so intimately 
in harmony with the mind and will of God the 
Father that Christ is described as ‘the effulgence 
of his glory, and the very image of his person’ 
(He 1%). Christ Jesus, by the free exercise of those 
faculties of knowledge, feeling, desire, and will 
which are the characteristic elements of human 
personality, so lifted human nature into union with 
the Divine that in His historic personality the in- 
visible God is expressed or manifested in human 
form (Jn 18, ‘No man hath seen God at any time ; 
the only begotten Son, which is in the bosom of the 
Father, he hath declared him’; Jn 14°, ‘He that 
hath seen me hath seen the Father’). From this 
ethical and spiritual point of view, the oneness of 
Jesus Christ with God is not conceived of as a 
oneness completed from the first, apart from his- 
torical and ethical process, but as a oneness pro- 
gressively realized or exhibited in a truly human 
life lived under human conditions. And, inasmuch 
as this oneness with God does not de-personalize or 
de-humanize Christ Jesus, but is compatible with 
His being truly man—the Son of man par eacel- 
lence (Mt 128)—it becomes the incentive and in- 
spiring motive-power whereby Christian believers, 
through faith-union with Christ and participation 
in His Spirit, may hope to reach an ethical and 
spiritual union with God similar to, if less com- 
plete and perfect than, that of Christ (Jn 1721, 1 Co 
617), Neither in Christ’s case nor in the case of 
Christian believers does union with God involve 


the de-personalizing, in any pantheistic way, of 
those persons who attain to such union. Whether 
metaphysically or spiritually regarded, union with 
God, according to the apostolic teaching, admits. 
of plurality and distinctness of poner which 
are yet not a barrier to a true oneness with God. 

2. Union of the material world with God.—The 
apostolic writers are far from thinking of a union 
of the material world with God in any pantheistic 
sense, such as would tend to eliminate the personal 
existence of God, or do away with the distinction 
between the world and God. According to them, 
the material world owes its existence to a creative 
act of the will of the personal God (He 11%, Ro 1”). 
It has a real existence for God, distinct from His 
own personal existence, though intimately related 
thereto. It is the expression of His thought, the 

roduct of His creative word, the instrument of 
Fis supreme all-controlling will. ‘ 

Equally removed is their conception from a, philo- 
sophic dualism like that of Plato, which would 
erect matter into a principle of being co-eternal 
with God the supreme Spirit, and serving, as the 
source of evil, to oppose an insurmountable limit 
to His omnipotence and infinitude. 

Yet in the apostolic doctrine of the eternal 
Word, or the pre-existent Christ, and the way in 
which this is thought of in relation to God on the 
one hand, and to the material created world on the 
other, there are elements of affinity both with the 
dualistic and with the pantheistic view. Thus, in 
relation to God, the eterna] Word is one with Him, 
yet there is plurality or distinctness (Jn 11). There 
is therefore an element of plurality or ‘dualism” 
which is eternal, though not such as to be incom- 
patible with the Divine oneness, or to thwart 
eternally the Divine sovereignty, for Son and 
Father are one. 

Again, the eternal Word or pre-existent Christ 
is at once the active agent in creation, the under- 
lying ground and teleological goal of the created 
universe, and the principle of coherence which 
gives meaning and system to the whole (Jn 1%, ‘ All 
things were made by him; and without him was. 
not any thing made that was made. In him was 
life ; and the life was the light of men’; Col 1&1", 
‘All things have been created through him, and 
unto him; and he is before all things, and in him 
all things consist’ [i.e. ‘hold together’}). 

Thus the created world is not something entirely 
external to or apart from God, but is in intimate 
union with God, through the Logos, in whom it 
has its source, and ground, and principle of sub- 
sistence or coherence. 

Yet this union of the material world with God, 
through the Logos, is not incompatible with its 
having a distinct existence for God=as the product 
of His creative will and the instrument of His all- 
controlling power (He 115). The union of the 
material world with God through the Logos, as 
thus presented, is metaphysical rather than moral 
or spiritual, and cannot be realized except through 
ethical and spiritual process. Yet the further 
thought seems to be expressed in the Pauline 
writings that, through the influx of sin, the 
created world as a whole has in some way become 
alienated from God, and ‘made subject to vanity’ 
(Ro 8”), and that the issue of Christ’s redemptive 
mission to the world is to be the reconciliation, not 
of humanity only, but of the whole created world, 
to God, in a moral and spiritual union which is at 
present lacking. The completed redemption of 
mankind will be accompanied by a renewed world 
fitted to be the home of the redeemed sons*of God 
(Ro 8%, «We know that the whole creation 
groaneth and travaileth in pain together until 
now. And not only they, but ourselves also, 
which have the firstfruits of the Spirit, even we 
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ourselves groan within ourselves, waiting for the 
adoption, to wit, the redemption of our body’; 
Col 1%», «Tt pleased the Father that in him should 
all fulness dwell ; and, having made peace through 
the blood of his cross, by him to reconcile all things 
unto himself; by him, I say, whether they be 
things in earth, or things-in heaven’; Rev 21}, 
‘And I saw a new heaven and a new earth’). 

3. Union of man with God.—The apostolic con- 
ception of the Logos as an essential principle in 
the nature of God, and also the underlying principle 
and teleological goal of creation, which conditions 
the apostolic conception of the material world and 
its relation to God, conditions also in a special way 
~ aon conception of man and his relation 


+ As the highest of the creatures, the crown of 
creation, man stands in a relation of special near- 
ness to the Divine Logos, who, while immanent in 
all created existence, is immanent with special 
fullness in man. Thus man is described as ‘the 
image and glory of God’ (1 Co 11’) and as ‘living 
and moving and having his being’ in God (Ac 17”). 
This furnishes the basis for affirming a certain 
metaphysical union between man and God, in 
virtue of creation, which is yet not incompatible 
with plurality and personal distinctness. Further, 
the union between man and God which is due to crea- 
tion, or to the fact that man’s being is rooted and 
grounded in the Divine Logos, is not yet a complete 
ethical and spiritual union, but only furnishes the 
potential basis for such union, which awaits real- 
ization through ethical and spiritual process. Man 
as man is ‘made in the image of God? (Gn 1%) and 
predestined ‘to be conformed to the image of his 
Son’ (Ro 8) and to participate in the Divine 
eternal life. But this can be realized only through 
ethical process, involving the exercise of freedom 
of will by man asa moral personality distinct from, 
though intimately related to and grounded in, 
God. The influx of sin, through man’s perverse 
misuse of his free will, is represented as hindering 
and preventing this intended spiritual union be- 
tween man and God, which is the true goal of 
creation. 

Sin is represented, in apostolic thought, as 
causing alienation and separation of man from 
God, with all the bitter consequences flowing 
therefrom (Ro 5, 1 Jn 3°, Ja 1). Though man’s 
being, as man, is rooted and grounded in the 
Divine Logos (Ac 17%), yet sinful men are not in 
spiritual union with the holy God as sons in whom 
He is well pleased, but are alienated from Him and 
under His wrath and curse (Ro 138 28 87: 8, Eph De 
Gal 3”, etc.). That perfect spiritual union of man 
with God which the natural head of our human 
race, the first Adam, failed to attain to, through 
sin, has, however, been attained to and realized in 
the Person of Jesus Christ the second Adam, who 
is the perfect ‘Son of man’ and also ‘Son of God’ 
(1 Co 15%: 4-4), As made in the image of God, 
the form of man furnished a form of being capable 
of expressing the Divine Logos in fullness of 
measure. And, in the fullness of time, there ap- 
peared on earth a man in whom the Divine Logos 
was incarnate and dwelt in perfect fullness—the 
man Christ Jesus (Jn 14, Ph 2°8), In Him the in- 
carnation of the Divine Logos receives supreme 
and perfect individual expression, and union of 
man with God is perfectly realized. And the aim 
and purpose of this incarnation of the Logos in the 
individual historic personality of the man Christ 
Jesus is said to be ‘the. bringing of many sons 
unto glory’ (He 2)—the bringing into being ofa 
kingdom of redeemed humanity under Christ as 
King, in which love, the principle of the Divine 
nature, reigns supreme (Col 1”). ; 

The fall of mankind under the power of sin, 








with all its bitter consequences, conditioned the 
task which the perfect Son of man and Son of God, 
when He appeared on earth, had to undertake and 
accomplish, in order to bring about reconciliation 
and effect the redemption and restoration of sinful 
men, and establish i Kingdom of God. 

As the representative and head of our sinful race 
vicariously bearing our sins in His body (1 P 24) 
and on His Spirit (Mt 8!7), He had to suffer and 
die, ‘the just for the unjust, that he might bring 
us to God’ (1 P 38), And it is through union with 
Him by faith that sinful men, alienated from God 
through sin, become reconciled to God and enter 
progressively upon that ethical and spiritual union 
with God which is man’s true goal (1 Co 62", 2 Co. 
51721, etc.). Thus, according to the apostolic con- 
ception, union of man with God, in the ethical and 
spiritual sense, implied in the relation of sonship 
to God, is not something already belonging to man 
in virtue of creation, and persisting in spite of sin, 
but something to be attained to and realized 
through ethical and spiritual process. And for 
sinful men the only way of attainment is through 
union by faith with Jesus Christ the ‘one mediator 
between God and men’ (1 Ti 25). This union with 
Christ, and thereby with God, realized in the life of 
Christian faith, is brought about by the gracious 
influence of the Holy Spirit in the minds and 
hearts of individuals, working through the means 
of grace, viz. the Word, the sacraments, and 
prayer. 

But, while the agency of the Holy Spirit in 
bringing about this union is emphasized and made 
prominent by the apostolic writers, the individual 
human personality is regarded, not as purely pas- 
sive in the process, but as co-operating through 
free will, at least to the extent of yielding freely 
to the Spirit’s gracious influences and allowing the 
life to be moulded thereby (Ro 84, Ph 2! 18, 2 Co 
38). Union with God, mediated through the 
gracious influences of the Spirit, is thus set forth 
by the apostolic writers as essentially of an ethical 
or spiritual rather than of a mystical kind. It is 
not an ecstatic rapture of a Neo-Platonic kind, 
tending to dissolve the individual personality in a 
wider whole, though traces of such a conception 
are not altogether wanting in the apostolic records 
(e.g. 2 Co 12*-4), Rather is it an experience of an 
ethical and spiritual order, the goal of which is 
not the absorption of the individual in God, in a 
kind of Nirvana, but the completion and perfecting 
of all that is of worth and value in individual 
personality in loving communion with God through 
Christ (Jn 17%, Rev 21°). The literature of the 
lst cent., outside the canon of Scripture, including 
the epistles of Clement and Barnabas and perhaps 
the Teaching of the Twelve Apostles, fragments of 
Papias, and the Shepherd of Hermas, so popular in 
the Church during the 2nd and 3rd centuries, con- 
tains nothing new or distinctive bearing on the 
subject of union with God as compared with the 
apostolic writings. 

Clement has some fine passages about creation 
(Ep. ad Cor. xx., lix., 1x.) in which a clear distine- 
tion is drawn between Creator and creature. 
God’s name, he says, is ‘the primal cause of every 
creature’ (ch. lix.); and God’s immanence in man 
is recognized (‘ His breath is in us’ (ch. xxi.]). He 
recognizes also, in a clear way, the mediatorship 
of Christ, through faith in whom we rise into 
union with God, ‘looking up to the heights of 
heaven’ and ‘tasting of immortal knowledge’ 
(ch. xxxvi.). He is eloquent, too, in praise of love 
as that which ‘unites men to God’ (ch. xlix.). _ 

Barnabas dwells on the idea of believers being 
the spiritual temple of God through the indwelling 
presence of His Spirit in them (Ep. of Barn. xvi.). 

In the Teaching of the Twelve Apostles the union 
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of the world with God through His creative activity 
and sovereign controlling power is recognized 
(‘The workings that befall thee receive as good, 
knowing that apart from God nothing cometh to 
pass’ [ch. iii.]; ‘Thou Master Almighty didst 
create all things for thy name’s sake’ [ch. x.]). 
The words ‘ Let grace come and let this world pass 
away’ (ch. x.) seem to point, like Ro 87% and 
Rev 211, to the coming of ‘a new heaven and a 
new earth’ as the result of the final triumph of 
Divine grace. Christ is recognized as the Mediator 
of spiritual union between man and God, through 
whom life and knowledge have been made known 
to men, and the Church of the redeemed is to be 
‘ gathered from the ends of the earth’ and ‘sancti- 
fied for the kingdom prepared for it’ (chs. ix., x.). 

Papias says of believers that ‘they ascend 
through the Spirit to the Son and through the Son 
to the Father,’ and that in due time ‘the Son will 
yield up his work to the Father’ (frag. v. ; cf. 1 Co 
1525-28), 

Hermas says of God, ‘who created and finished 
all things and made all things out of nothing,’ ‘He 
alone is able to contain the whole, but himself 
cannot be contained’ (Mand. 1). Again, ‘They 
only who fear the Lord and keep his command- 
ments have life with God; but as to those who 
keep not his commandments, there is no life in 
them’ (Mand. 7), and ‘The Lord dwells in men 
that love peace, because he loved peace ; but from 
the contentious and the wicked he is far distant’ 
(Sim. IX. xxxii. 2). 


Litsraturk.—J. Rendel Harris, Union with God, London, 
1895; articles on ‘Union,’ ‘Oneness,’ ‘Unity,’ in DCG; The 
Apostolic Fathers, tr. A. Roberts and J. Donaldson (Ante-Nicene 
Christian Library, i.), Edinburgh, 1867; J. R. Illingworth, 
Divine Immanence, London, 1898. D. S. ADAM. 


UNITY.—The idea of unity is one of those that 
are most pervasive in the apostolic writings; and 
naturally so. Christianity is the religion of recon- 
ciliation ; and, fully recognizing the radical char- 
acter of the antagonisms that reveal themselves in 
experience, it everywhere discloses a profounder 
unity in which these opposites are harmonized. 
While it does not assume the function of a philo- 
rat ae it does claim to give, from the moral and 
teleological standpoint, a synthetic view, and, 
indeed, the only synthetic view, of reality ; in 
Christ it finds the way, the truth, and the life by 
which the unity of God and man and the whole 
universe of being must be finally achieved. 

On the cardinal issue, existence is seen both as a 
unity and asa duality. The duality is wholly and 
tragically real. Physical evil is no illusion, but is 
the correlate of moral evil; and moral evil is not 
an inevitable stage in the evolution of moral good, 
but is sin, that which absolutely ought not to be. 
Yet this duality exists within the circumference, 
so to say, of an eternal unity before and after; an 
original self-existent principle of evil is excluded 
by NT thought. On the other hand, it attempts 
no solution of the problem how duality has arisen 
out of pre-existent unity ; it is content to trace sin 
back to the beginning of human history, or, if 
further, to the agency of a Tempter who had him- 
self fallen from his first estate. Its interest in the 
problem is not at all speculative, but solely practi- 
cal—to emphasize, on the one hand, the fact of 
man’s innate sinfulness, and, on the other, the fact 
that sin is precisely that which has no point of 
origination in the Divine causality, but is in 
ace antagonism to the nature and will of 

od. 

1. The Being of God as the primal source of all 
unity.—(a) As against all polytheistic or dualistic 
systems, apostolic thought posits this as its first 
truth (1 Co 8+, Eph 48, Ja 2!), And this ensures 


a unity in nature and history. Although the 
marks of imperfection and disorganization are 
everywhere seen upon the face of Creation, al- 
though it is in bondage to the law of decay and 
corruption, and is the scene of ad yee fruitless 
tragedy (Ro 8-2), yet it is pervaded by a unity of 
rational purpose and control (v.*8, Ac 27°7-*4) ; and 
this is true not only of natural processes and events, 
but of those that are brought about by the volition 
of men or other free agents (Ac 2% 2114, 2 Co 12°). 

(6) The Divine nature is ethically a unity—light 
in which there is no darkness at all. God is 
‘faithful’ (1 Jn 1%, 2 Ti 2'%), unchangeably self- 
consistent (Ja 11’). His different modes of action 
upon different objects only prove the immutability 
of His moral nature (Ro 2°, 2 Th 1% 7, 2 P 2). 
And the centre of this unity, from which all His 
ethical attributes derive, is: Love; the ultimate 
explanation of all that God does, and purposes, and 
permits is—God is Love (1 Jn 4%). Hence, also, 
the Righteousness of God, His Will as imperative 
for all beings capable of ethical life, isa unity. His 
Law is an ethical organism, expressing in every 
part the same principle (Ro 13°”), to violate which 
in one point is virtually to violate the whole (Ja 
2”), Hence, again, sin is a unity. Within all 
individual sins (auaprjara) there lives that (4 
apapria) which makes them to be sinful. St. Paul 
almost personifies this principle of sin (Ro 7-14). 
St. John defines it as dvoula, lawlessness, the asser- 
tion of an evil egoistic will against the perfectly 
good will of God (1 Jn 34). Sin is not seen in its 
true character until it is seen in its unity. 

2. Unity of mediation.—The explanation of the 
dualism we are conscious of in experience is not 
found, as in Gnosticism, in the transition from the 
transcendent God to the created universe. The 
unity of the Divine self-existence is not lost when 
related to other being ; its fullness is not portioned 
out in successive separate emanations. There is 
one God, and one Mediator (1 Co 8°, 1 Ti 25)—He 
who became in human history the ‘man Christ 
Jesus.’ In Him, as the Image and Only-begotten of 
the Father, the undivided fullness of the Godhead 
dwells (Jn 14, Col 2°); and He is not only, by His 
Incarnation, the one Mediator to mankind of all 
Divine life, truth, and saving grace, but the Divine 
agent in all creation (Jn 1°, Col 1*), and the 
principle of its unity (Col 12”). See FULNESS; 
MEDIATION. 

3. The unity of man.—(a) The generic unity, 
physical and moral, of mankind (already seen in 
the OT and in Stoicism) is a presupposition of 
Christian soteriology ; human nature has every- 
where the same spiritual capacities, needs the same 
salvation, and is capable of appropriating it by the 
same means (Ro 1”, etc.). This unity is categori- 
cally affirmed (Ac 17%) ; historically it has its 
source in descent from one common primal ancestor 
(Ro 51419, 1 Co 15247), but ultimately in the fact 
that man as man is the image and offspring of God 
(acres) 

(6) Hence there is unity as regards responsibility. 
Apart from special revelation, man possesses a 
rational and moral nature, made for the knowledge 
and love of God, with capacities for discerning the 
self-manifestations of God in His creative and 
providential activities (Ac 141”, Ro 12921) ane 
especially does conscience bear witness to the 
sovereign imperative of His righteousness (2™-15), 

(c) But, | actually, unity in responsibility has 
become unity in sin. Humancharacter has become 
corrupt at its hereditary source (Ro 5}? 17-19 4 Ker. 
il. 216, Apoc. Bar. liv. 15, 19); human life uni- 
versally characterized by wilful sin (Ro 39-2), 
involving guilt (v.19) and that separation from God 
ee Poe Col 1) which is death (Ro 6%, Eph 215, 

ol 238), 
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4 Unity of redemption.—(a) For the common 
human need one common redemption is provided 
{Ac 4”, Ro 10%, 1 Jn 2%), to be receive by the 
same means (Ro 41116, Gal 2!6, 1 Jn 17), working 
to the same issues of forgiveness (Ro 8}, Rev 15), 
reconciliation to God (Ro 51:1, 2 Co 518-21), endue- 
ment with the Opus (Ro 816), eternal life (527-21, 
1 Jn 51-18-20), Possessing such fellowship with 
God in Christ, as the source of their common 
life and object of their common faith, Chris- 
tians also possess a unique spiritual affinity and 
fellowship with each other. And, in the Apos- 
tolic Age, the consciousness of unity reaches its 
intensest point in the conception of this fellow- 
ship, alike Divine and human, as embodied in the 
Church. In this, racial and social distinctions— 
Jew and Gentile, bond and free—serve only to 
emphasize and enhance the fact that those who are 
united in Christ, however different in all else, have 
immeasurably more in common than those who are 
separated by Christ, however alike in every other 
respect (1 Co 7”, Gal 3%, Eph 2-22), So, also, 
distinctions of custom and even of conviction do 
not disappear (Ro 14°) ; yet even such diverse inter- 
pretations of truth and duty ought only to evoke 
a fuller realization of supreme truth and duty, the 
faith and love in which all are one. Unity is 
emphasized as against mere uniformity (1 Co 12). 
In the spiritual body, as in the physical, a rich 
diversity of gift and function is necessary to the 
complete expression of the organic life-principle 
(vv.**). It is only in its complex collective unity 
that renewed humanity can reach its Divine ideal 
(Eph 427-18), 

(6) But in the Pauline Epistles it is seen that, 
Christ being what He is, universal Mediator and 
Lord, He is destined to become by His reconciling 
work the centre of a unity that embraces all exist- 
ence, and that is essential even for the full redemp- 
tion of man. Christ must be Head over all things 
to His Body, which is the Church (Eph 1°) ; hostile 
elemental forces must be subdued (1 Co 15%, Eph 
1"); all things, whether on earth or in heaven, 
must come under His reconciling sway (Col 1°), 
and the whole creation be emancipated into the 
liberty that belongs to the glorified state of God’s 
children (Ro 8”), that God may be all in all 
(1 Co 15%). 

5. The final unity.—As has been said, the NT 
attempts no solution of the problem how duality 
has arisen out of an original unity, and the same 
is largely true of the converse problem, how the 
existent duality is to be finally overcome, resolved 
into the eternal unity of Divine truth and love. 
One thing only is seen as a certainty for Christian 
faith : of such unity Christ is the sole cause and 
ever-living centre. He must reign : it is unto Him 
that all things must be subdued ; it is as the fruit 
of His sacrifice that God will reconcile all things 
unto Himself; it is in His name that every knee 
shall bow, Him that every tongue must confess as 
Lord, to the glory of God the Father. But in 
apostolic thought (which here virtually means 
Pauline) the age to come seems to be viewed in 
different perspectives. In the one the curtain falls 
upon an unresolved or, at any rate, imperfectly 
resolved dualism. Christ’s enemies are made His 
footstool; yet their subjection, if not merel 
physical, is not completely moral. Evil is still 
evil, though in chains and, to this extent, subject 
to the righteousness of God. This is the vision 
which arises when the final issue is viewed from 
the side of human freedom and responsibility. If 
absolute finality is not ascribed to the spiritual 
choices of the present, the future of those who 
in this present world reject the life-giving Spirit 
is left in unrelieved gloom. From another point 
of view, the necessary consummation of Christ’s 


UNKNOWN GOD 633 


victory is seen to be nothing less than the moral 
unification of all existence. The ruin wrought by 
Adam and the redemption wrought by Christ seem 
to be co-extensive in human history (Ro 5", 1 Co 
15”) ; and in the dispensation of the fullness of the 
times it is God’s purpose to bring all things again 
into unity (dvaxepadatdoacbar) in Christ (Eph 1°; 
ef, Col 1920, Ph 2912), When Christ’s work is 
done, God will be all in all (1 Co 15%). And this 
is the vision that arises when the final issue is 
regarded from the side of Divine sovereignty and 
purpose. As to the means by which such a con- 
summation may be hereafter achieved the NT is 
silent. Again it has to be said that its interest in 
the problem is wholly practical, not speculative— 
to emphasize the fact that there is complete, 
eternal deliverance and blessedness for all who are 
Christ’s ; that in some sense, at some time, by some 
means beyond our ken, Christ will be universally 
victorious, because God is God, and God is Love. 
ROBERT LAw. 
UNIVERSALISM.—See EscHaTotoey. 


UNKNOWN GOD (Ac 172; AV and RVm ‘To 
THE UNKNOWN GoD,’ RV ‘to an UNKNOWN 
GoD’ [the absence of the article in Greek was 
common in inscriptions, so that either rendering is 
permissible]),—It is often stated that light is 
thrown on this subject by an incident in the life 
of Epimenides as related by Diogenes Laertius 
(Epimen. i. 110). Weare told that the hero, ina 
time of plagueat Athens, took whiteand black sheep 
to the hill Areopagus and let them loose. Wher- 
ever one of the animals rested, an altar was erected, 
in the supposition that the sheep was pointing to 
the god whose shrine was situated nearest to that 
particular spot. The reason for this procedure 
was that the people were ignorant as to which 
deity was offended, and they hoped in this way to 
ascertain which god they ought to propitiate in 
order that the plague might be stayed. Among 
the ancients such a dilemma seems to have been 
frequent (cf. at Rome, Aul. Gell. ii. 28; Horace, 
Epod. v. 1, Sat. 11. vi. 20; see also Theophrastus, 
Char. 17). But the chief objection to this theory 
is that the altars are distinctly said to. be ‘anony- 
mous,’ which can only mean that they bore no 
inscription. 

It is just possible that some such inscription 
as that in the text was afterwards added, but 
not likely. Nor are we helped by Jerome, who 
states (on Tit 11?) that the inscription actually 
read, ‘To the gods of Asia and Europe and Africa, 
to unknown and strange gods,’ for such an altar 
could not possibly be that referred to by the 
Apostle. The main difficulty lies in the fact that 
no extant inscription exactly bearsout the Apostle’s 
words ; and yet there is sufficient evidence to lead 
us to suppose that he is correctly reported. For 
instance, Pausanias (I. i. 4) says that on the road 
from the Phaleric port to the city he had noticed 
‘altars of gods called unknown, and of heroes’ 
(Bwyol dé Gedy Te dvopafouevay ayvworwr Kal jpwdwy), 
which may quite well mean that he saw several 
altars bearing inscriptions similar to that mentioned 
by St. Paul, yet in Vv. xiv. 6 he speaks again of 
‘an altar of unknown gods’ (mpds air@ 6 éorly 
ayvaéorwv OeGy Bwuds). Similarly Philostratus (Vit. 
Apollon. vi. 3) says that at Athens are found 
‘altars of unknown deities.’ It is, therefore, 
impossible to say with certainty whether such 
altars were erected ‘to an(or ‘ the’) unknown god’ 
or ‘to unknown gods.’ The only passage where 
direct support is found for the words of Acts is in 
the dialogue of Philopatris—attributed to Lucian 
—where one of the characters swears ‘ by the un- 
known god of Athens.’ But, as this work belongs 
to the 3rd cent. A.D., it may only be a quotation 


634 UNLEAVENED BREAD 


URBANUS 





from this passage. The same objection is in part 


valid with regard to the Mithraic inscription of 


Ostia, now in the Vatican Museum; a sacrificial 


group is a i bearing the legend ‘the symbol 


of the undiscoverable god.’ 

and, the Mithraic cult is a good deal older than 
that. 
known’ possibly bears also the meaning ‘ unknow- 
able,’ though it is less probable. 


Isis at Sais. It runs as follows: 


Gentile writers as ‘ wholly hidden’ (Justin Martyr, 


Apol. ii. 10), or that such an altar might date 
from the period when writing was unknown, are 


quite fanciful and cannot be entertained. 
Some writers, as F. C. Baur and E. Zeller, re- 


ard the whole incident as unhistorical, from the 


act that the inscription is in the singular, whereas 

none such has been found, while the plural is more 
in keeping with the prevalent polytheism. At 
any rate there is an element of doubt in some of 
the references, and, had the writer so wished, he 
could easily have fallen into line in this matter. 
Even F. Overbeck admits that the above refer- 
ences allow the possibility of such an inscription. 
It is difficult to suppose that a mere romancer 
would have invented such a point; and, if St. 
Paul made any such reference, it is unthinkable 
that he would have been inaccurate. 


LITERATURE.—See the Commentaries on Acts; also E. H. 
Plumptre, Movements in Religious Thought, London, 1879, p. 
78 ff. F, W. WorRSLEY. 


UNLEAYENED BREAD.—See PAssoveEr. 


UNRIGHTEOUSNESS (décxia, subs. correspond- 
ing to déicetyv=to be dédccos, i.e. out of harmony 
with dfn, ‘established usage,’ ‘what is right and 
fit ’).—In the NT, where men are described as &d:xor 
(c.g. 1 Co 6°, 1 P 31), the interchangeable EVV 
equivalents are ‘unrighteous,’ ‘unjust.’ Where 
the verb déccéw occurs, the versions vary between 
‘do wrong,’ ‘be an offender (wrong-doer),’ ‘ be un- 
just (unrighteous)’; see Ac 76 25!° (trans.) and Ac 
254, Rev 22" (intrans.). As for déccia itself, the 
usual equivalent in the EVV is ‘ unrighteousness’ 
(see Romans, passim). ‘Iniquity’ occurs as an 
alternative: but only once the RV prefers the 
variant ‘ wrong-doing’ (2 P 2"), ‘ Iniquity’ as= 
‘unrighteousness’ springs from a kindred primitive 
conception—the uneven surface as compared with 
the crooked line. The &é.cos may be represented 
indifferently as being ‘out of the level’ or ‘ out of 
the straight’ (see both ideas in parallel use in Is 
40°), There is a simple adequacy in these primi- 
tive modes of describing human character and 
action that no development of ethical doctrine can 
outgrow. 

4. In the vocabulary of the Apostolic Church 
‘righteousness’ and ‘unrighteousness’ form an 
antithetic pair in correspondence with others, such 
as ‘light’ and ‘darkness.’ An ethical dichotomy 
this, which has its rise in far-off early days, gains 
new force in the teaching of Jesus (the broad and 
narrow ways), and lives on with undiminished 
vigour. Interesting parallels are furnished in the 
Shepherd of Hermas (Mand. vi. 2): ‘There are 
two angels with a man—one of righteousness, and 
the other of iniquity. . . . It is good to follow the 
angel of righteousness, but to bid farewell to the 
angel of iniquity’ (Ante-Nicene Christian Library, 
vol. i., ‘Apostolic Fathers,’ Edinburgh, 1867, p. 
359f.); in the Epistle of Barnabas (chs. 18-20), 


The date of this is 
pores, the 2nd or 8rd cent?; but, on the other 


The Greek word (d&yvworos) translated ‘ un- 


In this connexion 
we may compare a passage from Plutarch (de Is. et 
Osir. 9) which tells of an inscription on the veil of 
‘I am, and I 
was, and I shall be; no mortal has lifted my veil.’ 
Such suggestions as that there is a reference in 
‘unknowable’ to Jahweh, who was spoken of by 


where both the two ways and the two angels occur 
in association: ‘There are two ways of doctrine 
and authority, the one of light, and the other of 
darkness .. . over one are stationed the light- 
bringing angels of God, but over the other the 
angels of Satan.’ Cf. also the Two Ways (of Life 
and of Death) in the Didache. One unfaltering 
demand is made of the Christian in the primitive 
Church—he must ‘depart from iniquity’ (2 Ti 2"). 

2. In St. Paul’s doctrine of justification ‘un- 
righteousness’ appears as the salient, universal 
characteristic of man as such, and figures as a 
necessary pre-supposition. He cannot, however, 
be legitimately claimed as supporting the view 
that this unrighteousness is the sequel of a lapse 
from an ‘ original righteousness’ in which the ‘ first 
parents’ of mankind were created (cf. A. Ritschl, 
The Christian Doctrine of Justification and Recon- 
ciliation, Eng. tr., Edinburgh, 1900, p. 330). The 
righteousness, moreover, which the dé:xos may attain 
through faith (‘righteousness-of-God,’ ‘ righteous- 
ness-by-faith’) is not a mere matter of imputation 
(iustitia imputata of a past theology): for St. 
Paul’s emphasis on ‘ Christ im us’ must not be over- 
looked. is robust ethical quality also ae 
in his vigorous rejection of the plea that might be 
suggested in excuse for man’s unrighteousness, 
viz. that it serves as a foil against. which the 
righteousness of God shows more splendidly (Ro 
3°). Note further a conspicuous use of ‘truth’ as 
the antithesis of ‘unrighteousness’ (Ro 28, 1 Co 
13°, 2 Th 2”), ‘Injustice is falsehood in deed’ 
(B. F. Westcott, Gospel according to St. John, 2 
vols., London, 1908, i. 268). 

3. A brief dictum in the Johannine teaching 
deserves notice: ‘ All unrighteousness is sin’ (1 Jn 
57), with which may be compared the valid con- 
verse of the proposition in 34: ‘ Lawlessness is sin.’ 
Thus sententiously all distinction between various 
forms of deliberate transgression is abolished. 
Wrong as from man to man is also wrong as from 
man to God. Due thought of God’s perfect right- 
eousness, together with man’s relation to Him, 
demands this heightening of the conception of 
unrighteousness. Similarly, the claim that there 
is ‘no unrighteousness’ in God’s perfect Messenger 
(Jn 738) rests on the fact that He is sent by God in 
whom no unrighteousness dwells (cf. Plato, Theet. 
176C: ‘In God is no unrighteousness at all; Heis 
altogether righteous’). J. S. CLEMENS. 


UPPER ROOM.—See Houss. 


URBANUS (Ovpfarés, a Latin name, common 
among slaves and found in inscriptions of the Im- 
perial household).—Urbanus is saluted by St. Paul 
in Ro 16° and described as ‘our fellow-worker in 
Christ’ (rdv cuvepydv quay év Xpwrg). Prisca and 
Aquila are saluted in v.3 as ‘my fellow-workers in 
Christ Jesus,’ and Timothy is referred to in v.22 ag 
‘my fellow-worker.’ Elsewhere the term is used 
of Aristarchus (Col 4", Philem*), Clement and 
others (Ph 4°), Demas (Philem %), Epaphroditus 
(Ph 2°), Jesus Justus (Col 4"), Luke (Philem —!\5 
Mark (Col 4, Philem’), Philemon (v.2), Titus 
(2 Co 8), It is the commonest of the designations 
used by St. Panl (cf. the use of the verb in con- 
nexion with the household of Stephanas, 1 Co 166: 
ta Kal duets drordconabe Tots Tovotros Kal mapri TG. 
guvepyodvrt kalixomiGvrt). The Apostle and his fellow- 
workers were also fellow-workers with God (1 Co 39, 
Geo yap éxpev cvvepyol). Outside St. Paul’s Epistles. 
the only other use of ovvepyés in the NT is 3 Jn es 
where hospitality to Christians is commended, ‘that 
we may be fellow-workers with the truth.’ Nothing 
further is known to us of the form which the work 
of Urbanus took, but it is clear that he assisted 
the Apostle in his missionary labours in some way 
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well known to the readers of these salutations. 
We shall suppose him to have been resident at the 
time of writing in Rome or in Ephesus, according 
to our view of the destination of Ro 16. ‘In the 
adjective “ our” the Apostle may include with him- 
self either the pair he has just named [Prisca and 
Aguila], or the whole of those mentioned in the list 
before Urbanus ; or, on the other hand, his constant 
companions like Timothy, Silvanus, and Titus’ (see 
C. von Weizsiicker, Apostolic Age, Eng. tr., i. 
[1894] 394). T. B. ALLWoRTHY. 


UTTERANCE.—The word ‘utterance’ is found 
five times in the AV of the NT: once in Acts (2!) 
and four times in the writings of St. Paul (1 Co 15, 
2 Co 8’, Eph 6", Col 4%). In the passage in Acts 
it does not represent any substantive in the 
original, the phrase translated ‘as the Spirit gave 
them utterance’ being literally ‘as the Spirit 


gave them to speak’ (dropOéyyeo0a). Where it 
occurs in St. Paul’s Epistles it represents the Greek 
word \dyos, and in two passages (I Co 15, 2 Co 87) 
it is used in conjunction with ‘knowledge’ (yvéars). 
In Col 4° the phrase of the AV ‘a door of utterance’ 
has been changed by the Revisers to ‘a door for 
the word.’ The meaning to be attached to dédyos 
has, therefore, been changed from the power of 
expression possessed by the speaker to the Divine 
message which he is charged to deliver. 

The significance of the word in the NT seems to 
be the power of speech rather than what is actually 
spoken. This power is a gift of the Holy Spirit, 
bestowed on certain individuals, with the implica- 
tion that it has been given for some special purpose. 
It might therefore be fittingly applied to the pro- 
phets (cf. 1 Co 14), though it is not so used in fact. 

The Apostolic Fathers do not use éyos in this 
sense. R. H. MALDEN. 





Vv 


YVANITY.—Neither in the OT nor in the NT is 
the word ‘ vanity’ used in the sense of self-conceit 
or vainglory (see PRIDE): it is always a rendering 
of waracérns, which is an essentially Scriptural word, 
not being found in an ethical sense in the classical 
writers. There is, however, an adjective, rendered 
‘vain,’ which has no corresponding substantive, 
namely xevés. Perhaps the prevailing sense of 
xevés is ‘emptiness’ or ‘hollowness,’ while udracos 
rather expresses ‘futility’ or ‘fruitlessness,’ and 
denotes an absence of aim or a purpose unfulfilled ; 
but the two epithets are so nearly synonymous 
even on the showing of R. C. Trench (NT Syno- 
nyms*, London, 1880, p. 180f., where he defines 
xémos xevés [1 Co 15°°] as ‘labour which yields no 
return’) that the distinction cannot always be 
pressed. J. B. Mayor on 2 P 2” (see The Epistle 
of St. Jude and the Second Epistle of St. Peter, 
London, 1907) discusses the passages of LXX where 
parosérns is found, e.g. Ps 47 39° and the famous 
Ec 1? (‘ vanity of vanities’), and concludes that in 
these cases, as in 2 P 2", the word approximates 
to the Pauline use in Ro 8” (‘the creation was 
subjected to vanity’) and denotes what is simply 
passing and transient. On the other hand, in Ps 
264 119°7 1448 and Eph 4" he is of opinion that the 
word expresses moral instability, being used ‘of 
men without principle on whom no reliance can be 
placed.’ ; 

As against the view of Mayor, it should be 
remembered that in Ro 8” the meaning of result- 
lessness or ineffectiveness (see Sanday - Head- 
lam, JCC, ‘Romans’>, Edinburgh, 1902, in Joc.) 
is equally harmonious with the context as in- 
dicating the opposite of ré\eos, that is, the dis- 
appointing character of the present existence 
with its unfulfilled aims and its pursuit of ends 
never realized. The word is found in Barn. iv. 
10; Polye. ad Phil. vii. 2; Ignatius, ad Trall. viii. 
2. On the whole, an examination of the passages 
where paratérys and pdraos are found as well as 
compound words like waraodoyla and paratorovia 
tends to support the theory that ‘ vanity,’ or parat- 
érns (Heb. 937, though in LXX the word is also a 
rendering of xy), denotes ‘either absence of pur- 
pose or iinve to attain any true purpose’ (J. 
Armitage Robinson, St. Paul’s Epistle to the 
Ephesians*, London, 1909, on 4"). 

R. MARTIN PoPE. 

VEIL (xararéracua).—The tabernacle was divided 


into two parts by means of a veil or curtain,. 
which the writer of Hebrews calls ‘the second 
veil’ (7d devrepov xararéracua, 9%), to distinguish it 
from the screen which hung before the entrance to 
the Holy Place. It was of fine tapestry, and was 
suspended upon four pillars overlaid with gold (Ex 
267-82), Josephus (Ant. VIL. iii. 3) calls it évdérepov 
kararéracua, and Philo (de Gig. 12) rd éowrarov kara- 
nwéracua, but it was pre-eminently the veil (n2557, 
while the curtain at the door of the Holy Place 
was known as 309, tr. ‘a screen’ in RY), and it is 
the only one referred to in the NT. In He 69 
‘the place within the veil’ (7d éodrepov rob Kara- 
merdouaros), Which only the high priest might enter 
once a year, is figuratively used of heaven, the in- 
most shrine into which Jesus, a High Priest of 
another order, has entered as a Forerunner. In 
10” the veil is allegorized as the corporeal and 
earthly nature of the Christ, who is said to have 
dedicated a way into heaven ‘through the veil, 
that is, his flesh.’ As the veil of the tabernacle, 
and that of the Temple, hung between the high 
priest and the shrine which was hallowed by the 
Shekinah, so Christ’s frail humanity lay between 
Him and the glory of the heavenly sanctuary. His 
flesh had to be rent—as the Temple veil was rent 
(Mk 15*)—that He might enter, and by so enter- 
ing He became a Pioneer and Path-finder for all 
seekers after immortality. JAMES STRAHAN. 


VENGEANCE.—The word ‘ vengeance’ (éxdixyors),. 
with its corresponding substantive ‘avenger’ (éxé:- 
cos, 1 Th 4°, Ro 134), is an essentially NT word and 
never carries with it the suggestion of arbitrary or 
vindictive reprisals : it is always a just retribution, 
and a retribution inflicted by God Himself or His 
instruments (1 P 2%). If the idea of wrath is 
associated with the use of the word, as in Ro 3° 
134, such ‘ wrath’ (é6py%) is the eternal righteousness 
or justice of God acting in harmony with His 
revealed will. In both Ro 12 and He 10” the 
words ‘ Vengeance is mine ; I will repay’ are quoted 
somewhat loosely from Dt 32° (év nudépa éxduxjoews 
dvramodwcw). The verb (éxdicéw) occurs in the 
parable of the Unjust Judge (Lk 18% 7-8) in the 
sense of affording protection from a wrong-doer and 
so vindicating the right of the injured person. It 
is then applied by our Lord to the Divine vindica- 
tion of the ‘elect,’ the phrase used being roeivy rhv 
éxdixnow Tov éxhexrGv, which suggests the protection 
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of persevering saints as well as the just penalty 
inflicted on their aggressors. 

In the ethics of Christianity the Golden Rule 
solves the problem of private and personal revenge. 
Revenge at the bidding of momentary passion or 
as the gratification of a selfish emotion is resolutely 
condemned by the teaching of Christ, and forgive- 
ness takes the place of the old savage law of retalia- 
tion (see Mt 5*8-48), Of the assertion ‘ Vengeance 
is mine,’ W. H. Moberly (in Foundations, London, 
1912, p. 280) writes: ‘This limits, but at the same 
time consecrates, the notion of retribution. The 
disinterested infliction of retribution is sometimes 
a moral necessity’; and he further quotes T. H. 
Green (Principles of Political Obligation, § 183): 
‘Indignation against wrong done to another has 
nothing in common with a desire to revenge a 
wrong done to oneself. It borrows the language 
of private revenge just as the love of God borrows 
the language of sensuous affection.’ 

Punishment, if it is to carry any moral weight, 
must involve the vindication of law, and conse- 
quently the new ethic of Christianity which con- 
trolled the conduct of the Apostolic Church is 
based on love, which rules out of revenge the 
element of private and personal malevolence (see 
some cogent remarks by J. S. Mackenzie, Manual 
of Ethics*, London, 1900, p. 404f.). The repeti- 
tion of the quotation from Dt 32*, in the form in 
which it comes to us in two such representative 
Christian writings as the Epistles to the Romans 
and the Hebrews, shows clearly that the Christian 
consciousness had grasped the idea of punishment 
as in effect a Divine prerogative. The private 
individual has not to assume judicial functions 


which properly belong to a recognized legal tribunal 


or : powers’ regarded as Divinely ordained (Ro 
1316), 

On the relation of the subject to war, E. Will- 
more (HJ xiii. [1915] 340) describes how the doubts 
of a friend—a Territorial soldier—as to the moral 
rightness of war (based on ‘ Vengeance is mine,’ 
etc.) were resolved by reading of the atrocities of 
Belgium and tke nature of German atheism. 
‘Vengeance belongs to God,’ he wrote; ‘then 
we are God’s instruments.’ War as a method 
of giving expression to the law of international 
righteousness is admittedly repugnant to the Chris- 
tian conscience; but until the method is super- 
seded as the result of a consensus gentiwm, a 
Christian nation is not absolved from the duty of 
vindicating either by offensive or by defensive war- 
fare the eternal principles of right and justice. 

Rk. MARTIN POPE. 

VESPASIAN.—Titus Flavius Vespasianus was 
Roman Emperor from lst July A.D. 69 to 24th 
June (other authorities, 23rd July) 79, and ruled 
under the style Imperator Cesar Vespasianus 
Augustus (sometimes Imperator Vespasianus Czesar 
Augustus). He sprang from an obscure family, 
his grandfather having been a citizen of the Sabine 
country-town Reate, who served as a centurion on 
the side of Pompey against Julius Cesar in the 
Civil War till the battle of Pharsalus (48 B.c.), 
after which he returned home. 

Vespasian was brought up by his grandmother 
Tertulla on her estate at Cosain Etruria. Flavius 
Sabinus, the father of Vespasian, was a highly re- 
spected revenue official in Asia Minor, who after- 
wards removed to Switzerland, where he died. 
Vespasian’s mother, Vespasia Polla, was of better 
family than her husband, for her father, a citizen 
of Nursia in the Sabine country, had been a mili- 
tary tribune, and her brother was a senator. 

Vespasian was born on 17th November A.D. 9, 
at Falacrine, a place near Reate. His elder brother, 
Flavius Sabinus, had attained senatorial rank, and 
Vespasian was ambitious to follow in his footsteps. 


As questor he was allotted to the province Crete 
and Cyrene. He held the office of edile under 
Caligula, probably in 38, and the preetorship in 39. 
In this year, on 30th December, his eldest child, 
the future Emperor Titus (see art. TITUS), was 
born, his mother’s name being Flavia Domitilla. 
In the year 41-42 Vespasian was sent to Germany 
in command of a legion, at that time stationed at 
Argentoratum (Strasbourg), and fought against 
the Germans. With this legion, the Legio I. 
Augusta, he crossed to Britain in the expedition of 
43, and conquered two powerful tribes, twenty 
towns, and the Isle of Wight. In consequence he 
obtained ornamenta triumphalia in the triumph 
of 44, and further honours later. On 24th October 
51, in November and December of which year 
Vespasian was consul suffectus, his second son 
Domitian was born. After this date Vespasian 
was in temporary retirement. His patron Nar- 
cissus, the powerful freedman of Claudius, died in 
54, and Agrippina, widow of Claudius and mother 
of Nero, pursued his former friends with hatred. 
She also perished in 59, when Vespasian was pro- 
consul of Africa. In favour of his rule in Africa 
this at least can be said, that he returned from the 
province in financial embarrassment. In the year 
66 he accompanied Nero on his theatrical and 
musical tour to Greece, but incurred the Emperor’s 
disfavour through his lack of interest in the per- 
formances. 

The Jewish War provided Vespasian with an 
opportunity which he was not slow to seize. 
Judea had always been a hot-bed of dissension, 
more particularly since the commencement of 
Roman rule. There were disputes between the 
Jews and the Syrians, risings, Messianic expecta- 
tions, and dissatisfaction with the procuratorial 
administration. All these causes contributed to 
the colossal rebellion against Rome. Gessius 
Florus, who became procurator of Judza in 64, 
outraged Jewish feeling in every possible way, 
particularly by robbery and massacre. Cestius 
Gallus, governor of Syria, after a short success 
against Jerusalem, was forced to retire. War 
could not then be avoided. Nero felt compelled to 
recall Vespasian to Court as the only suitable man 
to inflict the deserved punishment on the Jews. 
The precise status conferred upon Vespasian is 
uncertain; he was to co-operate with Licinius 
Mucianus, the competent but ambitious governor 
of Syria. Sending his son Titus very early in 67 
to bring a legion from Alexandria, he himself went 
from Nero’s quarters in Achaia over the Hellespont 
by land to Syria, and collected the Roman forces 
there. From Antioch he marched to Ptolemais, 
where Titus joined him. Their combined forces 
amounted to three legions, twenty-three cohorts, 
six squadrons, and a large number of Asiatic auxil- 
iary troops, or a total of 60,000 men. His first 
aim was to subdue Galilee, and in this campaign 
the most important phase was the stubborn siege 
of Jotapata. Jaffa was taken about 26th June, 
and Jotapata, after about 40 days’ resistance, was 
Fae about 2nd July. Among the captives 
taken was Ji osephus, the commander of the Jewish 
forces in Galilee, and the future historian of the 
war, who was kindly treated by Vespasian. On 
5th July Vespasian left for Ptolemais, and thence 
he went to Czesarea on the coast. There he put two 
legions into winter quarters, and sent the third to 
Scythopolis. Certain of the troops were sent to be- 
siege Joppa, the headquarters of the Jewish pirates. 
Vespasian himself joined Herod Agrippa at Ceesa- 
rea Philippi, and after twenty days marched 
against the cities Tarichea and Tiberias, which 
had revolted from him. Titus brought the army 
from Ceesarea and met his father at Scythopolis. 
The Roman party in the city surrendered Tiberias 
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to Vespasian. Vespasian came to ‘T'arichea after 
Titus had besieged it. A small naval victory was 


won by the Romans. After the capture of Tari- 


chea, Gamala and Gischala were also taken, and 
the rebellion, so far as Galilee was concerned, was 
erushed. 

One legion being sent to Seythopolis, with the 
other two he marched again to Cxsarea on the 
coast. Jamnia and Azotus were besieged, and thus 
in the end of 67 Jerusalem was cut off from the 
sea. In the winter of 67-68 Vespasian made ar- 
rangements for the government of the besieged 
district, and began to employ his army against the 
capital. His plan was to destroy all opposition 
elsewhere before proceeding to the siege of the 
capital, a plan necessitated by due regard for his 
communications. Sohe took Gadara, 27th February 
68, and left the rest of Perzea to be conquered by 
a subordinate, Placidus. Having heard reports of 
the rising of Vindex in Gaul, he returned hurriedly 
from Cesarea by Antipatris, Thamna, Lydda, and 
Jamnia to Ammaus, where he established one of 
his legions. Proceeding to Idumea, he left troops 
there, and marched by Ammaus through Samaria 
to Jericho, where he arrived about 24th June 68. 
The city fell into his hands. After a visit to the 
Dead Sea, he established various camps in Judea, 
in order to surround Jerusalem on all sides. 

On returning to Cesarea he learned of Nero’s 
murder. The news delayed his advance on Jerusa- 
lem. When the further news of Galba’s accession 
came, it was necessary for him to await Galba’s 
orders, because Nero’s arrangements had by his 
death become null and void. He sent Herod and 
Titus to Rome to obtain these orders. Titus’ 
departure followed in the first half of 69. In 
Corinth he learned of the murder of Galba, of the 
arming of Vitellius, and of the accession of Otho. 
Leaving Herod to go on his way, Titus returned to 
Vespasian at Cesarea. The armies of Mucian and 
Vespasian had already taken the oath of allegiance 
to Otho. Meanwhile the war languished. On 
returning to Cesarea from a short journey to the 
neighbourhood of Jerusalem, Vespasian learned 
that Vitellins had become Emperor, having been 
recognized as such by the senate on 19th April. 
Vespasian and Vitellius were personal enemies, and 
the former was not ready to submit to the eleva- 
tion of the latter without a struggle, in spite of his 
distance from the centre of the Empire and the 
consequent difficulty of operations. Vespasian’s 
hesitation was removed by the attitude of his 
troops, who were jealous that the German legions 
had been able to createan Emperor. They received 
with absolute silence Vespasian’s proposal that 
they should take the oath to Vitellius. The sup- 

ort of Mucian removed the last trace of Vespasian’s 
Foatation. The charm of Titus had brought the 
two erstwhile jealous governors into friendly re- 
lations; so that it may be said that Titus got the 
Empire for his father. Vespasian had made sure of 
the support of the prefect of Egypt, Tiberius Julius 
Alexander, and now wrote to tell him that he was 
making a bid for the Empire, and counted on his 
support. It was this Alexander who in Alexandria 
on Ist July 69 proclaimed Vespasian Emperor, and 
made the two legions in Egypt take the oath to 
him. It was not till 22nd December that the senate 
conferred all the titles and privileges of Emperor 
upon him, such as the tribunicia potestas, the title 
‘pater patrie,’ the supreme pontificate, etc. As 
Emperor, Vespasian held the ordinary consulship 
eight times. ‘The censorship was held by Vespasian 
and Titus together in 73. : ‘ 

The year 69 was notable chiefly for the continued 
prosecution of the Jewish War. Before 15th July 
all the troops in Judwa and Syria as well as 
Egypt, and certain client-princes, had taken the 


‘six legions were added to his forces. 


oath to Vespasian. The necessary military and 
financial preparations were made to assert his claim 
against Vitellius. Vespasian marched to Antioch 
and, after entering into relations with the Parthi- 
ans and Armenians, accompanied Titus to Alexan- 
dria. The aim of this visit was to occupy Egypt, 
as it was one of the chief centres of the corn 
supply, a rich province, and a suitable base of 
operations. Dispatches were sent to all the 
generals and armies, and Mucian undertook the 
campaign against Vitellius. Anicetus, a freed- 
man of the last Pontic king Polemo, attempted to 
create a rising in favour of Vitellius, but he was 
crushed and put to death. About the end of No- 
vember Vespasian heard that Mucian had fought 
a decisive battle at Cremona in N. Italy (29th 
October). Early in November Mucian had also 
sent a legion to put down the Dacians, who took 
advantage of the unsettled state of the Empire 
to attack the Roman military camps in Meesia. 
Mucian’s army numbered about 20,000 men, and 
with him the Byzantine fleet co-operated. The 
army crossed Asia Minor by Cappadocia and Phry- 
gia. Meanwhile the [Illyrian army had declared 
for Vespasian. The result of this was that in all 
A number of 
other legions, however, adopted a waiting attitude. 
Antonius Primus, commander of the seventh 
legion, had been ordered to remain at Aquileia, 
but of his own accord he marched into Italy. The 
Adriatic and Tyrrhenian fleets deserted to Ves- 
pasian. Antonius Primus, in the night battle at 
Cremona already mentioned, defeated the Vitel- 
lians utterly. Three legions in Spain and one in 
Britain now came over to Vespasian. In Rome 
his party, led by his brother, did not fare so well ; 
for on 19th December Sabinus was captured and 
put to death. Domitian, however, escaped with 
his life. On 2lst December Antonius came to 
Rome and captured it, the capture being followed 
by the death of Vitellius. Domitian was welcomed 
by the army as Cesar, and the next day the senate 
recognized Vespasian as Emperor. At the same 
time the Flavian generals received honours. Early 
in 70 the interests of Vespasian were in the hands 
of Mucian, who meantime enjoyed all the prestige 
of the princeps. There were serious disturbances 
in Germany and Gaul, in which Julius Civilis, a 
man of noble descent among the Batavi, played a 
prominent part. At first he allowed the troops to 
selene for Vespasian, but afterwards he explained 
that he wanted to fight for freedom from the yoke 
of Rome. Defection spread widely. Mucian, ac- 
companied by Domitian, had been yreparing a 
counterblow. It is not necessary to give the 
details of the campaign. Suffice it to say that the 
Roman dominion was speedily restored. In the 
first half of the year disturbances in Africa had 
been quelled, and the Sarmatians, who had invaded 
Mesia, were defeated. 

Vespasian received the news of his recognition 
by the senate early in January, while he was still 
in Alexandria, where his financial arrangements 
were mocked at by the people. He postponed his 
departure till the summer, and travelled by Rhodes 
and Greece to Coreyra and Calabria. The exact 
date of his arrival in Rome is unknown. The 
restoration of the city, which had suffered seriously 
in the recent disturbances, early engaged his 
attention. In particular, the temple of Jupiter 
Capitolinus was rebuilt, and the documents which 
had perished in the Record Office were, as far as 
possible, replaced. A road was built in Sardinia. 
In this year also a consular legate was sent to 
govern the province Cappadocia, instead of a 
procurator as hitherto. In 71, probably in the 
middle of June, Titus arrived in Rome, and about 
lst July the joint triumph over Judea took place 
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(see art. Tirus). Asa sign of universal peace the 
temple of Janus was closed, and the building of a 
Temple of Peace begun. Aqueducts and streets 
in the city were restored at the cost of the Emperor. 
Lucilius Bassus completed the work of the sub- 
jugation of Judea. < 

Palestine was now made the private property of 
the Emperor, like Egypt ; 800 veterans were settled 
at Ammaus, about 3 or 4 miles from Jerusalem, 
and the old Temple tax (Mt 17%) had to be paid 
to Jupiter Capitolinus. Important changes were 
made in the constitution of the legions at this 
time, especially by the discharge of those that had 
proved disloyal. Loyal discharged soldiers were 
settled in colonie. In Britain the gentle Vettius 
Bolanus was replaced by the more vigorous Petilius 
Cerialis. About this time the worship of the 
Emperor was established in Africa. In 72 Sardinia 
and Corsica, previously a senatorial province, be- 
came Imperial. In the same year Antiochus Iv. 
of Commagene revolted from Rome, but was de- 
feated and captured by the governor of Syria, 
‘Cesennius Peetus. Antiochus was ordered to live 
at Lacedzmon, and his sons were allowed to come 
to Rome, where they obtained the citizenship. 
Commagene was taken over and added to the 
province Syria. 

The year 73 was marked by the exercise of the 
censorship on the part of Vespasian and Titus. 
The activities of this office, which had for the most 
part fallen into disuse, were manifold. For ex- 
ample, these colleagues planned anew, or refounded, 
the city of Rome. The constant problem of the 
overflowing of the Tiber also engaged their atten- 
tion.- The permanent camps at Vindonissa and 
‘Carnuntum were enlarged. Thus the Danube line 
was strengthened against the troublesome Danube 
peoples, and the towns Scarbantia and Savaria on 
the road to Aquileia were protected. Vespasian 
took away the liberty Nero had restored to Greece, 
and made it again a province Achaia, on the 
perfectly good ground that the Greeks had ceased 
to understand how to use liberty. As a senatorial 
province it was governed by an ex-pretor with 
the title proconsul, as it had been previously in 
St. Paul’s time. A rising of the Jews was subdued 
in this year, and the town Masada, the last strong- 
hold of the Sicarii in Palestine, was destroyed. 
They, however, aroused the Alexandrian Jews 
against the Empire. Asa punishment the secondary 
temple at Heliopolis was destroyed, by order of 
the Emperor. <A further cetarlonee in Cyrene 
needs mention only. In 74 the regulation of the 
Tiber was continued, and the censorship came to 
anend. In recognition of the support which Spain 
had given to Vespasian, the whole free population 
of the province was given the partial Roman 
citizenship known as wus Latii. Another aspect 
of censorial duty was the purging of the orders. 
Many unworthy members of the senatorial and 
equestrian orders were ejected. The patrician 
families were (in 73) increased from 200 to 1000, 
among the many men thus promoted being Cn. 
Julius Agricola, later the governor of Britain. 
About this time a number of Stoic and Cynic 
philosophers, who were of anti-monarchical ten- 
dencies, were expelled from Rome. From inscrip- 
tions only do we learn of important military 
operations in Germany (e.g. the Black Forest) at 
this time, accompanied by the building of a new 
road with fortresses, perhaps to keep the way open 
between the Rhine and the Danube. The repair 
of a road in Sardinia is also recorded for this year. 
In 75 the Temple of Peace, begun in 71, was com- 
pleted and opened. Of this richly adorned temple, 
which included a library, not a trace remains. In 
the same year a colossal statue of Nero (100-120 ft. 
high), which had stood in his Golden House, was 


converted into a statue of Apollo as the Sun-god, 
the protector of the Flavian house. It was after- 
wards removed by Hadrian, but the base is pre- 
served. Many pieces of public land in Rome, 
Italy, and the provinces which had been illegally 
taken possession of by private persons were taken 
back by the State. The boundary of Rome was 
also extended. Rutilius Gallicus (Statius, Silue, 
I. iv. 83) collected taxes, re-imposed by Vespasian, 
in the province of Africa, the boundary line of 
which was at this time definitely fixed. About 
this period Vespasian seems to have given help to 
Vologeesus, king of the Parthians, againstthe Alani, 
a northern tribe which invaded Parthia. It was in 
this connexion probably that a road was built in 
Little Armenia. We hear also of important repairs 
to roads in the province Asia. In 76 the authorities 
mention repairs to the Via Appia, and great works 
on the roads, etc., in Africa. In the same year 
Vologesus adopted a hostile attitude to Rome, but 
was compelled to ask for peace. In this war the 
father of the Emperor Trajan, as legate of Syria, 
took part. Sextus Iulius Frontinus, as legate in 
Britain, gained a victory over the Silures. By a 
statute of the same year certain officers and men 
of the household troops were given the right to 
enter on legal marriage. In 77 Vespasian erected 
in Rome, south of the Templum Pacis, a building, 
which after successive alterations and restorations 
became the church of Saints Cosmas and Damian. 
In thesame year important work was done on roads 
in Italy, Spain, and elsewhere. For 78 there are 
records of road-building in Dalmatia and Bithynia. 
In the same year there was a successful campaign, 
conducted by Rutilius Gallicus, against a German 
tribe, the Bructeri. One of their leading women, 
a prophetess Veléda, was brought captive to Rome. 
It was probably in the same year that Agricola’s 
period as governor of Britain began ; before its 
end he had almost destroyed the Ordovices and 
recovered the island Mona (probably Anglesey) for 
the Romans. 

The year 79 was the last of Vespasian’s rule. 
There were great road- and bridge-building opera- 
tions carried out in Hispania Betica (modern 
Andalucia). The rebel Iulius Sabinus, of the 
Gaulish tribe of the Lingones, had for nine years 
been in hiding, but was in this year discovered, 
brought to Rome, and condemned, with his wife. 
In this year also there was a conspiracy against 
Vespasian, fomented by two men whom he had 
regarded as friends, Aulus Cecina Alienus and 
Titus Clodius Eprius Marcellus. Titus, Vespasian’s 
son, had obtained knowledge of the guilt of the 
first, invited him to his table, and had him struck 
down, before Vespasian had an inkling of the plot. 
Eprius, after being tried and condemned by the 
senate, took his own life. While on a visit to 
Campania, Vespasian had a slight attack of fever. 
He returned to Rome, and from there went to his 
usual summer residence, Aque Cutiliz, in the 
Sabine land, near Reate. There he fought the 
disease manfully, giving unbroken attention to 
business. Certain symptoms led to the report that 
Titus had given him poison. He died on 24th 
June in his sixty-ninth year, after a reign of 
almost ten years. 

After his death he was, like most of the 
Emperors, deified by the senate. He had been a 
worthy Emperor, with the solid qualities ‘charac- 
teristic of the best of the Italians. After the folly 
and waste of the Neronian period, such a rule as 
his was at once a necessity and a blessing to Ttaly. 
His chief services to the State were his care for 
finance and at the same time for the roads of the 
Empire, as the details enumerated above will 
have shown. He deliberately founded a dynasty, 
and, to secure it, made his sons Titus and Domitian 
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joint-rulers with himself during his own life-time. 

e was on the best of terms with the senate, to 
which he showed great respect. The doctrin- 
aire Stoics, especially Helvidius Priscus, consti- 
tuted an element hostile to the Emperor. By 
habitually making one or other of his sons his 
colleague in the consulship, he retained the presi- 
dency of the senate in the hands of his family. 
The senate itself he strengthened by the introduc- 
tion of worthy Italians and provincials, and he also 
made promotions of suitable persons to the eques- 
trian order. Knights and freedmen found in this 
reign greater scope for their activities, in official 
positions under the Emperor himself. He took a 
very great interest in the provinces, a number of 
which he had personally visited. As one who owed 
his elevation to the army, he busied himself with 
its organization. He lived simply and thriftily, 
and encouraged teachers of rhetoric, poets, and 
artists, but banished philosophers and astrologers. 

Of his attitude to Christianity nothing is known 
for certain, but it has been plausibly conjectured 
that, since in Nero’s time Ohristians were con- 
demned only for crimes punishable in any case, 
while in Trajan’s time it is clearly established that 
confession of Christianity was in itself a crime, 
the changed attitude is due to an administrative 
principle settled under Vespasian (W. M. Ramsay, 
The Church in the Roman Empire before A.D. 170, 
pp. 242, 252-319). 


LiTERATURE.—The ancient authorities are: Josephus, BJ, 
bks. iii.—vii., in the composition of which memoirs of Vespasian 
himself were used; Tacitus, Histories, bks. iv. (reaching 
only to autumn 70); Dio Cassius, bk. Ixvi., existing now only 
in the abridgment of Xiphilinus; Suetonius, Vespasian, and 
later authorities; the rich collection of inscriptions is put 
together by H. C. Newton, The Epigraphical Evidence for the 
Reigns of Vespasian and Titus (Cornell Studies in Classical 
Philology, xvi.), Ithaca, N.Y.,1901. Modern works are V. Duruy, 
History of Rome, Eng. tr., 6 vols., London, 1883-86 ; H. Schiller, 
Geschichte der rémischen Kaiserzett, i. (Gotha, 1883] 390-400, 
499-518 ; J. B. Bury, A History of the Roman Empire?, London, 
1896, pp. 368-381, etc.; A. von Domaszewski, Geschichte der 
romischen Kaiser, ii. (Leipzig, 1909] 145-154; K. Weynand in 
Pauly-Wissowa, vi. 2623-2695 (an admirable detailed_mono- 

ph). On Vespasian’s connexion with Christianity, W. M. 
aa The Church in the Roman Empire before A.D. 170, 
London, 1893. A. SOUTER. 


VESSEL. — Though the drift of the passage 
‘That each one of you know how to possess him- 
self of his own vessel in sanctification and honour’ 
(1 Th 44) is clear, the exact meaning to be attached 
to ‘vessel’ (cxefos) has long been a matter of dis- 
pute. Some take it to refer to the body; others 
interpret it as meaning ‘wife.’ The first interpre- 
tation is adopted by many early writers, and is 
found as far orn as Tertullian (de Resurrectione 
Carnis, 16): ‘Caro... vas vocatur apud Apos- 
tolum, quam jubet in honore tractari.’ This 
meaning is adopted by Chrysostom, Theodoret, 
Calvin, Beza, and many others. 

No objection can be raised to this sense of cxeios. 
The term ‘vessel of the soul’ is applied to the 
body by classical writers, e.g. Lucretius, ili. 441: 
‘corpus, quod vas quasi constitit ejus (sc. anime)’ ; 
and the passage 2 Co 4’ gives the same idea : "Exouev 
5é rdv Onoavpdy Todroy év dorpaklvos oKeveow. But 
this interpretation forces an unnatural meaning on 
xrac0at, which can mean only ‘to acquire,’ not ‘to 
possess’ or ‘to keep.’ Chrysostom, who saw this 
difficulty, tried to get over it by explaining xrac0a 
as equivalent to ‘gain the mastery over’: users 
avrd krépeba, bray pwévn Kabapby Kai éorw ev ayiacum® 
bray dé axdOaproy, duapria. But this meaning does 
not fit in with év dyiacue, ete. 

The interpretation of cxefos as ‘wife’ is held by 
Augustine: ‘ut sciret unusquisque eorum suum 
possidere vas, hoc est, uxorem’ (c. Jul. Iv. x. 56). 
With this agree Schott, de Wette, and many 
German commentators, and, among English, 





Alford, Jowett, and Ellicott. 
unable to decide. 

Hence neither word presents any difficulty, as 
xraoOa is used of marrying a wife: Kal ye‘ Povd rh 
MoaBeirw rhv yuvatka Maadav xéxrnwar éeuaur@ els 
yuvaica (Ru 4° LXX); 6 crdépevos yuvaixa évdpyerac 
krhoews (Sir 367). 

The sense of the passage, then, will be that men 
should avoid fornication, and that, if a man cannot 
exercise continence, he should marry. The same 
thought occurs in 1 Co 7?: dia 5¢ ras rropvelas Exacros 
Thy éavrod yuvatka éxérw. The objection which has 
been raised, that the injunction would thus be 
made to apply to men only, is not serious, for, as is 
often the case, the corresponding obligation on the 

art of the woman is implied. Lightfoot considers 
it a more serious objection that by using such an ex- 
pression as oxedos xréc@a: the Apostle would seem 
to be lowering himself to the sensual view of the 
marriage relation, and adopting the depreciatory 
estimate of the woman’s position which prevailed 
among both Jews and heathen at the time, whereas 
it is his constant effort to exalt both the one and 
the other. But is it the fact that the term cxefos 
was necessarily depreciatory ? 

On the whole, the second interpretation seems 
to harmonize the better with the context and to 
avoid the difficulty of a strained interpretation of 
xraGo0a, but it must not be overlooked that many 
names of weight are in favour of the first. 

MoRLEY STEVENSON. 

VESTURE.—See CLOTHES. 


VIAL.—See Bow. 


Lightfoot seems 


VINE (duedos, Bérpus, dumeddv).—Apart from 
the Gospels, the only books in the NT containing 
a reference to the vine or to grapes are the Epistle 
of St. James (3!%) and the Apocalypse (1415). In 
1 Co 9’ a vineyard supplies the subject for one of 
St. Paul’s rhetorical questions. Wine is frequently 
alluded to, chiefly in apostolic exhortations against 
excess in this direction (see art. ABSTINENCE). 

In the apocalyptic vision, as elsewhere in the NT, 
the work of judgment is compared to the vintage. 
In the OT both the vintage and the wheat-harvest 
are used as similes of the overthrow of the enemies 
of Jahweh, but here the wheat-harvest represents 
the ingathering of the faithful (see art. HARVEST). 

In Palestine the vintage is the latest crop 
gathered in the autumn. In the warmer parts of 
the country it commences at the beginning of 
September. There are few countries so well 
adapted for the cultivation of the vine, and the 
extensiveness of the industry in ancient times is 
attested by the numerous presses and vats found 
all over the country. From the Mishna we learn 
that vine-culture was still flourishing about A.D. 
200, but with the coming of the Arabs it almost 
entirely disappeared. Within the last century, 
however, it has revived under European influence, 
and large numbers of imported vines have been 
planted by German and Jewish colonists. 

The mode of their cultivation depends on the 
natural characteristics of the particular district. In 
very stony soils parallel ridges are made of the 
loose stones, and the vines are planted near the 
side of one or other of these ridges. The shoots are 
trained up these primitively constructed walls, 
carried over the top, and brought down to the 
other sides by stones attached to them. Where, 
however, the conditions permit, and the vineyards 
are extensive, the plants are arranged at a con- 
siderable distance apart, and are allowed to grow to 
a height of about 6 or 8 ft. ; the bearing shoots sup- 
ported by poles are carried horizontally across to the 
adjoining row. In ancient times they were carefully 
fenced in to protect them from human spoliators, 
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on the one hand, and from the trespasses of sheep 
and cattle, whose partiality for vine-leaves is well 
known, on the other (cf. Ps 80!?: 3, Ca 21, Is 5%). 
Apparently every vineyard had its own wine-press. 
In many cases it is difficult to say whether the 
fruit-press under consideration was an olive-press 
or a wine-press. Those which*are deep and well 
adapted for treading were probably wine-presses. 
o doubt many of the large quantities of grapes 
produced in olden days were used for dibs, a thick 
sweet juice which is still made in Syria, and which 
was probably used to a much greater extent in 
ancient times when cane-sugar was unknown. 
See, further, artt. ABSTINENCE, HARVEST. 
Litsraturs.—H. B. Tristram, The Natural History of the 
Biblel0, London, 1911, pp. 402-413; W. M. Thomson, The 
Land and the Book, 3 vols., ed. do., 1881-86, passim ; 
J. C. Geikie, The Holy Land and the Bible, do., 1903, pp. 50- 
52, 74; H. B. Swete, The Apocalypse of St. John, do., 1907, 
p. 254f.; J. B. Mayor, The Epistle of St. James’, do., 1910, 
p. 125; C. Bigg, 1CC, ‘The Epistles of St. Peter and St. Jude,’ 
Edinburgh, 1901, p. 168; The Speaker’s Commentary, iil. 
[London, 1881] 776; R. A. S. Macalister, V’he Excavation of 
Gezer, 3 vols., do., 1912, passim ; DCG ii. 800f., 824; SDB, pp. 
959, 973f. ; HDB iv. 868-870. P. S. P. HANDCOCK. 


VIPER (2x:5va).—Apart from the Gospels, the 
only passage in the NT in which reference is made 
to the viper is in Ac 28°. The viper mentioned 
here is probably the Vipera aspis, which is fairly 
common on most of the larger islands in the 
Mediterranean, but is no longer found in Malta. 
The last-named fact has been urged as an objec- 
tion to the story, but that argument is singularly 
invalid. Wolves were found in England centuries 
after this viper at Malta, but they are extinct 
to-day, and it would be still more remarkable if 
poisonous.vipers had managed to survive in Malta 
after so many centuries (cf. R. B. Rackham, The 
Acts of the Apostles, London, 1901, p. 492). On 
the other hand, the suggestion that the viper in 
question is rather to be identified with one of the 
non-poisonous species which are still found in the 
island is discountenanced by the whole context. 
It is manifest that the writer regards the incident 
as an extraordinary preservation from imminent 
danger (cf. Mk 16). The Vipera aspis is very 
partial to wood, and it is significant that the viper 
in Ac 28* came out of the firewood. The aboriginal 
forest has been cleared in Malta, and accordingly 
the disappearance of these venomous reptiles which 
infested the woodsis merely what one would expect. 
See, further, SERPENT, ASP. 


LiTeRATURE.—H. B, Tristram, Survey of Western Palestine, 
London, 1884, p. 140 ff., Natural History of the Biblel9, do., 1911, 
p. 276f.; SDB, p. 837; HDB iv. 460. 


P. S. P. HANDCOOK. 

VIRGIN, VIRGINITY.—1. Metaphorical usage. 
—St. Paul regards himself as the paranymph— 
the one who brings the bride to the bridegroom on 
the marriage day. The Corinthian Church is the 
intended bride, and St. Paul’s ambition is to pre- 
sent her, a chaste virgin, to Christ. (The Rabbis 
ascribed this honour to Moses in the case of Israel.) 
Just as Israel was regarded by the prophets 
(Hos 2, Is 62°, ete.) as the bride of Jahweh, so 
St. Paul regards the Church here (2 Co 112). The 
figure was used by our Lord Himself. To Him 
His earthly sojourn with His disciples was like a 
marriage feast and His removal was regarded as 
the time of their widowhood (Mt 9"). Elsewhere 
the Apostle (Eph 5%*-) urges husbands to love their 
wives ‘as Christ also loved the church, and gave 
himself up for it ; that he might sanctify it, having 
cleansed it by the washing of water with the word, 
that he might present the church to himself a 
glorious church, not having spot or wrinkle or any 
such thing.’ Here Christ Himself is at once Para- 
nymph and Bridegroom, and in both cases the 
days of the Church’s espousals are in the future— 


at the Parousia. In 2 Co 11? St. Paul uses the 
thought to safeguard the Corinthians from decep- 
tion, so that the fate of Eve, whom the serpent 
beguiled, might not be theirs. St. John has the 
same figure (Rev 21). He sees the bride adorned 
for her Husband. It is noteworthy that marriage 
is used by both as a fit symbol of this most glori- 
ous reality. St. Paul regards Christian marriage 
as in some way deriving its glory from the true 
Marriage—of Christ and His Church (Eph 5?7*). 
In Rev 18” the voice of the bridegroom and the 
voice of the bride are typical of earthly joy, and 
their absence in overthrown Babylon (Rome) is a 
proof of its utter destruction ; so also Jeremiah in 
regard to Jerusalem (251) ; ef. Jos. BJ VI. v. 3. 

2. Quasi-metaphorical usage.—In Rev 144 zap- 
6évor is masculine (W. H. Simcox, Cambridge Greek 
Test., ‘Revelation,’ Cambridge, 1893, im loc., says 
this is the first example of this usage). In later 
ecclesiastical literature this usage becomes common, 
and ‘virgins’ is so used at times in our own lan- 
guage. Thus Jeremy Taylor: ‘But Joseph [v.e. 
Mary’s husband] was a virgin, and had kept under 
all his inclinations to loose thoughts’ (Life of Christ, 
ed. London, 1811, vol. i. p. 207). St. John himself 
is styled a virgin by Jerome—‘ a Domino virgine 
mater virgo virgini discipulo commendatur’ (c. 
Jov. i, 26)—and by others, e.g. Photius: rod wap- 
Gévouv Kai evayyedicTod "Iwdvvov (see Lexicons, s.v. 
mapbévos). Whether St. John or any of the other 
apostles was married we cannot say, save in St. 
Peter’s case (cf. Eus. HE iii. 30). The passage in 
Rey 144 is, ‘These are they which-were not defiled 
with women ; for they are virgins.’ Is the term here 
literal or not? T. C. Edwards (on 1 Co 7%) says 
that it is obviously metaphorical, and so also B. 
L. Wordsworth (quoted by Alford on Rev 14*), and 
many more. Had the words ‘with women’ been 
wanting, this meaning would be the natural one, 
and the reference would be to those who as the 
true bride of Christ refused to give worship to 
Cesar; but the words ‘with women’ make the 
literal interpretation practically certain, and the 
passage indicates not so much a depreciation of 
marriage as an ascetic horror of immorality. 
There is also the feeling (probably based on the 
writer’s experience) that the man who was bound 
up with wife and children found it more easy to 
compromise and more difficult to accept martyr- 
dom. The horrible possibility would arise in such 
cases of a man having to obey the Divine call of 
faithfulness unto death in the face of weeping wife 
and children (cf. the beautiful story of Peter lead- 
ing his wife to martyrdom saying, ‘Oh thou, re- 
member the Lord’ [Clem. Strom. vii. 11; Eus. HE 
lli. 30. 2], a story which if true proves that marriage 
was not an insuperable obstacle to the highest 
fidelity). 'There were always in the Church celi- 
bates for the Kingdom of Heaven’s sake, but not at 
this time as an organized body, or in obedience to 
ecclesiastical orders. Long after this Paphnutius, 
himself a celibate, opposed a motion to make celi- 
bacy binding on the clergy; cf. Soz. HE i. 23: 
‘But Paphnutius, the confessor, stood up and 
testified against this proposition; he said that 
marriage was honorable and chaste, and that 
cohabitation with their own wives was chastity, 
and advised the Synod not to frame such a law, 
for it would be difficult to bear, and might serve 
as an occasion of incontinence to them and their 
wives; and he reminded them that according to 
the ancient tradition of the church, those who 
were unmarried when they took part in the com- 
munion of sacred orders were required to remain 
so, but that those who were married were not to 
put away their wives. . . . The Synod concurred 
in his counsel, enacted no law about it, but left the 
matter to the decision of individual judgment, and 
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not to compulsion’ (Nicene and Post- Nicene Fathers, 
Oxford, 1891, p. 256). While the writer here does 
not directly oppose marriage yet he does regard 
virginity for the Lord’s sake as a privileged position 
and as receiving from the Tend @ corresponding 
reward, and, although the number 144,000 is an 
apocalyptic ideal, yet we may safely infer that 
there was a considerable opinion in favour of celi- 
bacy in St. John’s day. e would, however, agree 
with St. Paul that unless a man could exercise 
continence of desires—as so many of the so-called 
monkish celibates could not—he had _ better 


meer: 

8. Literal usage.—(a) In Acts 219 we read of 
Philip the evangelist at Cesarea and his four virgin 
ake pis who were prophetesses. These daughters 
lived at home with their father and entertained St. 
Paul and his companions. Whether they were 
bound by a public vow of virginity we know not. 
It is curious to note that Clement of Alexandria 
in Eus. HE iii. 30 says: ‘For Peter and Philip 
begat children ; and Philip also gave his daughters 
to husbands’ (ras @6vyarépas dvdpdow éfédwxev). It is 
possible, however, that Philip the apostle is referred 
to (26. iii. 31), in which case he also had two daugh- 
ters prophetesses and ‘another daughter who lived 
in the Holy Spirit.” The probability is that 
Clement—as evidently Eusebius— identifies the 
two names. From the saying in Acts we cannot 
infer the existence thus early in the Church of an 
order of virgins. A later age saw the conditions 
of their own time in the Apostolic Age. They 
‘peopled the Apostolic age with virgins living in 
community and presided over by the Virgin Mary: 
see, for example, Dormitio Marie (Tischendorf, 
Apocal. Apocr. 1861), p. 96f.; Coptic Apoer. 
Gospels, F. Robinson, 1896. But this picture has 
no historical authorisation, and is simply the reflex 
of a subsequent institution’ (J. A. Robinson, in 
EBi iv. 5252). 

(6) The locus classicus for our subject is 1 Co 75-8, 
St. Paul here discusses the question of the marriage 
of virgins (z.e. maidens of marriageable age) as a 
specific instance of the question of marriage in 
general, and he does so not abstractly or exhaust- 
ively but in view of a definite situation. He 
makes it clear that marriage is no sin, not even 
though in his view this world-age is speedily 
coming to an end. He says also that he has no 
command from the Lord, either directly or in- 
directly, on this question. What he gives is his 
Own opinion (yeu), not, however, as an obiter 
dictum, but as the opinion of one who knows his 
Lord’s mind.* He recommends, however, in view 
of the present necessity, of the shortened earthly 
horizon, of the straits to which Christians were 
put, and of the fact that marriage made it more 
difficult for parties to face these conditions, that 
they remain as they are, married and unmarried 
alike. He widens this to apply to circumstances, 
business, emotions even. His opinion is based, not 
on any idea as to the spiritual superiority of vir- 
ginity in itself, but on the view that the fashion of 
the world is passing away, and that for the married 
there might arise the fearful alternative of loyalty 
to Christ or loyalty to the ties of home. In 1 
Timothy, where the outlook is different, he advises 
young widows to marry, while the older ones 
should be loyal to their first faith, evidently to 
their resolution not to marry. The Apostle sees 


*It was on this text (Vulgate) that the distinction between 
precepts of law (preecepta legis) and counsels of perfection 
(consilia evangelica) was founded. The former were binding 
on all, the latter on a select few, and their superior excellence 
accumulated a store of transferable merit (works of supereroga- 
tion), according tosome. Yet itis possible to hold to the dis- 
tinction without the ideas of supererogation and merit (see an 
excellent note in T. C. Edwards, 1 Corinthians?, London, 1885, 
p. 188f.). 
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clearly the objections to his views, especially in. 
the case of daughters of marriageable age. Such 
a daughter ought not to be kept from marrying if 
she had been already promised, or if her moral life 
was endangered thereby, or if it shocked public 
opinion. In such cases let her marry. But if the 
father was firm in his resolution to keep her a 
virgin, if his heart was convinced that this was. 
best, and if he had come to this resolution freely 
without external pressure, then he is right in keep- 
ing her a virgin. Nothing is said of the maiden’s 
own opinion, unless from v.% we infer that the 
father should not put pressure on the daughter if 
she desired a reasonable marriage. It is evident 
that the Apostle is face to face with a situation so 
different from the conditions of our own time— 
when the end of the age is not regarded as imminent, 
when social conditions are based on political and 
civil freedom—that we have to be very careful in 
drawing modern practical inferences from his words. 
There is also no hint of an order of virgins, and 
the Apostle deprecates ecclesiastical or even 
apostolic interference with the liberty of the 
individual. 

This passage, however, has been recently ex- 
plained as referring not to marriageable daughters. 
at all but to what are known as ‘ virgines subintro- 
duct’ (or cuveicaxro).* In later times unmarried 
women and widows resided with the clergy in 
their homes—a monk in the desert might have his 
‘uxor spiritualis.’ Both parties were under vows 
of virginity and yet lived together and sometimes 
slept together. Latterly the practice became a 
scandal. Itis to this custom, according to some, 
that the Apostle is here referring, and his recom- 
mendation is that where the woman has fallen in 
love either with him who cohabits with her or with 
another then marriage should take place: where,. 
however, firmness of purpose in virginity exists, 
this condition of cohabitation shpuld continue. 
The reader is referred for further information on 
this topic to art. ‘ Agapete,’ HRE i., by H. Achelis, 
who with hesitation explains St. Paul as referring 
to this custom—an explanation which the present 
writer cannot accept. In 1 Co 9°, where St. Paul 
speaks of a ‘sister as wife’ (ddehpiv yuvaixa), 
Jerome (c. Jov. i. 26) and others found a reference: 
to this custom. As our Lord was ministered to 
by women of substance so were the Apostles, but 
this view is almost certainly wrong. The earliest 
Christian writer who seems to mention this form of 
living together is Hermas, and although he writes 
in visions and similitudes it is quite possible that 
he knew the custom and approved of it. The pas- 
sages are Sim. IX. ii. 3, X. iii. ; Vis. 11. ii. 3 (see 
notes by A. Hilgenfeld, Nov. Test. extra Canonem 
receptum, Leipzig, 1876,inlocis). At first this custom 
may have arisen from the highest spiritual motives 
among those to whom sexual intercourse even in 
marriage was degrading, and it may have been 

ractised by married persons who resolved to live 
in absolute chastity ;t but as events proved it was 
bound to end in disaster. It is almost certain that 
St. Paul does not refer to this custom in 1 Co 7% 
or anywhere else, nor is there any hint of it in the 


(c) From 1 Ti 4° we learn that even in St. Paul’s 


time there were those who forbade marriage, and 


in the 2nd cent. the practice of abstaining from 
marriage became common. Justin (Apol. i. 15) 
refers to many men and women of sixty and seventy 
who had been from infancy disciples of Christ and 
had kept themselves unpolluted (see E. von Dob- 


* The term was given at Antioch as a nickname to the female 
companions of Paul of Samosata (see Eus. HE vii. 30. 12). 

+ In the Acts of Thomas, § 51, we have an account of a con- 
verted youth who killed his wife because she refused to abide 
with him in chastity. The Apostle raised her again to life. 
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schiitz, Christian Life in the Primitive Church, 
Eng. tr., London, 1904, p. 261f., for the growth of 
the feeling in favour of ascetic virginity). But in 
the Pastoral Epistles there is no reference to 
virgins. Even the deaconesses are not required to 
be unmarried (1 Ti 3"); and, as we saw above, 
the younger widows are to marry again so that 
they may not be a burden on the Church funds, 
and so as to save them from sexual temptation. 
It was only in the 4th cent. that virgins became a 
definite Church order, although there are references 
to individual virgins earlier as existing both in 
orthodox and in heretical circles. St. Paul advises 
older widows who are on the Church rolls for relief 
to adhere to their decision to remain unmarried, 
and these seem to have been called virgines * (see 
Ign. ad Smyrn. 13, ‘I salute . . . the virgins who 
are called widows’), but they are not so named in 
the NT (see art. WIpows). ‘The question as to the 

erpetual virginity of Mary is not raised in the 

T, although it is usually raised by commentators 
in the discussion concerning ‘ the brethren’ of our 
Lord. Jerome maintained the Aei-virginitas on a 
priori grounds as to the superiority of the virgin 
life, and he tried to defend it from Scripture (see 
J. B. Lightfoot, Galatians®, London, 1876, p. 252 f.; 
J. Eadie, Galatians, Edinburgh, 1869, p. 57 ff. ; for 
a spirited vindication of the Helvidian view, with 
which the present writer agrees, see F. W. Farrar, 
Early Days of Christianity, London, 1882, vol. i. 
bk. iv. ch. xix.). 


LiteratuRE.—H. Achelis, in art. ‘Agapete,’ ERE i., and 
literature cited by him, gives information about ‘ virgines sub- 
introducte’; see also artt. ‘Subintroducte’ and ‘Virgins’ in 
Smith and Cheetham’s DCA ii. For 1 Co 725-38 consult T. C. 
Edwards, G. G. Findlay (EGT), and Meyer-Weiss ; for Rev 
144, J. Moffatt (EGT) and H. B. Swete. H.C. Lea, History 
of Sacerdotal Celibacy in the Christian Church, 2 vols., London, 
1907, gives the history. DONALD MACKENZIE. 


VIRTUE.—1. The term.— Aper? (tr. ‘virtue’ in 
Ph 48,2 P1-5[AV and RV]; pl. ‘ virtues’ AVm 
of 1 P 2°) was the common heathen term for ‘ moral 
goodness.’ In this sense it is used in the books of 
Maccabees. But it was also the LXX tr. of tha 
(‘magnificence,’ ‘ splendour,’ Hab 3°, Zec 6!) and 
aban (‘glory,’ ‘praise,’ Is 422 43%). In Ph 48 
(‘ Whatsoever things are true . . . if there be any 
virtue, and if there be any praise, think on these 
things’) and in 2 P 15 (‘In your faith supply virtue ; 
and in your virtue knowledge’) the reference is to 
a human attribute, and the sense is the ordinary 
classical one of moral excellence possibly coloured 
with its LXX meaning of ‘ praiseworthiness.’ (The 
association of érawos with dper} in the former 
passage suggests that this fuller significance is in 
the writer’s mind ; ef. the coupling of dpery with 
dda in 2 P1*.) J.B. Lightfoot gives us the mean- 
ing of dpery in Ph 48, ‘ Whatever value may reside 
in your old heathen conception of virtue’ (Philip- 
ae London, 1878, ye 162). In the other two 

T passages (2 P 1, 1 P 2%) the reference is to an 
attribute of God or Christ, and the LXX senses of 
‘glory’ and ‘praise’ are more appropriate. G. A. 
Deissmann (Bible Studies, Edinburgh, 1901, p. 95 f.) 
contends that dper} sometimes signifies neither 
the righteousness nor the praise of God, but the 
manifestation of His power. He compares 2 P 13 
with an inscription of Btratinlees in Caria belong- 
ing to the earliest years of the Imperial period, and 
considers that in both dperj bears the meaning 
of ‘marvel.’ ‘ Marvellous power’ would well suit 
the context in 2 P and 1 P 2°, 

2. The Christian conception of virtue.—(a) The 
motives of Christian virtue, according to the writers 
of the Apostolic Church, are: (1) the rewards and 
punishments of God’s moral law (Gal 67°, He 


* The Greek word x%pa, indeed, is used of a woman without a 
husband (either ‘ widow’ in our sense or ‘ unmarried’), 


10*t-, 1 Co 10*-, etc.) and of the coming Day of the 
Lord (Ro 2°-*, 2 Th 1%, Ja 5%, 1 P 4", etc.) ; 
(2) the consciousness of a future life (‘If after the 
manner of men,’ i.e. from merely human motives, 
‘T fought with beasts at Ephesus, what doth it 
profit me? Ifthe dead are not raised, let us eat 
and drink ; for to-morrow we die’ [1 Co 15%; cf. 
2 Co 5!]); (3) the promise of faith, reinforced by 
the inspiration of ancient heroes and the general 
exemplarship of Jesus (He 11. 12); the example 
of Jesus is specifically a motive for humility 
(Ph 2°-) and generosity (2 Co 8°) ; (4) the inspira- 
tion of Christian idealism—‘ the ee of the high 
calling of God in Christ Jesus’ (Ph 3%), the recog- 
nition of a Divine mission (‘ Necessity is laid upon 
me; for woe is unto me, if I preach not the gospel’ 
[1 Co 9"*}) ; (5) highest of all, the imperative of the 
love of God (1 Jn., etc.), the constraining love of 
Christ (2 Co 5'4)—the dynamic of the ‘unio 
mystica.’ Virtuous life is the natural fruit of 
the Spirit (Gal 5%, etc.) ; hence also the justifica- 
tion of St. Paul’s emphasis on ‘ faith’—communion 
with the Oversoul: right ‘works’ will proceed 
from right attitude. 

(6) The guiding principle of Christian virtue 
is the ‘royal law’ (Ja 2°)— the loving one’s 
neighbour as oneself. ‘He that loveth his neigh- 
bour hath fulfilled the law’ (Ro 13% 14% 15'=, 
1 Co 8. 10%, Gal 513, 1 Jn, etc.). The law of 
brotherly love limits the freedom of action which 
otherwise might belong to the strong Christian. 
‘All things are lawful; but all things are not 
expedient ’(1 Co 10¥). Virtue must be interpreted 
not merely in the light of abstract right, but also 
in the light of brotherly service. 

(c) Christian virtue stands in contrast to Stoic 
virtue, inasmuch as the latter (1) is uninfluenced 
by immortality, and (2) insists on the suppression 
of the emotions. ‘The sage will console with 
them that weep, without weeping with them’ 
(Seneca, de Clem. ii. 6). The general tendency of 
Christianity has been to exalt the amiable rather 
than the heroic qualities. 

(d) Asceticism is not a virtue of the NT Church, 
i there must be self-mastery and self-restraint, 

arriage is lawful and honourable (1 Co 7, He 13%), 
though with its dangers to supreme spiritual ser- 
vice (1 Co 7, Rev 14‘), but sexual immorality is 
strongly denounced (1 Th 4, 1 Co 5, etce.). The 
apostolic insistence upon elementary morality 
among the Christians is noteworthy. ‘That isa 
reminder that the churches were composed of 
converts from heathenism, and lived in the midst 
of a heathen environment’ (R. Mackintosh, Chris- 
tian Ethics, London, 1909, p. 63). 

(e) The communistic spirit of the early Church 
created its own set of virtwes—mutual hospitality, 
contribution to the Church’s poor, the ignoring of 
distinction between rich and poor believers (Ja 24), 
One also notes the stress laid upon loyalty to 
Church rule (1 Th 5%, He 13”, Jude !”) and avoid- 
ance of Church divisions (see art. MURMURING). 
The references to ‘false teachers’ and schismatics 
are impressively severe. 

(f) St. Paul appears to acquiesce in the system 
of slavery, and the apostolic ideals of womanhood 
are obviously imperfect. We must distinguish 
between the detailed virtues of the Ist cent. 
Church and the master-principle which inspired 
them. The implications of brotherhood will un- 
fold with the progression of civilization. Christian 
So aos yet ‘New occasions teach new 

uties ; Time makes ancient good uncouth’ (J. R. 
Lowell, The Present Crisis, 171 f.). ~ 

Consult, further, the various lists of virtues 
(Eph 4% 58, ete.) and the various duties for 
special classes—husbands, wives, church officials, 
women, widows, young men, masters, slaves, etc. 
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Literature. — W. E. H. Lecky, History of European 
Morals’, 2 vols., London, 1888; J. Vernon Sorin ee 
*Didache,’ in HDB v.; Newman Smyth, Christian Ethics, 
Edinburgh, 1892; T. B. Strong, Christian Ethics (BL), 
London, 1896; T. B. Kilpatrick, Christian Character, Edin- 
burgh, 1899; J. Butler, Fifteen Sermons (1726), ed. R. Car- 
michael, London, 1856; J. R. Seeley, Ecce Homo, do., 1866; 
L. N. Tolstoy, Religion and_ Morality, 1894; R. W. Dale, 
Laws of Christ for Common Life5, London, 1891. For fuller 
list of authorities see ERE, art. ‘Ethics and Morality (Chris- 
tian),’ Literature, sect. 3. H. BuLcock. 


VISION.—In modern English, ‘vision,’ from 
Lat. videre, ‘to see,’ is almost synonymous with 
‘sight,’ but in the older use of the word the con- 
ception is that of images presented to the more or 
less abnormal states of consciousness, and generally 
produced by supernatural agency. The latter is 
the sense in which the Bible uses the term. It is 
the distinctive function of the seer (71h and 7x5) to 
‘see visions, and those isolated and exalted persons 
are well represented by Samuel, who is the only 
seer known to us by his proper name. In his 
childhood, we are told, the vision (jn) was not 
widely diffused (1S 3!). Thesame word for ‘ vision’ 
is found in Pr 29"* in the statement ‘ Where there 
is no vision, the people perish,’ or ‘ cast off restraint.’ 
-Words from the same roots are frequently employed 
in Danieland Ezekiel. Jeremiah warns the people 
against the visions of false prophets which are 
elaborated out of the uninspired minds of those 
whom God had not sent (14!* 23)5), 

In the OT it is evident that visions, though 
often associated with dreams (Jl 2%), are to be 
distinguished from them. Whilst dreams may 
be the medium for God’s revelations, by way of 
‘special providences’ during sleep, visions may 
occur during waking moments and by the exalta- 
tion or perhaps the transcendence of the natural 
powers of sight. A vision is thus the ‘sight’ or 
perception of spiritual realities, communicated 
either by means of the illumination or exaltation 
of the natural senses or by immediate conscious- 
ness through the supersession of them. It may be 
said that the evolution of the prophet in the OT 
involves a change from the state of rapture or 
ecstasy to that of ethical interpretation. Some 
writers affirm that the imagery of the revelation is 
supplied, in the case of the later prophets, by their 
own illuminated thought, whilst the truths them- 
selves in more abstract form were the material of 
the communication. Whether this be so or not 
it is difficult to determine, inasmuch as the cases 
of vision in the NT and in more recent times imply 
a direct presentation in a concrete or personal 
form, or as an image before the consciousness. 

The usual words in the NT are épaya and érracia, 
the latter probably having a less objective signifi- 
cance than the former. In the report given to our 
Lord by the two disciples on their way to Emmaus 
of the vision of angels seen by the women, the word 
érracta is used (Lk 24%). When St. Paul referred 
before Agrippa to the heavenly vision he spoke of 
the érracia (Ac 261%), but in the account of the 
actual occurrence given by St. Luke the word 
8paua was used (Ac 912), That this word con- 
notes a high degree of reality and objectivity is 
evidenced by the fact that it was used by our Lord 
when, referring to the Transfiguration, He warned 
His disciples to tell the vision (papa) to no man 
(Mt 17°). Peter’s vision, whilst it conveyed to him 
God’s revelation as to his treatment of the consci- 
entious Gentile, was presented in a concrete form, 
the objectivity of which seems never to have been 
questioned (Ac 10). On the other hand, when he 
doubted the actuality of the presence of the angel 
(12°), and the deliverance which had been wrought, 
he thought he had seen a vision (dpayua). : 

Probably no recital of visions engaged the minds 
of the Christians in the 1st (if the earlier date be 





accepted) or the 2nd cent. more than that of ‘The 
Shepherd of Hermas,’ in which, somewhat after 
the style of Dante’s Divina Commedia, teachings 
are presented for the instruction of the Church. 
The ‘Shepherd’ is the divine teacher, who imparts 
his lessons by means of precept and allegory, and 
the Church appears as an aged woman, whose 
features become increasingly youthful the oftener 
she is gazed upon. 


LiTFRATURE.—HDB, artt. ‘ Vision’ and ‘Prophecy’; Shep- 
herd of Hermas (Lightfoot [Apostolic Fathers, London, 1891) 
and other editions); F. W. H. Myers, Human Personality 
and tts Survival of Bodily Death, do., 1907. 

J. G. JAMES. 

YITELLIUS.—Aulus Vitellius, son of Lucius 
Vitellins (consul A.D, 34) and Sextilia, was born 
either at Luceria or at Nuceria (in Italy) on 7th 
or 24th September A.D. 15. He spent his boy- 
hood and early youth in the entowrage of the 
Emperor Tiberius on the island of Caprese (modern 
Capri). His addiction to chariot-racing made him 
a friend of Gaius (Caligula), and his fondness for 
dice-playing brought him the favour of Claudius ; 
nor was he less acceptable to Nero. He attained 
the consulship in A.D. 48 along with L. Vipstanus 
Poblicola, and was also elected into various priest- 
hoods. He held the proconsulship of Africa, one 
of the very highest posts in the Empire, apparently 
in A.D. 60-61, anh in the following year was 
legatus to his own brother, who succeeded him 
in the proconsulship. His government is highly 
praised. After having superintended various 
public works, he was sent by Galba to northern 
Germany as governor. He entered the province 
on Ist December 68, and on 3rd January 69 he was 
hailed by the legions in Germany as Emperor, 
receiving also the honorary surname Germanicus. 
On conquering Otho (see art. OTHO), he was recog- 
nized as Emperor at Rome (19th April). He post- 
poned the adoption of the title Augustus, and 
refused at first the name of Cesar. He entered 
Rome, apparently in May, and was henceforth 
known officially sometimes as Imperator Aulus 
Vitellius Cesar, sometimes as Aulus Vitellius 
Imperator Germanicus. He took over the office of 
chief pontiff on 18th July, and, after arranging the 
elections for ten years, he appointed himself 
perpetual consul. e was put to death at Rome 
about 20th December, after ruling eight months 
and some days. 

His first wife was Petronia, daughter of Publius 
Petronius, consul suffectus of A.D. 19. She bore 
him a son, Petronianus. After divorcing Petronia, 
who became the wife of (Gnzus Cornelius) Dola- 
bella, he married Galeria Fundana, whose father 
had held the pretorship, and had a son Germanicus, 
who was put to death by Mucianus (see art. 
VESPASIAN), and a daughter, who was betrothed 
to Valerius Asiaticus in A.D. 69 and befriended by 
Vespasian. It is reported that the pleasures of 
the table were Vitellius’ chief concern, and certain 
dishes were named after him. 


LitERATURE.—Ancient authorities are Suetonius, Vitellius; 
Tacitus, Histories, bks. i.-iii.; Dio Cassius (Xiphilinus’ 
epitome), bks. Ixiv., Ixv.; Plutarch, Galba; inscriptions, 
particularly those of the Arval Brothers. Modern authorities 
are A. v. Domaszewski, Geschichte der rémischen Kaiser, ii. 
[Leipzig, 1909] 97-113; V. Duruy, History of Rome, Eng. tr., 
6 vols., London, 1883-86; J. B. Bury, A History of the Roman 
Empire?, do., 1896, pp. 337-349; E. Klebs, P. de Rohden, and 
H. Dessau, Prosopographia Imperii Romani, 3 vols., Berlin, 
1897-98, iii. 449 f. (the facts succinctly stated by H. Dessau). 

A, SOUTER. 


YOCATION.—See CALL. 


YOICE.—The word ‘voice’ (¢wv7) is used in the 
NT of any tone or inarticulate sound, whether of 
animate beings or inanimate things, e.g. Lk 1*, 
‘the voice af. thy salutation,’ or the sound of 
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thunder, wind, water, and musical instruments. 
More frequently it implies the articulated utterance 
of a speaker, whether the speech be jargon or 
intelligible. The exact signification of gwv7—a 
very common word in early Christian literature— 
whether literal or metaphorical, articulate or in- 
articulate, is to be determined by the context. 

In 1 Co 149 St. Paul treats of the subject of 
tongues (q.v.) and declares that mere articulation 
without intelligibility is of no moment. Even the 
sound of inanimate instruments such as the flute 
or the harp is useless, if there are no intervals in 
the music; for no air can be made out by the 
listener if the laws of harmony are ignored. Pro- 
phecy is superior to glossolalia because it conveys 
a spiritual message in language that can be under- 
stood. The’Apostle adds, ‘There are ever so many 
kinds of language (yévy purr) in the world, every 
one of them meaning something’ (v.1°) (Moffatt, 
The NT: A New Translation, London, 1913). In 
his use of the word St. Paul includes both the 
speech of the human voice in its many languages 
and the notes of musical instruments. 

In the Apocalypse ¢wv7 is found very frequently. 
The foveal ‘J heard a voice’ or ‘a great voice’ 
or ‘the voice that I heard’ (12° 41 51 6® 7 913 10% 8 
1210 142-18 161 184 19! 21%) applies to the voice of 
God, or of the Lamb, or of the angel of Christ, or 
of one of the angels of the Presence or of the whole 
concourse of angels. The voice nearly always 
implies a personality, even when it is compared to 
“a, trumpet speaking’ (41); but it is applied to the 
utterance of the beasts (6°) as well as their riders 
(6°). Itis to be noted that in the Apocalypse the 
voices of the unseen world frequently, though not 
invariably, convey a distinctive and intelligible 
message or aspiration or doxology. 

In the NT gw} Geod, ‘the voice of God,’ which 
is equivalent to the command of God, is an expres- 
sion found in He 3” } 47, all passages being quota- 
tions from the LXX (Ps 94[95]') ; cf. Barn. viii. 7. 
The phrase ‘the voice of the Lord’ used in Ps 29 
metaphorically of thunder is quoted in Ac 7* by 
Stephen of God’s self-revelation to Moses. 

For Bath Kol see art. ‘ Voice’ in DCG, art. ‘ Bat 
Kol’ in JE, art. ‘Bath Kol’ in PRE? ii. 443f., 
and G. Dalman, The Words of Jesus, Eng. tr., 
Edinburgh, 1902, p. 204 f. 

‘The voice of God’—the command or call of 
God—to the soul is not in either OT or NT an 
audible message, but rather an inward impression 
wrought within the consciousness of the recipient 
by the operation of the Divine Spirit. The objec- 
tivity or otherwise of the accompanying phenomena, 
whether of vision or of sound, is to be determined by 
the evidence of the context. Take the classical 
example of the narratives of St. Paul’s conversion 
in Ac 91-22 298-16 969-18. Here we have an intense 
realization of the presence of the Risen Christ, of 
the actual words He addressed to the Apostle, and 
of a succeeding colloquy. To the Apostle’s con- 
sciousness the call of Christ took the form of an 
audible appeal and conversation, just as later on 
Augustine was to hear the ‘ Tolle, lege,’ or authori- 
tative command of God which resulted in his 
spiritual illumination. The phenomena of sound 
and speech were valid for the awakened soul in 
both cases, though the exact message was heard 
by each alone; cf. the statement that St. Paul’s 
companions ‘stood speechless, hearing the voice, 
but seeing no man’ (Ac 9"), z.e. they heard a sound, 
but no articulate utterance. It is easy to under- 
stand how the language of the senses—especially 
seeing and hearing—came to be metaphorically 
employed in all religious literatures to express the 
spiritual apprehension of the Divine and the 
Infinite. ‘Sometimes the symbol and the percep- 
tion which it represents become fused in that [the 
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surface] consciousness : and the mystic’s experience: 
then presents itself to him as ‘‘ visions ” or “‘ voices,” 
which we must look upon as the garment he has. 
himself provided to veil that Reality upon which 
no man may look and live’ (E. Underhill, Jys- 
ticism?, p- 93). 

LiveraturE.—The student must consult dictionaries like 
DCG, Grimm-Thayer, and E. Preuschen’s Vollstdndiges griech.- 
deut. Handworterbuch zu den Schriften des NT, Giessen, 1908- 
10, for the passages where ‘voice ’occurs; but for the larger 
question of the relation of sensual perception to supersensual 
realities see E. Underhill, Mysticism?, London, 1911, passages 
quoted under ‘ Auditions’ in the Index, p. 587. 

R. MARTIN POPE. 

VOTE.—In his defence before Agrippa, St. Paul. 
said ‘when they were put to death, I gave my 
voice (Yfgos, RV ‘ vote’) against them’ (Ac 26"). 
In Greek judicial. procedure, pebbles (pjpor) were 
used—black for condemnation, and white for ac- 
quittal (A. O. Seyffert’s Dict. of Class. Antiquities, 
ed. H. Nettleship and J. E. Sandys*, London, 1899, 
p. 3334). Amongst the Romans, voting papers 
(tabelle) were used (W. Ramsay, Manual of Roman 
Antiquities, London, 1866, p. 108). In the Jewish 
Sanhedrin, decisions were given by word of mouth 
(HDB, art. ‘Sanhedrin’). It is very doubtful 
whether Saul was a member of the Sanhedrin. 
Most probably, when he spoke of his vote, he 
was expressing his approval of the sentence of 
condemnation pronounced against the Christians. 
The word is also found in Rey 27%, ‘To him that 
overcometh (vix@vre) . . . will I give a white stone,’ 
etc. In Greek judicial procedure, the man who was 
acquitted was spoken of as ‘having overcome’ 
(vixnoas)(C. G. Wilke and C. L. W. Grimm, Clavis 
Nov. Test., Leipzig, 1888, s.v. Wigdos). (For other 
interpretations see Smith’s DB, artt. ‘Stones’ 
and ‘ Hospitality’; HapT i. [1889-90] 1.) In both 
instances the word is used metaphorically. 

JOHN REID. 

VOW.—The word ‘vow’ occurs twice (as tr. of 
the Greek word c’x7) in the AV of the NT (Ac 18% 
213). In both passages it has been retained by 
the RV. In Ac 18'8 we are told that St. Paul, 
when on his homeward route at the close of his 
second missionary journey, had the hair of his 
head cut at Cenchrez before sailing from the port, 
‘for he had a vow.’ 

In Ac 21” reference is made to four members of 
the Church at Jerusalem who had a vow upon 
them. St. Paul had just returned from his third 
journey, and disquieting rumours had preceded 
him to Jerusalem. It was reported that he was 
teaching all the Jews of the Dispersion ‘ to forsake: 
Moses, telling them not to circumcise their children, 
neither to walk after the customs’ (Ac 212), 
Grave offence was thereby being given to the 
Jewish Christians, who were all ‘zealous for the 
law.’ Accordingly, James and the elders urged 
the Apostle to seize the opportunity of vindicating 
his character which circumstances offered. By 
purifying himself with the men who had the vow, 
and by bearing the expenses incidental to its due- 
completion, he would be able to prove that he 
had not abandoned the ancient custom of his. 
nation. 

There is nothing distinctively Christian about 
such vows as these. Indeed, the whole point of the 
course urged upon St. Paul lay in the fact that 
the vow was a purely Jewish custom, which would 
ie completed in the Temple by a purely Jewish 
rite. 

Such vows are not uncommon in the OT: e.g. 
the detailed exposition of the vow of the Nazirite 
in Nu 6+” (the LXX here translates the Hebrew 
word 133, which is rendered ‘vow’ in the EV, by 
evx7). They consist of an obligation, commonly 
self-imposed, to observe some special form of cere- 
monial purity for some specified time. The dura: 
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tion of the vow was marked by allowing the hair 
of the head to grow freely, its expiration by trim- 
ming the hair in the normal manner, and by the 
offering of certain special sacrifices. The vow of a 
Nazirite might be for life, as in the case of Samson 
(Jg 137), or might even include an entire clan for 
several generations, as in the case of the Rechabites 
{Jer 35°"). The terms of St. Paul’s own vow are 
unknown ; but it is to be noted that it was termin- 
ated at a distance from Jerusalem, and therefore 
without sacrifices. As his departure from Cenchrez 
was virtually the end of the evangelistic work of 
his second journey, he may have considered that 
his vow expired automatically at that point. Or 
he may have terminated it in view of the impossi- 
bility of maintaining on shipboard the conditions 
which it imposed. 

The only other passage in the NT in which the 
word ev’x7# occurs is Ja 5% (‘the prayer of faith’ 
[EV]). The idea of a vow may be present here, 
but is certainly not prominent. evx7 is used once 
in what may be called the technical sense by 
Clement of Rome (ad Cor. 1. xli.1). J. B. Light- 
foot (Apostolic Fathers, pt. i. vol. ii., London, 
1890, p. 292) translates @ucia: etxav by ‘ free-will 
offerings,’ 7.c. offerings made in discharge of vows 
which have been voluntarily undertaken. 

The NT gives us one example of a vow of a 
rather different kind. In Ac 23% we read that 
more than forty of the Jews bound themselves 
with a curse (dvefeyaticaper Eavrovs) not to eat or 
drink until they had killed St. Paul. 

We see, therefore, that to a Jew a vow was an 
obligation of a religious, or semi-religious, char- 
acter, incurred for some definite, specified time. 
Publicity was of its essence, for while it lasted the 
person who was under it was distinguished by un- 
mistakable outward signs. And the expiration of 
the vow was, as a rule, marked by special sacri- 


fices in the Temple. The word evx7 is not used 
by Ignatius or Polycarp in this sense. But in 
Ignatius’ Epistle to Polycarp (5) there is a reference 
to vows of ey ‘If any one is able to abide 
in chastity to the honour of the flesh of the Lord, 
let him so abide without boasting. If he boast he 
is lost ; and if it be known beyond the bishop, he 
is polluted.’ Here we have doe the first time a 
type of vow which is distinctly Christian and 
differs in certain important respects from its 
Jewish predecessors. (1) It is a vow of celibacy. 
Amongst Jews, to whom the continuance of the 
holy nation was a matter of supreme importance, 
abstinence from marriage was virtually unknown. 
The idea that the celibate is in itself higher than 
the married life was altogether alien from Jewish 
thought. The development of Christian thought 
on this point belongs to a later period of Church 
history and therefore lies outside the scope of this 
article. For an illustration of the tendency we 
may compare the interpolated passages in Ignatius’ 
Epistle to the Philadelphians (see Lightfoot, Apos- 
tolic Fathers, pt. ii. vol. iii.2, London, 1889, p. 209) 
with St. Paul’s teaching (1 Co7). (2) It is a vow 
for life. (3) Its value consists in its privacy. The 
Christian who has taken such vows is not to be 
distinguished outwardly in any way. He is not to 
wear any distinctive dress or to withdraw from 
the ordinary concerns of life. He is to recognize 
that his principal danger is pride, and, though 
celibate in fact, must not let it be known that he 
is celibate in principle. Thus, though we have here 
the germ of the idea which bore fruit in the mon- 
asticism of later ages, we are still a long way from 
the ‘monastic profession’ with its distinctive ex- 
ternals and narrow delimitation of ‘the religious 
life.’ R. H. MALDEN. 


YOYAGE.—See RoAps AND TRAVEL, PAUL. 


Ww 


WAITING.— Waiting involves expectancy or 
hope (g.v.), being related to an event or contingency 
regarded as still in the future. It finds varied 
expression in the apocalyptic atmosphere of early 
Christianity with its expectation of an immediate 
Parousia (g.v.). Of its more general form, as dis- 
tinguished from this Parousia-expectation, we can 
find no better illustration than Ro 8", where St. 
Paul vividly describes the eager longing (d7oxapa- 
Soxia) of all creation which is waiting for the sons 
of God to be revealed, that is, the issue of the 
world-sifting process of life and history in the 
ultimate triumph of the good (see HapT xxii. 
[1910-1911] 71f. for dwoxapadoxia). In the succeed- 
ing verses (8: ) the Apostle expounds the experi- 
ence of full sonship, and identifies this with ‘the 
redemption of our body,’ for which the believer 
is in this stage of existence ever waiting. In each 
of these passages the verb used is a compound of 
déxouac in the form daexdéxoum. It is used again 
in Gal 5° in reference to an issue of Christian 
experience, namely ‘the hope of righteousness’ 
(€drlda dixaroovvns); but, as a rule, the verb is 
applied to the Parousia, as in 1 Co 1’ and Ph 3”, 
while in 1 P 3” it is found in an absolute sense, of 
the longsuffering of God in the days of the Flood, 
though the context suggests that what is waited 
for is the repentance and moral resurrection of 
mankind. 

Other compounds of the same verb, namely 





éxdéxouar and mpocdéxouar, are also found to express 
the notion of waiting. The former, with the 
suggestion of selection or concentration, is found in 
1 Co 164, He 10% 11°, Ja 5’, Ep. Barn. x. 11 (rdv 
dy.ov atwva), 2 Clem. xii. 1 (riv Bactdelav rod Oeoi) 
and xx. 3 (raxydv xaprév). The latter, with the 
suggestion of welcome, is found in the Synoptics 
(Mk 15%, Lk 2%- 38 9351) and in Ac 237! 2415; it is 
also found in Tit 2% (rv paxapiay éAmida Kal ém- 
pdvecay THs 56Ens KTr.), Jude #, and Herm. V%s. III. 
xii. 2 (riv eoxarnv nuépar). 

The same thought is conveyed by. such com- 
pounds of uévw as mepiuévw (Ac 14) and dvayévw (1 
Th 1), This mood or attitude of the spiritual 
life finds a parallel in the waiting on or for the 
Lord (mp) in the Psalms passim, indicating the 
spirit of apron which can be satisfied only 
by a token of the Divine favour in the form of 
‘salvation’ or some manifestation of the Divine 
will. R. MARTIN POPE. 


WALK.—See CHRISTIAN LIFE. 


WALL.—The explorations of recent years have 
yielded a rich store of materials for reconstructing 
the fashion of the walls of cities in ancient times. 
It can now be said with a great measure of definite- 
ness to what period the remains of walls belong. 


| This is of much importance as a test of the relia- 
| bility of tradition. 


An instance falling within the 
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Apostolic Age is found in the wall of Damascus, 
referred to in Ac 9” (cf. 2 Co 11%), Examination 
of the wall as it now stands reveals three kinds of 
masonry—Turkish, Arabic, and Roman, the last 
in the lowest courses. The window shown as that 
by which St. Paul was let down is above the 

urkish wall (cf. art. BASKEY), so that the tradi- 
tion has little value. ; 

The walls of Jericho are mentioned in He 11” 
(cf. Jos 6). The allusion is to the narrative of the 
OT, and gives no insight into the local conditions 
during apostolic times. The recent excavations 
of Sellin, following previous surveys of other ex- 

lorers, enable us to trace the history of Jericho, 

th in OT times and in the time of Christ. The 
walls, outer and inner, of the Canaanite Jericho 
have now been laid bare for a considerable part of 
their circuit, and much insight has been gained 
into the life of the ancient city. The first con- 
clusions drawn after excavation have been some- 
what modified (see PEFSt xlii. [1910] 54ff., 234; 
ef. ExpT xxi. [1909-10] 353 ff.). The remains of 
the Roman or Herodian Jericho are a mile or two 
south of the ancient city. 

The remaining examples of retxos, a city wall, 
are grouped in Rev 21, where there are six occur- 
rences of the word (vv.}2 14 15. 17-18. 19)) Although 
fully 200 ft. in height (or in breadth), the wall is 
insignificant compared with the height of the city 
itself (12,000 furlongs). The foundations are re- 
presented as monoliths of precious stone, filling 
the interval between adjoining gateways. See, 
further, art. GATE. 

Walls of houses (rotxos) are referred to only 
metaphorically. The ‘whited wall’ of Ac 23% is 
ually explained in the light of Mt 23”, where 
there is areference to the practice of whitewashing 
the cippus (cf. Dt 277: *), or memorial stone, which 
marked the presence of graves (or rather, osswaria). 
The practice extended to the stone door leading 
into underground tombs (see #Bi, art. ‘ Tomb’), 
and to monuments on a large scale, if they chanced 
to contain graves. Apart from the reference to the 
dead, it is not unreasonable to suppose that the 
practice of treating the walls of houses with a coat- 
ing of whitewash in order to freshen the exterior 
would suggest such a figure of speech. It would 
be most pointed in the case of Ananias, the high 
priest, if he sat to judge in a white robe, which 
clothed a character that was not white (see W. 
M. Furneaux, The Acts of the Apostles, Oxford, 
1912, p. 360). 

The ‘middle wall of partition,’ wecdrovyor (drat 
Aey. in the NT) rod ppayuod of Eph 2", is a metaphor 
having its origin in the practice of building divid- 
ing walls, which were found between the rooms of 
ordinary houses, or between adjoining properties. 
While the figure of speech may well stand apart 
from the chel, or barrier, which marked off the 
Temple precincts in the narrower sense, and gave 
the limit not to be passed by any Gentile, we can 
imagine that this fence would be the ¢payuéds in 
especial to the Jewish mind. Some commentators 
think it did suggest the figure (Westcott) ; others 
think any kind of fence would serve the purpose 
(Meyer). Alford thinks the primary allusion is to 
the rending of the veil at the Crucifixion. 

W. CRUICKSHANK, 

WANDERING STARS.—The Epistle of Jude is 
an earnest warning against false teachers with a 
strong denunciation of them. In vy.!% 3 the 
writer uses one metaphor after another to depict 
the falseness, sensuality, and apostasy of these 
men. The list ends with ‘wandering stars, for 
whom the blackness of darkness hath been reserved 
for ever.’ dorépes rAavfrac are words used to dis- 
tinguish the planets from the fixed stars; but the 
regular motion of the planets would supply no fit 
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comparison for the author’s idea, and we must 
rather see a reference to meteors or shooting stars, 
whose sudden and terrifying appearance, rapid 
transit, and speedy disappearance into a darkness 
rendered more intense by contrast would be a 
fitting picture of the short-lived fame and hurtful 
influence of the false teachers, and a prediction 
of that abyss of darkness into which they were 
hurrying. MORLEY STEVENSON. 


WAR.—Of the three great Asiatic religions which 
have poured into Europe, the youngest has never 
found any difficulty about war; to Islam war is a 
power, not a problem. The Qur’an sanctions and 
enjoins warfare upon non-Muslims as part of the 
propaganda of the mission. To ‘ fight in God’s 
wine 2.€. on a jihad, or holy war, is a pious duty, 
and the Muhammadan who falls in battle against 
the infidels is ipso facto a niartyr. 

‘Say, ‘‘ Fighting therein [in the sacred month] is a great sin ;. 
but turning folks off God’s way, and misbelief in Him and in 
the Sacred Mosque, and turning His people out therefrom, is a 
greater in God’s sight; and sedition is a greater sin than 
slaughter” ’ (Qur'an, tr. E. H. Palmer, ii. 213); ‘What ails you 
that ye do not fight in God’s way, and for the weak men and 
women and children?’ (iv. 76); ‘O thou prophet! urge on the 
believers to fight. If there be of you twenty patient men, they 
shall conquer two hundred ’ (viii. 67); ‘ When ye meet those who 
misbelieve—then strike off heads until ye have massacred them, 
and bind fast the bonds!’ (xlvii. 4); ‘O thou prophet! fight 
strenuously against the misbelievers and hypocrites and 
stern towards them ; for their resort is hell, and an evil journey 
shall it be’ (xvi. 9). 


In practice toleration of infidels has been not un- 
common, partly owing to politital considerations, 
but in theory the ‘curse and smite’ policy is put 
forward. 

Muhammad held up Joshua for the admiration 
of his followers as a model fighting captain of the 
Lord, and in ancient Israel also war was sanctioned 
by religion. Jahweh was a ‘man of war,’ and 
Israel fought their way from the Red Sea into 
freedom. ‘He teacheth my hands to war’ (Ps 18*) 
is the proud, grateful word of David, or of the 
community voicing the Davidie ideal. But the 
altered political situation after the Exile had re-set 
the primitive and naive view of war (cf. HDB v. 
635f.). In Judaism the Semitic custom which 
determined the relation of the people to war as 
tolerated, or even under certain circumstances en- 
joined, by the principles of their faith, as an enter- 
prise for which warriors were consecrated before: 
they fought at all, had undergone a change at the: 
period when Christianity arose in Palestine. Even 
earlier,-in a battle-song like the 68th psalm, 
militarism is abjured; ‘Scatter thou the people that 
delight in war ’ (v.*). Judaism, before Christianity, 
abhorred aggressiveness and discouraged military 
rapacity. The Hebrews warred in later days for 
the defence of their religion and country rather 
than for aggrandizement. But even the older con- 
ception of a theocracy under arms for the defensive, 
which had flashed up brilliantly in the Maccabeean 
wars (cf. 2 Mac 15") against a corrupt and 
domineering civilization, had given place to a 
fairly general repudiation of revolt against the- 
Romans—a repudiation which the authorities, who 
were passivists, voiced for more or less prudential 
reasons. ‘The Zealot and the “passivist” were 
really agreed on the general principle, but they 
differed on the question of expediency. The. 
former would exercise his military rights at once, 
while the latter would wait for God to take the- 
initiative’ (S. J. Case, ‘Religion and War in the 
Greco-Roman World,’ in AJTA xix. [1915] 190). 
Pious Jews were not agreed whether they were 
bound to start the rebellion which would inaugurate 
the armed intervention of Messiah or whether 
they were to wait for His orders or even whether 
He would not do all the fighting for them. At 
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the same time, the working compromise at the 
opening of the Ist cent. A.D. covered hot ashes, 
which might flame up ; two elements still survived 
ia Jewish religion—the intractable passion for 
national freedom and supremacy which was repre- 
sented in an extreme form by the Zealots, and the 
strain of militant messianism which glowed in 
apocalyptic circles.* The problem of Christianity’s 
relation to war, during the primitive period, is 
partly determined by these two factors in the con- 
temporary situation. We must therefore begin by 
taking account of their bearing upon the ideas and 
practice of the early Church. 

1. The teaching and practice of Jesus in rela- 
tion to war.—The religion of Jesus was never 
intended to spread by force of arms. So much is 
clear from the teaching of the Gospels. He never 
aimed at heading a Galilean revolt against the 
Roman power, and in fact He explicitly discouraged 
all attempts to exploit His personality and in- 
fluence for nationalistic ends. He deliberately 
disappointed such hopes. It is a fair verdict that 
some sections of His teaching cannot be understood 
(cf. H. M. Hughes, in ExpT xxvii. [1915-16] 151 f. ; 
K. Lake, The Earlier Epistles of St. Paul, London, 
1911, p. 392f., The Stewardship of Faith, London, 
1915, p. 30f.) apart from the theories of the Zealots 
or the dagger-men of the age (cf. DAC i. 103; H. 
B. Sharman, The Teaching of Jesus about the 
Future, Chicago, 1909, p. 113f.), whom He im- 
plicitly repudiates. He is not an Essene, opposed 
to war, but He is not a Zealot. One of His dis- 
ciples, Simon, had originally belonged to that 
party, but Jesus evidently had offered him a nobler 
outlet for his enthusiasm. The mere fact that He 
stood aloof from such aspirations must have seemed 
intensely unpatriotic, even to the Pharisees. 
Josephus is speaking more as a pro-Roman than as 
a Pharisee when he argues that, as the Jews have 
never succeeded in war, they are evidently meant 
by God to be pacifists (see below), but the Pharisaic 
ed practically acted on a policy of inaction. 

hey opposed the Zealots. Only, they opposed 
Jesus even more. 

* At great political crises he who opposes the patriots is not so 
likely to be considered their worst foe, as he who ignores them. 
It was not that our Lord preached submission to Rome, though 
no doubt the decision as to the tribute money was capable of 
being represented in that light—it was that He raised a spirit 
which moved in another plane than that of resistance or sub- 
mission to imperial power. He created a weapon (it would 
seem) and withheld it from the service of the State. It will be 
found, in general, that no other treason is felt so deadly as 
this. To use power against the State is penal ;—to hold power, 
and not use it for the State, is, to the zealot for the State, far 
more hateful. Christ would neither join the alliance with 
engi dF, ital nor the fanaticism of revolt against worldly 


power. 


And, as Jesus declined to be drawn into any 
revolutionary movement of His own nation, as He 
‘ withdrew’ (Jn 6) when an enthusiastic crowd of 
Galileans would have forcibly made a king of 
Him, as He seems to have shown no sympathy 
with the Galileans whom Pilate had ruthlessly 
murdered (Lk 13'?), so He withheld His own 
party from resenting by force any attack or outrage 
on themselves. When the Jew would retaliate, if 
he could, and take up arms against any foreign 
power which violated his religious scruples or pro- 


* Both were combined in the revolt of Bar Cochba (c. A.D. 
135), for Rabbi Akiba made the tragic mistake of hailing him as 
the fulfiller of Nu 2417. The rebellion was so serious, especially 
after the outburst against Trajan, that Hadrian had no alterna- 
tive but to crush Judaism as a national menace to the empire. 
After this, war ceased to be a serious outlet for Jewish national- 
ism or religion. The vitality of the Jews ‘was thenceforth 
pressed into two channels only: (a) the study and cultivation 
of a curiously subtle and profound, bunt narrow and in many 
ways morbid, system of theology and law . . . (b) international 
commerce and trade’ (Emil Reich, General History of the 
Western Nations, ii. (London, 1908] 273-274). 

+ Julia Wedgwood, The Message of Israel, London, 1894, 
p. 305. 


faned his sacred possessions, the disciple of Jesus 
was to suffer patiently and passively. Neither 
hot word nor quick blow was to defend His faith. 
Like the great prototype of their Leader, who 
was led as a lamb to the slaughter, His followers 
were to let their throats be cut, unresisting sheep 
as they were, butchered by the cruel knife (cf. 
Ro 8°5-88), 

In the apocalyptic address of the Synoptic tradi- 
tion the disciples in Judea are warned that they 
will ‘hear of wars and rumours of wars’ (Mk, Mt; 
‘of wars and disturbances,’ Lk); but they are not 
to be scared. Why? Because this does not mean 
the end of all things yet. Mark and Matthew 
regard these terrors as the first stage of the end, 
while Luke, who omits the apocalyptic apy} wéivwr 
Tatra, rather suggests that they are simply prior 
to the end ; but in either case the outlook is the 
same. There will be international strife as well 
as puysicet catastrophes. But Christians are 
never for a moment supposed to take any part in 
the former; it isa clash of pagan powers. In the 
invasion of Judea the disciples will suffer, but 
they are bidden withdraw to the hills and leave 
Jerusalem to its fate, since the ‘City of Peace’ 
had failed to recognize ‘the things that belonged 
to’ her true peace. There is no active réle fer 
them in this grim prelude of the final tragedy. It 
is now the period of the end, but they have no 
concern with the issue between Jews and Romans ; 
it will be a miserable time, throbbing with social 
anarchy and the horrors of an invasion, with con- 
vulsions and delusions, but soon the Son of Man 
will appear to muster His non-combatant elect for 
safety and bliss, lifting them right out of the 
jarring, untoward world. It was not His design 
to ‘restore the kingdom to Israel’ (Ac 1°). He 
had no faith in the nationalistic fury and pro- 
gramme of Judaism. He foresaw a catastrophe, 
and His regulations for the disciples were made in 
view of a crisis, not only for the Jews but for the 
universe. 

When the siege of Jerusalem by the Romans 
was imminent, the local Christians did withdraw 
to Pella. Whether this was in consequence of the 
apocalyptic oracle preserved in the Synoptic tradi- 
tion, or whether this oracle reflects to some extent 
the course of affairs, it is not easy to say. The 
main point of interest for us here is the interpreta- 
tion of the spirit of Jesus upon which the primitive 
Church acted, and out of which this apocalyptic 
address arose. The Palestinian Christians dis- 
avowed any connexion with the national cause of 
Judaism. The vultures were gathering over the 
corpse of Jewish nationalism. Why should they 
linger beside it? It is possible that this policy 
was not adopted unanimously; the language of 
Mt 241-12 may hint at Jewish Christians who, in 
the excitement of the crisis, took a more popular 
line. ‘The Jewish war saw at least one ~Essene 
heading the rebels, and others in the ardent ranks 
of the Sicarii and the Zealots’ (ERE v. 400). If 
the stress of war produced this cleavage in the 
ranks of the pacific Essenes, it may have had a 
similar effect upon the local Christians. But the 
majority, or at any rate the vital section, must 
have been those who fled to Pella and abandoned 
Jerusalem to its fate. That policy of abstention 
from the use of force in aid of Jerusalem or in 
defence of themselves against persecution may 
have been trying, but it was thoroughly consonant 
with the trend of the teaching of Jesus. Under 
no circumstances did He contemplate any active 
measures on the part of His disciples as patriots or 
as attacked persons. The position of affairs indeed 
ruled out a militant attitude. The eschatological 
outlook'‘rendered the downfall of Jerusalem a fore- 
gone conclusion, and in this way made for quietism. 
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Besides, His kingdom was not of this world; no 
‘Christians who had understood His instructions 
could dream of allying themselves with the dagger- 
men in Jerusalem or even with the loyalist Jews 
who manned the walls of the city so heroically, in 
the spirit, though not with the success, of their 
ancestors who faced pagans with ‘the high praises 
of God on their lips and a two-edged sword in 
their hands’ (Ps 1498), As for self-defence, His 
own word in Gethsemane (Mt 26°) to the disciple 
who impulsively struck with a sword was sufficient : 
‘Put your sword back into its place ; all who draw 
the sword shall die by the sword. What! do you 
think I cannot appeal to my Father to furnish me 
at this moment with over twelve legions of angels? 
Only, how could the scriptures be fulfilled then— 
the scriptures that say this must be so?’ He had 
already told the disciples that they were being 
sent out like sheep among wolves, defenceless 
against any brutal attack; He had censured the 
Elijah-spirit in the two disciples who were in- 
dignant at the churlish behaviour of a Samaritan 
village ; He had bidden His followers face arrest, 
ill-treatment, and death itself, rather than be un- 
true to their confession ; and the refusal of armed 
help for Himself was only the climax of the regu- 
lations which He had laid down for their conduct. * 

These regulations were followed by the early 
Church. There was never any serious fear of 
armed rebellion on the part of Christians against 
the Roman power. From St. Paul onwards respon- 
sible Christian teachers inculeated submission to 
the legal authorities. Christians had to accept 
civil government as they had to accept the weather 
in the world of God. Towards the end of the Ist 
cent. the insane suspicions of Domitian led him 
to arrest some grandsons of Judas the brother 
of Jesus, on the ground that rumour connected 
the descendants of David with a revolutionary 
movement. But, when he found they were horny- 
handed sons of toil, simple peasants of Palestine, 
instead of turbulent Jews or influential agitators, 
and when he heard that Christ’s kingdom was a 
pious dream of the far future, he dismissed the 
alleged revolutionaries with contempt (Eus. HE 
iii, 20). Malicious cries might be raised by the 
Jews that these Christians were overt agitators, 
setting up ‘another king, called Jesus’ (Ac 17’); 
but the conduct of the Christians disarmed sus- 

icion as a rule. It is true that in the 2nd cent. 

hristianity did seem often to the authorities to 
be a secret, immoral, Eastern society, which might 
be harbouring political designs. But, whenever 
investigations were made, the idea of a political 
menace disappeared. Although the Christians 
were still regarded as adherents of a perverse 
superstitio, i.e. a religion which was not the Roman 
religion, they were steadily drawing away from 
the Jews, and this helped to clear their character, 
so far as the suspicion of rebellion went. Whoever 
were ‘assidue tumultuantes,’ it was not they. The 
authorities did not know much about Jesus, but 
they knew plotters when they saw them, and Chris- 


tians had little difficulty in establishing their 
peaceful character. To the Romans both Jews 
and Christians seemed obstinate creatures. Only, 


Jewish obstinacy would seethe into rebellion now 
and then ; the Christians merely offered a passive 
resistance. When they were afterwards put to 
death for high treason, it was not because they 
rose in armed revolt. The charge of disloyalty did 
not rest upon their disposition to fight for them- 
selves. Their Jesus had not come to draw the 
sword.t What they believed about His policy is 


* Cf. F. Naumann, Briefe tiber Religion®, Berlin, 1910, p. 58 f., 
and C. Hargrove, ‘The Warlike Context of the Gospels,’ in HJ 
xiv. [1916] 366-379. 

t The true meanin 


of a passage like Mt 1034 was explained 
in the Clementine 


ecognitions, ii. 26-31, as Mic 76 was in 


well expressed in this beautiful description from 
the 2nd cent. Epistle to Diognetus (7): ‘Was He 
[Christ] sent, as one might suppose, to set up a 
sovereign rule, to make men fear and shudder? 
By no means. He sent Him in gentleness and 
meekness,* as a king might send his royal son; He 
sent Him as God, sent Him as a man to men, sent 
Him to save, to use not force but persuasion—for 
force is no attribute of God (Bla yap ot mpdceort TO 
Ge). Hesent Him to summon, not to persecute ; 
sent Him to love, not to judge.’ There is a slight 
flavour of sentimentalism in these words, but, so 
far as they go, they are adequate and accurate. It 
is the Fourth Evangelist who says that Jesus set 
Himself to win the heart of the world (‘he that 
hath the bride is the bridegroom’), but the truth 
that Jesus came to reign by other powers than 
those of the sword is written over all the Gospels. 


Itis in the Lucan writings, not only in Acts (cf. 8. Buss, Roman 
Law and History in the NT, London, 1901, p: 322f.) but in the 
third gospel as compared with Mark and Matthew, that the 
most numerous references to war and the army are to be met. 
Luke, ¢.g., not only omits the disarming rebuke of Jesus in 
Gethsemane (Mt 26°2), but (i.) preserves the tradition that J ohn 
the Baptist, instead of ordering the soldiers+ who consulted 
him to leave the army, merely told them that it was their duty 
to abstain from what was called concussio, or the ill-treatment 
of civilians, z.e. from extorting money by violence { and making 
false charges; they were also to be content with their pay 
(Lk 314), The negative part of the counsel (undéva diaceionre 
pundé cvxohavrjonze) is not quite clear. - The ‘ violence’ may 
mean overbearing poor civilians, and soldiers had many op- 
shyt ar of taking such unfair advantage, not only in war 

ut in the police-duties which they discharged during a peace. 
If extorting money by threats is not covered by é:aceionre, it 
is embraced by suxopavryjonte, Which also could connote rough 
treatment, as is plain from the Passio S. Perpetue (iii.), where 
the hapless martyrs are exposed not only to privations in gaol 
but to hard usage from their guard of soldiers (crpatwwrav 
ovxopavrias mAetorats). The soldiers bullied the prisoners, in 
order to get money from them for certain privileges and slight 
relaxations of the prison regime. The general sense of 
John’s advice is therefore plain, and the point is that, if John 
the Baptist was not a Theudas, he was nota ‘pacifist.’ Further- 
more, among the special parables, or rather illustrations, of St. 
Luke’s gospel, we find (ii.) the only § military one (1421-32) which 
Jesus is recorded to have spoken. It is an illustration of fore- 
thought and deliberation. ‘What king sets out to fight against 
another king without first sitting down to deliberate whether 
with ten thousand men he can encounter the king who is attack- 
ing him with twenty thousand? If he cannot, when the other 
is still at a distance, he will send an embassy to do homage to 
him.’ The prudent action of Toi, King of Hamath, as told in 
the LXX text of 2S 89 (cf. H. St. John Thackeray, in JTASt 
xiv. [1913] 389-399), is an OT illustration, if not a source, of the 
parable. But this analogy is as old as Socrates. When Glaukon 
asked him how it was possible to enrich a State at the expense 
of its enemies, he replied that it was quite possible if the State 
first made sure that it was stronger; otherwise, it would run 
the risk of losing what it already possessed. ‘Consequently, 
when one will consider with whom he may fight, he must find 
out his own State’s strength and the strength of his opponents, 
so that, if the force of his State be superior, he may counsel 
aggressive measures, whereas, if it be inferior to its opponents, 
he may advise caution’ (Xen. Mem. iii. 6.8; and again in iv. 
2. 29). A third item (iil.) in St. Luke’s contribution to the 
martial aspect of the gospel-story is the detailed reference to 
the siege-operations of the Roman army when it invested 
Jerusalem in the war of a.D. 67-70 (1939-44, ‘a time is coming for 
you when your enemies will throw up ramparts round you and 
encircle you and besiege you on every side and raze you and 
your children within you to the ground, leaving not one stone 


ee ee a ee ee 
Sanhedrin, 97a : the sword which Jesus brought is the symbol 


_of division in families and households caused by one believing 


and others refusing to believe. 

* Cf. 2 Co 101 (8a ris mpatiryros Kal émreckelas rod Xpiorod). 

t Auxiliary troops of Rome or mercenary soldiers of Herod, 
not necessarily of Jewish birth (cf. G. A: Smith, Jerusalem, 
London, 1907, i. 348 f.). 

_1 For the general ‘ Prussian’ attitude of Roman soldiers to 
Civilians, Juvenal’s 16th satire is an accessible piece of evidence ; 
but officers were also held responsible for the conduct of their 
men (cf. Vopiscus, Vita Aureliani, 7: ‘Si vis tribunus esse, 
immo 81 vis vivere, manus militum contine . . annona sua con- 
tentus sit. De praeda hostis non de lacrimis provincialium 
habeat’). For a specific case of military extortion in a.p. 37, in 
some Egyptian village, see Grenfell and Hunt, Oxyrhynchus 
Papyri, ii. [1899] 184. This browbeating or blackmailing is the 
pont of the allusion in Sir 3631 (26): ‘Who trusts an armed 

and that roams from city to city?’ 

§ Except that of the strong man armed, in Mk 327 (cf. Is 4924f., 


LPs: Sol. 54), etc., an allusion to His own defeat of Satan in the 
temptations. 
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upon another’ ; also 21°0, where the apocalyptic allusion of Mk. 
and Mt. to Dn 12 is replaced by the concrete and historical 
‘Jerusalem surrounded by armies’). This, like the sentence 
‘in Mt 227 (where the Roman ozparevmara are agents of God's 
retribution on His disobedient people, as the Assyrians had 
been in Is 104, etc.), is a water-mark of the date of the gospels. 
But the outstanding item (iv.) is the puzzling bit of conversa- 
tion just before Jesus and His disciples left the upper room for 
‘Gethsemane, a fragment of tradition preserved by St. Luke 
(2285-38) alone. ‘ And he said to them, “‘ When I sent you out * 
with neither purse nor wallet nor sandals, did gon want for 
anything?” ‘‘No,” they said, “for nothing ” (v.35), Then He 
‘said to them, ‘‘ But he who has a purse must take it now (aAAa 
vov), and the same with a wallet; and he who has no sword 
must sell his coat and buy one (v.36). For I tell you, this word 
of scripture must be fulfilled in me: he was classed among 
criminals. Yes, there is an end to all that refers to me (xat yap 
TO Mept €“od TéAos Exer)” (v.37). ‘* Lord,” they said, ‘here are 
bap! swords!” ‘*Enough! enough! (ixavdv éorc),” He said’ 
v.38), 

(@) The least unsatisfactory interpretation is to suppose that 
Jesus was speaking of the dangers that awaited the disciples in 
the immediate future, when His arrest and death would alter 
their circumstances. Formerly, they did not need to provide 
for themselves. Now, they must look to their livelihood and 
even their very existence, for neither will be secure. ‘Take 
your purses and wallets with you now, and equip yourselves 
with swords.’ We can imagine Jesus uttering these words with 
a realistic touch of grave suggestiveness. The supreme crisis is 
athand. You are going now into an enemy’s country, and you 
will need to cut your way out of the difficulties created by My 
death as a so-called criminal. He did not mean literally that 
they were to use force against force, or to defend themselves 
against physical attacks; His words were a proverbial and 
metaphorical expression for alertness in view of the critical 
situation ahead. But the disciples were too prosaic to catch 
this meaning. They evidently thought that He intended them 
to defend Himself and themselves against the Jews ; they were 
armed with a couple of swords or long knives (cf. v.49), and they 
naively hastened to assure Him of their equipment. They 
pulled out the weapons. Wouldthesedo? ‘Enough! enough! 
that will do !’ Jesus replied, with a sigh and a note of something 
like irony in His words. It was useless to discuss the matter any 
further with men who could so misunderstand Him. 

This allusive interpretation (‘Totus hic sermo allegoricus est : 
quasi dicat, “‘ Vixistis adhuc in pace, commilitones, nunc vero 
bellum instat acerrimum, et caeteris rebus omissis de unis armis 
cogitandum.” Quaenam autem illa sint arma, ipse, quum in 
horto precaretur et Petrum gladio ferientem reprehenderet, 
suo exemplo docere maluit, quam importune hoc loco stupidis 
adhuc et ad res istas non satis attentis discipulis explicare’ 
[Beza]), favoured by writers like Strauss and Keim, has been 
recently defended by Burkitt, in his Gospel History and its 
Transmission, Edinburgh, 1906, p. 140f. The words of this 
passage, he observes, ‘are among the saddest words in the 
Gospels, and the mournful irony with which they are pervaded 
seems to me wholly alien from the kind of utterance which a 
Christian Evangelist would invent for his Master... . It is 
impossible to believe that the command to buy a sword was 
meant literally and seriously : it is all a piece of ironical fore- 
boding.’ He adds that the words ‘afford us a very welcome 
glimpse into the mind of our Lord. They shew us that there 
was in Him a vein of what I have no other name for but playful- 
ness, a tender and melancholy playfulness indeed, but all the 
more remarkable that it comes to outward expression in 
moments of danger and despondency.’ But the passage, even 
in this light, remains unique. On any interpretation of it, the 
connexion of the verses is a difficulty. V.%f seem to refer to 
the future experiences of the disciples by themselves; it is 
almost impossible to believe that they were expected to make 
all these new preparations before they started for the garden of 
Gethsemane. Yet v.38 seems to imply that the disciples at any 
rate, if not Jesus Himself, thought of the imminent danger in 
the garden. Furthermore, v.37 comes in abruptly, although it 
is possible to see a link between it and the foregoing words 
without undue straining. This is furnished in one way by— 

(b) The literal interpretation, which assumes not only that 
Jesus advised the disciples to defend themselves in future by 
force, if need be, but also that He intended to use force in order 
to prevent Himself from being assassinated. It was only when 
He found that He was to be arrested officially by agents of the 
government, instead _of being murdered by the hired ruffians of 
the hierarchy, that He stopped His disciples from taking active 
measures in His defence (v.51).¢ The latter verse, however, 
does not fit in smoothly with this reconstruction of the scene. 

(c) A more plausible modification of the literal interpretation 
is to suppose, with J. Weiss (Die Schriften des NT2, Gottingen, 
1907-08, i. 518 f.) and F. von Hiigel, that this word of Jesus 
was connected with a special situation which never recurred. 
He went up to Jerusalem to set men ablaze (Lk 1249f-), to kindle 
a fierce conflict in which He was destined to perish Himself, 
but out of which He hoped His disciples would be able to 





* Referring to the mission of the twelve (in 9) or the com- 
mission of the seventy (in 104). Ao a 

t Cf. O. Pfleiderer, Primitive Christianity, ii. [London, 1909] 
181, and A. Loisy, Les Evangiles synoptiques, Paris, 1907-08, ii. 
554-558, following the earlier hints of Schleiermacher and 
Renan, and followed hy E. A. Sonnenschein, in AJ xiii. 


[1915] 865 f. 


force a passage. His words refer to this exclusively, He is 
momentarily cepreset, and reverses His earlier instructions to 
His followers. hen He says, ‘Enough !’, He resigns Himself 
to the disciples’ misapprehension of the seriousness of the 
situation for Himself; there is no thought, in His mind, of 
offering any resistance to His enemies. Jesus has no illusions 
about His own fate; ‘but, as to His disciples, He hopes that 
they will be able to cut their way out and escape, and He feels 
that they will be morally free todo so. But even this much He 
adverts to only for a moment; since, when they offer Him the 
two swords, and He says ‘‘It is enough,” He has already 
dropped that passing attention to this earthly contingency, 
and, in a sad, ironical reference to the non-comprehension by 
the disciples of the magnitude of the coming trouble, and to the 
obvious inadequacy of these physical defences, if physical force 
were really to be used, He breaks off the discussion by this 
short, ambiguous word’ (F. von Hiigel, in CQR Ixxix. [1915] 
262). This is preferable, at least, to the literal interpretation, 
according to which the closing words are either couched ina 
vein of sad, ironical resignation, as if Jesus felt how little the 
disciples realized that their physical preparations were quite 
inadequate to the crisis, or as if Jesus seriously thought that 
two swords would be sufficient for the defence which He 
intended should be made eealne: His captors in the garden. 
The early Church was divided as to the meaning of the passage. 
Augustine (c. Faustum, xxii. 77) appears to take the words 
literally, though he is not clear about what the injunction 
meant. Peter, he thinks, was told only to carry a sword, not 
to use it! ‘No doubt the intention of the Lord in ordering 
them to carry arms and not to make use of them was obscure, 
But it was for Him to give proper orders and for them to obey 
without any reserve.’ Origen, as we might expect, spiritualizes 
the words of Jesus. But by the middle of the 9th cent. 
Isho‘dad of Merv reports that ‘in many copies, instead of ‘‘ Let 
him buy a sword and take it,” it is written, ‘‘Pray for your 
enemies.”’ The text evidently was so difficult that early 
pacifists tampered with it. Isho‘dad himself spiritualizes the 
words of Jesus, as an injunction ‘ to teach them figuratively that 
henceforth they must take care of themselves’ (M. D. Gibson, 
Hore Semitice, v. [Cambridge, 1911] 198 f.). 

The choice lies, in all likelihood, between (a) and (c), and the 
balance of probability is slightly in favour of (a). In either case, 
the singular and militant tone of the saying is the best proof of 
its genuineness ; it is more easy to understand why it should 
have been passed over by the other evangelists, if they knew it, 
than how it could be invented by apostolic tradition. What 
measures of self-defence could it have been devised to justify? 
The early Christians did not defend themselves against attacks 
(cf. Ro 828, 1 P 314), Even the peaceful Essenes carried arms, 
to defend themselves against robbers (Jos. BJ ii. 125: da de 
Tovs Angras évorAot). But, so far as we know, the primitive 
disciples of Jesus did not go about their work armed. We do 
not find anything in their primitive record that would suggest 
the need of putting a word like this into the lips of Jesus. 
That is one inference to be drawn from the passage. Another 
is that, whether it is taken in the light of (a) or of (c), it cannot 
be set up against the other pacific sayings which are so charac- 
teristic of the teaching of Jesus ; if it is literal, it is only meant 
for a special occasion, and not laid down as a rule which super- 
sedes the entire earlier instructions of our Lord against resist- 
ing evil. No more flagrant abuse of it could be imagined than 
that of Pope Boniface vit. in his famous Bull Unam Sanctam 
(Nov. 1302), which gave*the imprimatur of the Lateran Council 
to the view not only that the two swords denoted the spiritual 
power and the temporal power (‘in hac eiusque potentate duos 
esse gladios, spiritualem videlicet et temporalem evangelicis 
dictis instruimur ’), but also that the latter as derivative must 
be subordinate to the former (‘ oportet autem gladium esse sub 
gladio, et temporalem auctoritatem spirituali subjici potestati’). 


2. Militant messianism and the primitive 
church.—The influence of themilitant spirit in some 
circles of messianic faith presents a more compli- 
cated problem. So far as Jesus was concerned, 
the views of His mission which we have already 
outlined are enough to prove that He stood aloof 
from all the current expectations of a national 
supremacy for Judaism as thé dominant power on 
earth. He compared the spread of His kingdom 
to the dropping and the sprouting of seed; His 
emissaries were sent out to teach and to heal, not 
as an organized force of armed adherents. Even 
the apocalyptic aspect of His kingdom was non- 
militant. The conceptions of a book like Enoch 
were influential; yet, when we read a poe like 
56°, which describes the last onset of the pagan 
powers upon Israel, stirred up like lions and wolves 
to attack the holy city but ruined by quarrels and 
finally annihilated, we feel at once the difference 
between this apocalyptic outlook of nationalism 
and the hopes of the primitive church. The Son 
of Man whose sword is drunk with the blood of 
the mighty opponents of Israel (62%) is not the 
Son of Man in the Gospels ; Jesus can be stern, 
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but this isnot His kind of sternness ; and, y hen a 
sword is given to the sheep (i.e. the pious Jews) 
wherewith to rout their brutal enemies (90 *), we 
instinctively think of the sword or knife by which 
the early Christians were constantly |utchered 
(Ro 8%; cf. Rev 5°). Yet the apocalyptic escha- 
tology did carry with it siggestions o* martial 
exploits, which may have appealed t» some 
members of the primitive church. We hz ve only 
to look at the setting from which the fulfilment of 
a prediction* about Jesus as the peaceful con- 

ueror was taken, in order to see how clovely the 

T predictions of Him were bound up wi-h more 
or less incongruous elements. War-weariness had 

rompted some fair dreams of peace in the older 
5 ewish literature, but it should never be forgotten 
that the peace was to be_he result of a conflict ; + 
only, as the international situation had so altered 
that the saints could not win the battle for them- 
selves, they were generally content to wait till 
God or His messiah chose to intervene super- 
naturally in order to win it for them, or at any 
rate to call on them for aid. The very increase of 
a belief in demons and in the Satanic dominion 
which confronted God and stood behind the opposing 
powers of human life, did not altogether remove 
this conflict from the region of actual war. No 
stable peace could be looked for in the future 
unless and until the non-Jewish world had been 
reduced to subjection or annihilated along with the 
devil and his angels. The messianic interpretation 
of psalms like the 2nd and the 110th, which origin- 
ally depicted a martial monarch, like the medizval 
St. Louis of France, kept such beliefs and hopes 
alive. No doubt, when the little groups of 
Christians succeeded to this tradition, it was 
re-set for them by their conception of Jesus. 
Their ardent expectation of His return in order to 
take them safe to heaven prevented the large 
majority of them from cherishing the least interest 
in the fortunes of the world around them. Escha- 
tology tended to insulate and isolate the Christians 
far more than the Jews. Their faith detached 
them from the destinies of nations. The figure of 
Diocletian would have been intelligible to them ; 
the figure of Constantine never. The last thing 
of which they dreamed was the conversion of the 
Roman empire, and much less its subjugation 
by their celestial Lord. The sovereignty of God 
meant to them another kind of rule than that of a 
theocracy on earth, such as the fanatical Zealots 
dreamed of, who believed that God would not help 
them in their messianic hope unless they struck 
together a blow for faith (Jos. Ant. XvIII. i. 1). 
But, while this was true theoretically and, in the 
main, practically, while the réle of Christians was 
to hold the fort till they were relieved by the 
appearance of their messiah on the clouds of 
heaven, their literature shows occasional traces of 
another mood. 

So far as the gospels go, it is again St. Luke’s which suggests 
herbie Apostolic Age had slightly affected the primitive 
uu . 

Twice we meet suggestions of this kind. The first group (a) 
is less important, viz. the references in the birth narrative; the 


second (b) in 187f carries more significance. (a) The former 
contains the militant imagery of the Magnificat and the Bene- 
J 





* In Zec 99; cf. the present writer’s Theology of the Gospels, 
London, 1912, pp. 163-164. 

+ To take‘a parallel from history: the sincere and intense 
craving for peace and order, and the enthusiastic hopes enter- 
tained of Augustus, as a donor of quiet to the empire, were due 
to the weariness felt by Romans who had come through the 
internal strife of the later Republic. But the peace of Augustus 
was not disarmament ; it was to be the result of a strong, wise, 
non-aggressive ruler—in a word, a peace resting on the master of 
the legions. The ideal monarch, who is the hope of a Hebrew 
lyric like the 72nd psalm, also rules by ‘ crushing the oppressor’ ; 
his justice and good order win him widespread homage and 
secure peace, but he enforces good government by the sword, if 
need be. 


dictus—for the only allusion to the sword (235; ‘a sword shall 
pierce through thy own soul also *) is of course metaphorical. 
But the warlike terms of the songs are religious reminiscences 
of the OT—¢.g. of Hannah’s song—and are fundamentally * 
figurative also. Jesus did not come to ‘put down the mighty 
from their seats’ in Cxsarea Philippi or at Rome; John was 
arrested by Herod, according to Josephus, because the Jewish 
ruler feared that his popularity would develop revolutionary 
tendencies, but John’s mission was not to ‘deliver the Jews 
from the hand of their’ Roman ‘enemies.’ Oriental symbolism 
is enough to account for such terms in those hymns of the 

rimitive Palestinian church (cf. J. G. Machen, in Princeton 

heol. Review, x. [1912] 1-38). This interpretation is not 
affected by the song of the angels at the birth of Jesus (214), 
which, in the mistranslation, ‘ on earth peace, good will toward 
men,’ especially when it is unconsciously read in the light of 
Milton’s Ode on the Nativity, seems a definite programme of 
peace. The peace proclaimed is between God and man, 
however, not between man and man. The gospel is not 
announced as an international league of peace. Charles Wesley 
was right when he put these two lines of interpretation into 
his Christian hymn— 


© Peace on earth, and mercy mild, 
God and sinners reconciled !’ 


The line of the angels’ song is meant to allay any suspicion of 
God’s goodwill towards men. ‘Of God’s goodwill to men, and 
to all creatures, for ever, there needed no proclamation by 
angels,’ says Ruskin (Val d’Arno, x. 253). But this was 
precisely what did need to be proclaimed, in view of human sin 
and ill-will towards God. The coming of Jesus implies and 
proves that the divine thoughts to men are thoughts of peace 
and not of evil, that the suspicions of God which sin prompts 
are unjustified, and that He intends to create harmony between 
men and Himself. There is now ‘ peace on earth for men whom 
He favours.’ And this message is sung by a detachment of the 
angelic orparia ! : 

It is a very different matter when we turn to (6) the language 
of 187f-, where, after describing how even a selfish and callous 
magistrate will attend to a widow’s complaint, if she is only 

ersistent enough, Jesus asks : ‘ And will not God see that justice 
is done to his elect who cry to him by day.and night? Will he be 
tolerant to their foes [ém’ avrois, as in Sir 3522, of which this 
passage is a reminiscence]? I tell you, he will quickly see 
justice done to his elect.” The wording is judicial, but justice 
in the East was military in the last resort, and that is the 
meaning here. The Sirach passage describes the confident hope 
that God will effectively interpose on behalf of the oppressed 
who cry out bitterly against the tyrannical power of the over- 
lords. These pagan oppressors will be put down from their 
thrones, and Israel, the mourning widow, relieved. The Lucan 
words suggest that some saying of Jesus has been sharpened in 
the course of transmission through a period of what seemed to 
the Apostolic Church to be almost intolerable misery. It is a 
momentary relapse into the terms if not irto the spirit of 
militant Jewish eschatology. But the wonder is that such 
relapses were notmore frequent. Besides, the cry for vengearce 
on the foes of religion is the Oriental expression of the innate 
yearning for justice in the moral order. The note of impatience 
with God’s apparent toleration of evil men and His intoleratle 
delay (cf. 2 P 39), as well as the longing for the speedy en1 of 
things in order that the present distress may be relieved, ir not 
so definite and characteristic as the appeal for retribution, 
however, and, as this is loudly echoed int Rev 610-1_the great 
Quousque of the church—it obliges us to look back upon the 
course and trend of religious feeling which prompted it. 


War, in the present, had been regarded by Israel 
as occasionally a punishment of the nation for 
wrong-doing ; the prophets had taught that faith- 
lessness to Jahweh might be requited by invasion 
and defeat at the hands of a foreign power raised 


* There is a parallel (see, further, F. H. Chase, 7S i. 3 
(Cambridge, 1891], pp. 31f., 147f.) in the eleventh Benediction 
of the early Jewish liturgy : ‘Restore our judges as at the first, 
and our counsellors as at the beginning ; remove from us grief 
and suffering ; reign thou over us, O Lord, thou alone .. . and 
for slanderers let there be no hope, and let all wickedness perish 
as ina moment ; let all thine enemies be speedily cut off, and 
the dominion of arrogance do thou uproot and crush, cast down 
and humble speedily in our days. Blessed art thou, O Lord 
who. breakest the enemies and humblest the arrogant.’ This 
primitive petition may be ‘for the restoration of political 
autonomy, but it seems more probable that the significance 
is Messianic’ (Abrahams, in Authorised Daily Prayer Book, 
London, 1914, p. lxiv). Perhaps; and yet the messianic outlook 
includes the national supremacy. Would a primitive Christian, 
especially if he had been trained in this discipline, always 
be able to pray ‘Thy Kingdom come’ without similar asso- 
ciations? 

t The older cry in Enoch 471 runs: ‘In those days shall 
have ascended the prayer of the righteous, and the blood of the 
righteous from the earth before the Lord of Spirits. In those: 
days the holy ones who dwell above in the heavens shall unite 
with one voice . . . on behalf of the blood of the righteous 
which has been shed . . . that justice may be done them, and 
that they may not have to suffer for ever.’ The Son of Man 
enables the elect themselves to annihilate the enemy (488f-), 
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up by Jahweh for that purpose. The people might 
need to be chastised or purged by some ‘ bitter and 
hasty’ outside conqueror, although eventually 
Jahweh throws away His very tool (cf., e.g., the 
Book of Habakkuk and Dt 32%), This is still 
recognized not only in the Psalms of Solomon but 
as late as the Pirke Aboth, where (5%) ‘the sword 
comes upon the world for the suppression of justice 
and the perversion of justice, and for those who do 
not =o yore the Torah according to rule’ (i.e. for 
heterodox ways).* Even in the Zadokite docu- 
ment (Charles, Apocrypha and Pscudepigrapha, 
li. 816) the militant messiah himself destroys the 
disloyal by the sword for their disobedience to the 
new covenant (9%). But the last-named predic- 
tion is eschatological, and. it suggests the three 
war-scenes in the last act of the drama, as eschato- 
logy usually shaped the future course of the world. 
(a) Wars and bloodshed, the ‘ wars and rumours of 
wars’ of which the Gospels speak, precede the 
dawn of the messianic age; international strife 
ushers in the new era here as in the contemporary 
astrological scheme of Hellenism,+ but it is not 
war waged upon Israel. The people of God may 
suffer in the conflict, but they are not the objects 
of the pagancampaign. (b) Then comes acampaign 
of God or messiah against the opponents of Israel, 
who are supposed to be instigated by Satan and 
his agents. This hope, which thrills through one 
class of apocalypses, including Enoch, Baruch, the 
Psalter of Solomon, and the early Jewish strata of 
the Sibylline Oracles, is still maintained in 2 Es 
1s the colours of the sketch vary, from Is 24-27 
downwards, but the general outline remains the 
same ; the assault of the massed pagans is a failure, 
and they are enslaved or annihilated, so that the 
saints can now enjoy the peace for which they 
have lived and longed. Nevertheless, these dreams 
of peace are always based on war; Jahweh or 
messiah must do for the people what they cannot 
do for themselves, 2.e. rout and overpower the foe. 
‘The allegiance of the nations is evidently thought 
of as growing out of their fear and awe in the 
presence of the irresistible God. He reigns as a 
great conqueror. He fights no more because there 
is nobody left to oppose him. The peace that is 
to prevail is a peace that has been conquered by 
the sword of Yahweh. The day of Yahweh which 
is to usher in the Golden Age is the day of battle 
upon which he from the heavens sets the battle in 
array and once for all overthrows all his foes, 
whether spiritual or temporal.’t As the demon- 
ology developed, the foes became more super- 
natural, not so much isolated powers as agencies 
of a transcendental evil realm; but the human 
instruments of the Satanic delusion. were never 
entirely left out of the picture. Then (c) the clos- 
ing battle between God and the spiritual hosts of 
Satan rounds off the campaign and the drama of 
the ages. This is a single combat, so far as God 
or messiah is concerned ; even less than in (0) is 
there any real place for hosts of men or of angels 
aiding the divine conqueror. They may escort 
Him, but by a breath or a word He wins the victory 
single-handed. Thus evil is finally routed where 
it originally arose—in the spiritual, supra-natural 
region. ’ 

Living in an atmosphere which was charged 
with such militant elements, an atmosphere 
breathed by some of the most ardent and earnest 


* Josephus (BJ vi. 40) makes Titus ask his troops confidently, 
at the siege of Jerusalem, ‘What do their dissensions and 
famine and siege mean, except that God’s wrath is against them 
and His aid on our side?’ . 

+ The parallels, which are sometimes close, are collected by 
F. Boll, Aus der Offenbarung Johannis, Leipzig, 1914, pp. 
130-135. i ; ; 

tJ. M. P. Smith, ‘ Religion and War in Israel,’ in AJTh xix. 


[1915] 30. 


souls of the age, did Christianity in the early 
church become affected by this hot air? To 
answer this question, we must first of all glance at 
the Pauline eschatology and christology. 
The prevalent idea that the crucifixion had been 
a disastrous strategical error on the part of the 
supernatural Powers of evil in the universe (1 Co 
2°) was naturally connected with the idea that 
Jesus had then and there triumphed over these 
dethroned authorities of the present age. The 
forgiveness secured by Christ at His death and 
resurrection is, in one aspect, a signal triumph 
over the hostile demon-spirits (Col 24): ‘he cut 
away the angelic Rulers and Powers from us, 
exposing them to all the world and triumphing 
(@pcauBevocas) over them in the cross.’ They are 
disarmed and rendered impotent to injure Chris- 
tians. St. Paul drives home the paradox by his 
military metaphor. The cross is not the ignomini- 
ous defeat of Jesus; it marks the open subjugation 
of His supernatural foes, it is a trophy of His 
victory, which has decisively stripped them of 
their power. The metaphor is military, as in the 
martial quotation of Eph 4°, but it is more than a 
metaphor. The human soul is beset by those real 
supernatural forces, and the victory of Jesus 
inaugurates the peace and freedom of His people 
(so 1 P 3), Phas it is that Athanasius (de 
Incarn, xxiv. 4) takes the crucifixion—although 
he proceeds, in his passion for demonology, to aad 
(xxv. 5f.) that Jesus was lifted up on the cross to 
‘clear the air’ from the demons who infested it 
and beset the human soul with their stratagems. 
In 1 Co 15% the last battle in the campaign is 
described, when death is finally annihilated after 
the rout of all the anti-divine authorities and 
owers; then and only then does the triumphant 
hrist, at the end of oe ages, hand over His royal 
authority to the Father. Even if raéyya (‘each in 
his own division’) in v.” is not a military metaphor, 
as mapovola, the visit of a potentate, certainly is, 
the following passage definitely depicts a Christian 
replica of (c) above, and human as well as super- 
natural foes are included in the rout which brings 
the messianic reign to a successful conclusion.* 
The influence of the tradition in the 110th psalm 
is felt here as elsewhere, even, ¢.g., in an epistle 
like Hebrews, where the primitive eschatological 
idea of the enthroned Christ waiting in heaven 
until His enemies are humiliated and forced to do 
homage, or, as the Oriental phrase went, ‘put 
under his feet’ (10!*), is out of keeping with the. 
author’s characteristic scheme of things. In 
Hebrews the expression is almost entirely figurative. 
But in the Pauline eschatology the realistic idea 
emerges in the apocalyptic prediction of 2 Th 1” 
and 2}, where the apostle hints that King Jesus. 
must ultimately intervene to defeat the lawless 
one whom even the restraining power of the 
Roman empire could not hold in check. The 
mysterious opponent is a sort of false messiah, 
issuing from Judaism, and invested with a Satanic 
authority which produces apostasy on the verge of 
the end. The delusion sweeps Jews and pagans: 
alike into an infatuated rebellion against God. 
St. Paul has nothing, to say about the fate of 
Satan, who instigates the outburst. It is the 
victims and tools of Satan who are destroyed, those 
who at present persecute Christians and those who 
dare to engage in the last and imminent struggle 
to their own doom—‘ men who will pay the penalty 
of ‘being destroyed eternally.” This apocalyptic 
prediction draws upon sagas like those in Daniel 
* Ultimately, this messianic triumph goes back to the cosmo- 
logical myth of a contest between God and the powers of the 
abyss; but, long before Christianity, the myth had been moral- 
ized and developed, so much so that an incidental glimpse of 
this hinterland, like that in Ps 8910 (‘thou hast broken Rahab 
in pieces’), seems almost foreign to the OT. 
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and in the Ascensio Isaie ; it is from the f»rmer 
especially that the note of self-deification as i trait 
of the last deceiver is derived. es 

Half a century later the ardent messiaric hope 
of a campaign against antichrist (cf. DAC i. 67f.), 
which breathes through this‘passage in 2 Thess., 
broke out again under the strain of the Domitianic 

ersecution. In 2 Thess. the hot air of tre later 

udaism, with its apocalyptic anticipation. of the 
jus talionis applied by God to the enemies of His 
people and His cause, produces a climax of history 
which is judicial * rather than distinctively military. 
‘The moral order is vindicated. by an overwi.elming 
manifestation of the divine glory which sweeps all 
enemies of Jesus and of Christians to ruin. The 
outraged conscience beccmes indignant and even 
vindictive at the sight cf cruelty to itself or to 
others. The relief of the distressed elect means 
the doom of their foes, and the encouragement 
offered is the hope of such a speedy and crushing 
intervention. Christians need not stir a finger. 
Their very suffering sets in motion the divine 
engine of retribution against these wanton foes of 
goodness. This is emphatic enough, but it is when 
we pass forward to the apocalypse of St. John (cf. 
DAC i. 714.) that we come upon what is by far 
the most explicit reproduction of this militant 
messianism, from the livid horse of 68 (for the 
horse is invariably a martial figure; cf. DAC i. 
585 f.) onwards, amid the horrors and terrors of 
the period which the prophet anticipates in the 
near future, when Christians are harried ruthlessly 
by the authorities for refusing to join in the 
Imperial worship. The prophet repeats unflinch- 
ingly the message of Jesus: submit patiently to 
the trial (13%), do not resent the cruelty and 
injustice of the ordeal. 

‘Let any one who has an ear listen :—Whoever 
is destined for captivity, to captivity he goes: + 
whoever kills by the sword, by the sword must 
he be killed. This is what shows the patience and 
faith of the saints,’ viz. abstaining from the 
use of force, when they were sent to prison 
or put to death for declining to invoke the em- 
peror’s genius and throw a few grains of incense 
on the altar. Even when the pagan hordes 
from the East are roused by God to attack and 
‘destroy Rome, the saints rejoice, but it is the 
rejoins of those who ‘stand still and see the 
salvation of God’ in the rout of their oppressor ; 
they take no active part in the campaign.t The 
prophet maintains the primitive Christian stand- 
point on this issue. There is no question whatso- 
ever of an armed revolt against the State. The 
duty of Christians is simply to wait, under any 
storm of persecution, until God intervenes to 
inaugurate the reign of the saints by destroyin 
their tyrant. But this passivity is podemipanied 
by a certain vindictiveness (cf. the taunt-song in 
ch, 18 and 19%), Now vindictiveness, which is 
the temptation of moral indignation, is often more 
likely to beset those who can do nothing but look 
on than those who are able to take some active 
part in avenging atrocities. So it is here. The 
‘Christians exult over Rome’s doom, and their satis- 


* This is true even of the Epistle of Jude (v.14f-), where a 
flaming quotation from Enoch describes the capital sentence 
upon the impious ; but the previous description of the deity as 
issuing from his camp (éx rs mapevBoAys avrod, 14) in battle 
array is omitted. 

+ The seven-fold evil of the sword, in Test. Benj. 72, is: 
bloodshed, ruin, tribulation, captivity, dearth, panic, and 
destruction. 

{ All that they have to do is to await the vengeance which 
God takes on their behalf. So an earlier apocalyptist had 
preached, in the Secrets of Enoch 503-4: ‘Endure for the sake 
of the Lord every wound, every injury, every evil word and 
attack. If ill-requitals befall you, return them not either to 
neighbour or enemy, because the Lord will return them for you 
and be your avenger on the day of great judgement, that there 
be no avenging here among men.’ 


faction is bound up with an attitude of grim 
quietism. This is thrown into relief against a 
singularly dramatic background of militant super- 
natural power in action, depicted on the ordinary 
lines of apocalyptic hope. Such a hope becomes 
intelligible when it is remembered that its heart is 
‘the doctrine of the approaching Judgement, and 
the doctrine of the approaching Judgement was in 
essence an expression of the Jews’ unquenchable 
conviction that God would not altogether allow 
His Chosen People to perish in their struggle with 
the Civilization of the heathen world’ (Burkitt, 
Jewish and Christian Apocalypses, London, 1914, 
p. 49). Already this had been partially moralized 
and made transcendental. Nowitis Christianized, 
perhaps as far as it ever could be. The prophet 
will have his people remain unintimidated by the 
last threats ; he assures them that it is the fury of 
desperation—of a foe whose end is near. ‘The 
devil is come down to you, having great wrath, 
because he knoweth that he hath but a short time.’ 
St. John encourages the church by the thought 
that the quarrel between them and the Roman 
power is God’s affair, a Satanic challenge of their 
God which can have only one ending. But this 
thought is worked out in a series of predictions 
which are sometimes truculent and weird; the 
adversary of God is no longer a political power, it 
is an incarnation of supernatural evil ; the Roman 
State is an inspiration of the devil, and the final 
struggle is between the protagonists of good and 
evil. This Asiatic Christian prophet allows no 
considerations of patriotism to qualify or check 
his exultant anticipations of the doom that is to 
fall upon the Roman empire. He anticipates, as 
some of the later Sibyllinists did, the triumph of 
the East over the West; only, the antipathy is 
based on a resentment not of Rome’s economic 
maladministration but of her irreligious policy in 
the Eastern and especially the Asiatic provinces. 
There is to be an end, before long, to the fascina- 
tion, the impiety, and the luxury of Rome—all 
due to her possession by the evilone! The victory 
already won over the dragon in the upper world is 
being followed by the dragon’s final campaign on 
earth ;* in the crushing offensive taken by God 
the prophet sees a bloody rout of the enemy, 
messiah in action as a triumphant conqueror, —nd 
the total destruction of all Satan’s hosts, human 
and supernatural. The divine retribution is 
worked out in history. The trauscendental and 
supernatural transformation of messiah’s conquest 
is as obvious as in the later Jewish apocalyptic, 
more obvious indeed at several points, but this 
does not mean that the historical process is evapor- 
ated into a spiritual sequence. The book lent 
itself to allegory, but allegory was the last thing 
in the writer’s mind. The author or prophet is 
dealing with realities of this world; the Roman 
religious policy is to him the supreme device of 
Satan, and the seriousness of the situation calls 
out the powers of God and His messiah. It is a 
holy war which ends in a ghastly Armageddon for 
the wanton world-power which has proudly defied 
the moral order and stained itself with blood, especi- 
ally with the blood of the Christian martyrs. Not 
until this victory has been won (197 21%) can the 
warrior-messiah celebrate His marriage ; but, once 
the divine commandant has triumphed, He and 
His Bride, the Church, have an endless day of 
peace and bliss before them.+ 


* Most of these ghastly touches (e.g., 1420; cf. En 1003) have 
precedents, if not sources, in the militant apocalyptic 
messianism ; €.g. the formation of angelic hosts to destroy the 
wicked is a commonplace of the apocalyptic strategy against 
evil (which was supernaturalized). 

t Itis only fair to contrast this with the Jewish Psalms of 
Solomon in the Ist cent. B.c., where the political quietists who 
claim to be the righteous party in Israel accept the sufferings 
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It is a proof of the quietist temper in early 
Christianity that, even when a book of such ardent 
language and spirit was admitted to the canon, it 
did not make the church swerve from the path of 
non-resistance into rebellion against the Roman 
empire. The church adhered to the ‘loyalist’ 
possivity of St. Paul on this issue. The section of 
St. John’s apocalypse which resisted the spiritualiz- 
ing interpretation longest was the prediction (20!) 
of the saints’ reign on earth ; what the book seems 
to have fostered was chiliasm rather than militarist 
hopes of a supernatural kind, even though the 
military setting of the eschatology is prominent in 
its pages as it is not in 2 Thessalonians. It is true 
that the chiliasm itself had a martial setting, but 
at first it was not interpreted in a militant sense. 
The early chiliasts were not Fifth Monarchy men. 
There was a danger of this, but the danger was 
never real in the early centuries. The ideal of 
Christianity remained peaceful—an important 
point, for no aspirations of martial success were 
excited in the church’s mind, and there was no 
glorification of the sword. In the main* the 
church kept, practically as well as ideally, to an 
eschatology which was not coloured by the militant 
hopes of this apocalyptic tract. 

3. Martial metaphors and illustrations.—But, 
if it is difficult to estimate the extent to which 
some primitive Christians took a realistic view of 
their new messianic hope in its eschatological out- 
look, there is no dubiety raised by their description 
of the Christian life in military terms. The one 
passes into the other through the conception of 
Satan as the inspirer of heresy (e.g. Ro 167°) and 
persecution (1 P 5°; cf. DAC i. 294), as the foe to 
be resisted. The very resistance tends to assume 
militant forms of expression. As the Persian 
dualism had contributed to develop the demonology 
of the later Judaism, it intensified the sense of 
moral conflict. Mithraism was one outcome of 
this tension, in the later days. But the dualism 
never became so sharp, metaphysically and morally, 
in Christianity or even in Judaism; Satan was 
never considered to be on anything like equal 
terms with his divine antagonist. ote how this 
militant expression of the faith prevailed. Earl 
Christians spoke of themselves as soldiers of God, 
just because they were not literally soldiers as, 
€.g., the Maccabees had been. They were not even 
crusaders. Their military language is purely meta- 
phorical and figurative. But it is none the less 
significant on that account. And it is curiously 
widespread. The early Christian writers drew 
upon agriculture, architecture, slavery, law, 
marriage, sea-faring, and even the games, to 
illustrate their faith, but scarcely any one of these 
departments of life furnished such a number of apt 
and favourite metaphors for the heroic aspect of 
the new religion as the Roman army. When we 
consider that these Christians had as yet no rank 
or standing in the Roman world, and also that 
they inherited traditions of a resolutely pacific 
nature from their Lord, this becomes all the more 
remarkable. In one aspect it was part of the de- 
orientalizing of Christiqgnity. As ‘messiah’ was 
replaced by the equivalent ‘Lord,’ so ‘carrying 
the cross’ involved ideas which were more intelli- 
gible to non-Semitic people when they were ex- 

ressed in military figures. More than once we 
eel that the early Christians were sensible of the 


of Pompey’s invasion, in the hope of an ultimate triumph of 
messiah. The triumph leads toa reign which is not military, 
but it means a national predominance of Israel; and ‘the 
purely ethical interest is subordinate to the national one, and 
more particularly to the Pharisaic programme’ (E. F. Scott, 
The Kingdom and the Messiah, Edinburgh, 1911, p. 48). : 

*The Acta Pauli (see below), perhaps contemporary with 
Celsus, show how the language, if not the actions, of Christians 
could give rise to suspicions of treason. 


aradox and even delighted in the use of such 
anguage. To state the gospel of peace in terms 
of wartare was a telling as well as an intelligible 
method of self-expression. To say that their faith 
was ‘ the victory which conquers the world,’ or that 
by bearing persecution and suffering they were 
‘more than conquerors,’ was to put a new edge on 
language. Besides, their principles were so well 
known that these militant terms could be employed 
without the smallest risk of misconception, either 
to themselves or to those who overheard them. 
Take the Pauline epistles, to begin with. St. 
Paul never calls himself the soldier of God or of 
Jesus Christ, but in two of his latest letters, when 
he was in daily contact with the Roman troops in 
his captivity, he describes Epaphroditus (Ph 2”) 
and Archippus (Philem?; cf. DAC i. 89) as his 
fellow-soldiers.* St. Paul’s experience of Roman 
soldiers was happier than that of Ignatius. The 
latter was disgusted with them. He calls his 
armed escort a set of wild brutes (ad Rom. v. 1): 
‘Tam bound fast to ten leopards (that is, a company 
of soldiers), who, the better they are treated, grow. 
worse and worse.’ When pious Christians gave 
these soldiers money (see above, p. 648),+ in order 
to get access to Ignatius, the guard did not cease 
to ill-treat him; they only became more brutal 
and bullying to their prisoner. St. Paul makes 
no St pees against his military guard (Ac 28"), 
and indeed we know that not only the procurator 
Felix (Ac 24%) but the officer of the Imperial 
regiment (DAC i, 123f.) who conducted him to 
Rome behaved with courtesy and consideration 
(Ac 275)—a feature which more than once recurs 
in the red record of the martyrs, for soldiers had 
police- work to do, and they could alleviate a 
risoner’s lot, if they chose. St. Paul’s epistles 
raw repeatedly and lavishly on the military voca- 
bulary. Thus, the apostolic instructions which 
were to regulate the practice of the church at 
Thessalonica are called by the technical military 
term mapayyeAlac (1 Th 47), asin 1 Ti 18 (ravrnv rhv 
maparyyeniav maparlOewal co), in order to emphasize 
their authority. A similar note of discipline is 
struck in 2 Th 3°-, where the church is told that 
it must not degenerate into a disorderly mob of 
individuals who break their ranks (aapayyéA\opev 
dé wiv, xrd.); also, mutineers are to be avoided, 
just as the Roman general Germanicus had ordered 
in the case of a mutiny (see Lightfoot’s Notes on 
Epp. of St. Paul, London, 1895, p. 129). On the 
contrary, churches which are free from insubordina- 
tion and united in a common obedience to the 
orders of the gospel are commended ; it is a pleasure, 
the apostle writes to the Colossian Christians (Col 
25), ‘to note your steadiness and the solid front of 
our faith in Christ,’ which no specious heresies 
ad been able to break; and the Philippian Chris- 
tians are congratulated on having presented an 
undivided front against persecution and suffering 
(Ph 17-; ‘Let me know you are standing firm in 
a common spirit, fighting side by side like one man: 
for the faith of the gospel. Never be scared for a 


* Sirach’s naive remark (375-6) is rather different : 


‘A good friend fights with one’s enemy, 
And holds the shield up against adversaries : 
Forget not a comrade in conflict, 
And forsake him not when thou art taking spoil.’ 


Still, this could be partially turned into metaphor, as by Julian 
(Orat. viii. 242A: rod marod Pidov Kai mpoOimov svvacmicTov 
Kai mpos tovs xivdivous arpopacicrov Kotvwvov) in his grateful 
praise of Sallustius. Czsar used to address his troops not as 
soldiers but by the term ‘comrades’ (Suet. Cas. 67: ‘ Blandiore 
nomine commilitones appellabat’); but St. Paul addresses his 
two friends neither as their leader nor in flattery. They and he 
are serving side by side in the ranks of God. : 

t Perpetua and her friends paid in order to get occasionally 
out of the foul, dark cell into the larger prison (‘constituerunt 
praemio ut paucis horis emissi in meliorem locum carceris 
refrigeraremus’ [Passio S. Perpetua, iii.]). Josephus mentions 
a similar case in Ant. xviii. 233. 
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second by your opponents, etc.’ ; 4°: ‘These women 
. . . have fought at my side in the active service 
of the gospel, along with Clement and the rest 
of my fellow-workers’).* Thrice the pay of the 
soldier is mentioned : in Ro 6” (‘The wages of sin 
is death,’ where éydévia, meaning the rations and 
pay of the soldier, which he gets as his due, is 
contrasted with the xdpicua,t or free gift of eternal 
life) ; in 1 Co 9’, where the right of an apostle to 
be supported at the expense of the church is 
defended or illustrated by the analogy of a soldier 
in the legions (‘Does a soldier provide his own 
supplies?’) ; and in 2 Co 11%, where he explains to 
the Corinthians that he had not accepted any re- 
muneration from them because he had ‘made a 
levy on other churches, taking pay (6yerov) from 
them so as to minister to you.’ In addition to the 
trumpett sounding for the charge (1 Co 14°: ‘If 
the trumpet sounds indistinct, who will get ready 
for the fray ?’—the assumption being that all are 
brave enough to serve if they only hear the signal, 
whereas the coward in Theophrastus, Char. xxv. 
5, sits in his tent and grumbles that 76 rodeuckér is 
sounded only too distinctly !), the familiar and 
splendid procession of triumph, accorded to a 
successful general at Rome, is used to describe the 
success won by God through St. Paul’s pine 
missions : ‘Wherever I go, thank God, he makes 
my life a constant pageant of triumph in Christ’ 
{2 Co 24), The second epistle to the Corinthians 
has two other military allusions of interest, besides 
that in 6’ to weapons for attack and defence—one 
to envoys or ambassadors (cf. DAC i. 52) who press 
the offer of peace (5%; ‘I am an envoy for Christ, 
God appealing by me, as it were—be reconciled to 
God, I entreat you on behalf of Christ’), the other 
to an evangelist’s work as storming the citadel 
{10° : ‘I do live in the flesh, but I do not make 
war as the flesh does ; the weapons of my warfare 
are not weapons of the flesh, but divinely stron 
to demolish fortresses §—I demolish theories an 
any rampart thrown up to resist the knowledge of 
God, I take every project prisoner to make it obey 
Christ, I am prepared to court-martial any one 
who remains insubordinate, once your submission 
is complete’). The latter passage, with its siege- 
metaphor, which Philo had already employed (e.g. 
de Confus. Ling. 26, on Jg 8°, de aonak, 26, 38), is 
a vigorous account of St. Paul’s activity in fighting 
for the good cause till it was triumphant ; he claims 
to make a trenchant attack on all church theories, 
however formidable, which in his view dispute the 
freedom and authority of the gospel; he will give 
them no quarter; ras notion subversive of the 
faith starts him to take the offensive; the pride 
and rebelliousness which are entrenched in the 
human mind, even within the church, are a per- 
petual summons to him. The siege of Mansoul is 
a challenge to his powers. And he emphasizes at 
the end his apostolic authority over the members 
of the church ; he will court-martial any seditious 
and disorderly person. 


* So Ignatius begins his letter to the Christians of Magnesia 
(ad Magn. i. 1) by praising ‘ the splendid order’ of their devotion 
to God (ro moAvevraxrov). Even ovvgvyos in Ph 43 may be 
equivalent to commilito. 

t Tertullian’s love of military phrases leads him to translate 
even xdpioua by an army term, donativum (de Resurr. Carnis, 
47). See below, p. 655. 

t In the opening stanza of his hymn on St. Paul (Hymni et 
Sequentie, lxvii.) Abelard compares him to such a trumpet : 

‘Tuba Domini, Paule, maxima, 
De coelestibus dans tonitrua, 
Hostes dissipans, cives aggrega.’ 


ine eters af ay IO Alec Bae a male is vividly described 

in the pseudo-Aristotelian undo (399>), which i 

later than the NT. eat ee 
e battering-ram was twice used against Jerusalem, b 

Pompey. (Ps. Sol. ii. 1) and by Titus (Josephus, BJ vr. 2 3) 

These siege-machines are discussed and described in Justus 

Lipsius, Poliorceticén (Amsterdam, 1605), bk. iii, 


Hardly any passage is so vivid with military allusions, ex- 
cept the description * of the Christian armour in 1 Th 58 and 
Eph 610f, The former |reference to faith and love as the 
coat of mail, and the hope of salvation as the helmet of the 
Christian, implies (1) that faith in God and mutual love are a 
unity, and that, instead of requiring to be protected, they form 
the real protection of the Christian character against the moral 
dangers that threaten the church in the last days; they are 
ours to be used, not to be admired or laid aside as too good and 
delicate for contact with the rough world. (2) What protects 
the vital centre of the Christian life is hope of the future salva- 
tion which is imminent; this is a Christian addition to the 
OT imagery which St. Paul probably has in mind ; to lose hope 
is to lose everything. He is saying metaphorically what is put 
otherwise in Lk 21% (‘ when these things begin to happen, look 
up and raise your heads; for your release is not far distant’). 
In Eph 61°F. the details are much enlarged, and the supernatural 
opponents are brought into the foreground. ‘Be strong in the 
Lord and in the strength of his might; put on God’s armour 
[best description of the Roman wavorAéa in Polyb. vi. xxiii. 2 f.] 
so as to be able to stand against the stratagems of the devil’ [as 
the inspirer of heresies—cf. 414—and persecutions]. The devil, 
I say, ‘for we have to struggle, not with blood and flesh but 
with the angelic Rulers, the angelic’ Authorities, the potentates 
of the dark present, the spiritual forces of evil in the heavenly 
sphere.t © take God’s armour ft [a military phrase; cf. 
Jth 143; Jos. Ant. xx. 110, etc.], that you may be able to 
make a stand upon the evil day and hold your ground by over- 
coming all the foe. Hold your ground, tighten the belt of 
truth [which keeps everything in its place] about your loins, 
wear integrity as your coat of mail, and have your feet shod 
with the stability § of the gospelof peace ; aboveall [‘ the Roman 
mavorAia consists first of all in the shield ’—five feet by two and 
a half (Polybius)], take faith as your shield, to enable you to 
quench all the fire-tipped darts || flung by the evil one, put on 
salvation as your helmet,{/ and take the Spirit as your sword’; 
t.e., the writer adds, ‘the word of God ’—the idea. being, aj 
parently, that an apt and ready memory of Scripture would 
form an effective means of counteracting and defeating evil 
suggestions (cf. the use of the OT by Jesus in His temptations). 
The long passage closes by an appeal for prayer ** as a further 
means of success in the Christian conflict. With prayer there 
is (v.19, eis rovTo aypumvovrres) the suggestion, though it is no 
more than a suggestion, of alertness, as of a sentry on duty; 
this is also hinted at in other semi-military passages like Ro 1312 
and 1 Th 56, but the most direct allusion to the divine sentinel 
is one which occurs in Ph 47 (‘ God’s peace shall keep guard over 
your hearts and minds in Christ Jesus’)—a thought echoed by 
Francis Thompson in ‘A Fallen Yew’ : 


‘The hold that falls not when the town is got, 
The heart’s heart, whose immuréd plot 
Hath keys yourself keep not ! 


Its keys are at the cincture hung of God ; 
Its gates are trepidant to His nod; 
By Him its floors are trod.’ 





* Like Wis 517f-, it is modelled on the description of the Divine 
Warrior in Is 5917f, but, unlike Wis., it applies the imagery 
to the individual saint. The details of the armour, in Roman 
days, are discussed in bk. iii. of Justus Lipsius, De Militia 
Romana (editio ultima, Amsterdam, 1604, with illustrations). 

t The difficulty of this phrase, év rots emrovpavio.s, led to the 
Syriac (pesh.) v./. drovpaviors, and also to the idea (Chrysostom, 
Theodoret, etc.) that the words meant, ‘our struggle is for 
(possession of) the heavenly sphere.’ Origen, in his 11th Homily 
on Joshua (110), explains that perfect Christians like St. Paul 
fight against the spirit-forces of demons, whereas the immature 
Christian has still to fight against flesh and blood (i.e the 
passions). 

t t.e. be fully equipped—a metaphorical use, already popular 
(e.g. Tacitus applies \the simile to an orator [Dial. 32], and 
Philostratus to the serious arguments of a philosopher [Vita 
Apoll. vi. 16]). The Roman confessors (Cyprian, Epp. xxxi. 5) 
apply this text to themselves, as they await martyrdom in 
A.D. 250 during the Decian persecution ; they are being trained 
by Christ as an army in their prison, before being called upon 
to meet the foe in the open, ¢.e. in martyrdom. 

§ Plutarch says that Marcus Cato ‘showed himself effective 
with his hands in battle and sure and steadfast of foot’ CM. 
Cato, i.), i.e. he never slipped and so failed to get in his blows. 
Officers usually wore leather boots ; ordinary soldiers had thick 
a sandals. : 

he mvpofdAa mentioned by Plutarch (Camillus, xxxiv.). 
Cf. Livy’s description of the phalacton oh at the siege = 
Saguntum: ‘ etiamsi haesisset in scuto, nec penetrasset in 
corpus, pavorem faciebat, quod, quum medium accensum mit- 
teretur, conceptumque ipso motu multo majorem ignem ferret, 
arma omitti cogebat, nudumque militem ad insequentes ictus 
peal (xxi. 9). The metaphor of repelling darts is used by 
eneca in the last paragraph of the 58rd of his Eyistles: ‘In- 
credibilis Philosophiae vis est ad omnem fortuitam vim retun- 
dendam. Nullum telum in corpore eius sedet ; munita est et 
solida ; quaedam defatigat ; et velut levia tela laxo sinu eludit ; 
quaedam discutit, et in eum usque qui miserat respuit.’ 

“] ‘ He was covered by his helmet and breastplate at all parts 
of the body where he could be mortally wounded ’(Jos. BU vi. 88). 

** One of Tertullian’s daring metaphors, in this line, is of the 
church, as it were, besieging God by prayer (‘ad deum, quasi 
manu facta, precationibus ambiamus orantes’ [A poi. 39)). ° 
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The military allusions in the Pastoral epistles 
are of high importance. One is adduced to illus- 
trate the undivided attention required of a true 
evangelist and leader in the church: ‘Join the 
ranks of those who bear suffering, like a loyal 
soldier of Christ Jesus. No soldier gets entangled 
in civil pursuits; his aim is to satisfy his com- 
mander’ (2 Ti 2°-).* The special vocation demands 
absorption, and hardships are to be borne as part 
of one’s duty in the ranks (cf. Seneca, Ep. Mor. 
exx. : ‘Civem esse se universi et militem credens, 
labores velut imperatos subiit’). The writer 
might have chosen other metaphors—e.g. that of 
priests, as St. Paul does in another connexion 
(1 Co 9"5)—but he prefers the military to the sacer- 
dotal (cf., eg Servius’ comment on Verg. din. 
vi. 661: ‘Hi qui sacra maxima accipiebant re- 
nunciabant omnibus rebus, nec ulla in his nisi 
numinum cura remanebat’) figure, in order to give 
the idea of undivided attention. It is the same 
conception which Jesus sets in unmilitary language, 
in Lk 9°. The other allusion, to ‘the good fight’ 
{1 Ti 1%: ‘I transmit these instructions to you, 
Timotheus my son, . . fight the good} fight on 
these lines, keeping hold of faith and a good con- 
science’—as weapons which cannot be dropped 
without danger to life), proves afresh that orparev- 
<c6ac is practically an equivalent for living up to 
the Christian position in this world. 

It is in a Roman document, like the Epistle of 
Clemens Romanus (xxxvii.), however, that we find 
the organization and discipline of the army held u 
definitely as a pattern to the Christian church (cf. 
DAC i. 217). What St. Paul had expressed in the 
metaphor of the body and its members (1 Co 12") 
Clement puts in military language, before he 
echoes the Pauline metaphor. ‘My brothers, let 
us serve with all earnestness in our army, after 
His faultless commands. Let us consider those 
who serve our [z.e. the Roman] generals. With 
what excellent order, how readily, how submissively 
they discharge their appointed duties! Not all of 
them are prefects, nor tribunes, nor centurions, 
nor in command of fifty men, or the like, but each 
in his own rank executes the orders of the Emperor 
and the generals. The great cannot live without 
the small, nor the small without the great ;+ there 
is a blending § of all ranks and one makes use of 
the other.’ The moral is that rich and poor, wise 
and humble, ascetics, and all other varieties in the 
church must learn to render mutual help and avoid 
insubordination; the dutiful member must not 
decline to help if he is not promoted—an idea 
already put in military language by Cicero (ad 
Attic. iv. 6: ‘Immo etiam in bellum et in castra. 
Ergo erimus é7adol qui rayol esse noluimus? Sic 
faciendum est’) and still more an} by Seneca (de 
Tranquill. Anime, 4: ‘ Quid si militare nolis nisi 
imperator aut tribunus? etiamsi alii primum 
frontem tenebunt, te sors inter triarios posuerit, 
inde voce, adhortatione, exemplo, animo milita’). 

Similarly, there is quite a peta 4 tinge in the 
advice given by Ignatius to the church or clergy of 
Smyrna (ad Polyk. vi. 2): ‘Give satisfaction to 


* This text and military parallel became a special favourite 
(e.g. Origen, Princip. iv. 24, in Num. Hom. 2b, etc.), particu- 
larly when the ascetic or clerical ideal had to be defended in 
the early church. It is quoted, ¢.g., in 8th cent. Barlaam 
and Joasaph (xxxix. 351; cf. also xviii. 160: of cvvacknrai pov 
Kal TVvoTPATL@TaL). 4 

+ rhv Kadnv otpareiay. Kxadds is almost as untranslatable as 
the medieval French prud’homme, which sometimes is not very 
distant from it in meaning. 

t Cf. Sophocles, Ajaz, 159 ff. (tr. F. Storr): 

‘ Without the great the smail 
Ill could guard the city wall ; 
Leagued together small and great 
Best defend the common state.’ 


§ Perhaps a reminiscence of the fragment from the MHolus of 
Euripides, which is cited by Stobeus, Florileg. xiiii. 20. 


Him whom you serve [orpareveoGe ; cf. 2 Ti 2°], and 
from whom you receive your pay [d~wa, as above, 
Pe 654]—let none of you be found a deserter.’ 

he supreme reproach of cowardice in the OT had 
been the word of Ps 78°: ‘ The children of aren) 
being armed and carrying bows, turned back in the 
day of battle.’ Ignatius, like the early Christians, 
paar to take the contemporary illustration of 

esertion from the legions. Then he proceeds : 
‘Let your baptism remain as your shield, your 
faith as helmet, your love as spear [an item never 
mentioned in 1 Th 5° or in Eph 6*], your patient 
endurance as armour; let your works be your de- 
posits, that you may receive the arrears due to 
you.’ 

The latter allusion is to the custom of payment in the Roman 
army (cf. Grenfell, Hunt, and Hogarth, Kayim Towns and 
their Papyri, London, 1900, p. 252f.). Soldiers at the moment 
received only half of the donativa,* or bounties, awarded to 
the army on any special occasion; the other half of these 
gratuities was deposited in the bank or common purse (follis) of 
the regiment, together with any sums which the soldiers chose 
to deposit of their own accord. At the conclusion of their term 
of service they were entitled to receive these arrears and what- 
ever stood to their credit in the bank. It was their own pro- 
perty, exempt even from the patria potestas. 


The rest of the paragraph is partly an echo of 
NT allusions, with the characteristic addition of 
the word on baptism. The reference to desertion, 
a reference as old as Plato (Apol. 28 D, the famous 
refusal of Socrates to desert his post, which Epic- 
tetus [i. 9. 22f.] quotes against rash and cowardly 
suicide), had already been made by a Christian 
writer like Clement, who observes (xxi. 4), ‘It is 
right that we should not be deserters from His 
will,’ and argues that in a world where God is 
present at all places there is no escape for the 
guilty: ‘What world shall receive those who 
would desert from Him?’ None, he replies, quot- 
ing Ps 1397 to clinch his reasoning (xxviii. 2 f.). 
Unfaithfulness to God, which the Hebrew t+ had 
preferred to express in terms of the marital 
relationship, was ener y stam by the early 
church not as ‘adultery’ but as ‘ desertion’ ; there 
were exceptions to this, of course, perhaps the 
most notable being the Commonitorium of Vincent 
of Lerins, who adjures all Catholics to ‘ adhere to 
the holy faith of the holy fathers’ by proving 
themselves ‘genuine sons of mother church’ 
(xxxiii.). But Christians went more often to the 
army than to the family for metaphors to denote 
disloyalty. They could not select any term with 
more fateful associations than ‘deserter’ to con- 
vey their detestation of cowardice under persecu- 
tion. An excellent specimen of this figure is 
afforded by Commodian’s Instructiones (l., li. 
[ii. 9, 11)), and the allusions to fighting against the 
lower passions ¢ (Ro 6'*- 87 1271, Ja 4}, ete.), which 


* See above, p. 654. Tertullian translates Eph 48 : ‘dedit data 
filiis hominum, id est donativa,’ and in the Acts of Perpetua 
(i.) donativa is the Latin equivalent for xapicuara. The word 
passed into English ; it occurs in a 17th cent. Roman Catholic 
version of Damiani’s hymn ‘ad Perennis Vite Fontem’: 


‘O Christ, true soldier’s Crown, when I 
These arms shall have laid down, 
Endenized in full liberty, 
Me as Thy free-man own; 
There to receive, among the blest, 
My donative of rest.’ 


+ Philo, however, employed the military expression: ‘It is 
quite proper for the subordinates and lieutenants of God, as 
for generals in war, to punish severely deserters who abandon 
the ranks of the Just one’ (Decal. 33). So in de Gigantibus, 15, 
where he explains that the meaning of Nimrod (Gn. 109) is 
‘ deserter.’ 

t This recurs in Minucius Felix (8: ‘Quod corporis humana 
vitia sentimur et patiamur, non est poena, militia est’), but it 
had been a favourite illustration with 4 Maccabees, and also 
with Philo, e.g. in de Ebrietate, 25, where he allegorizes 
Ex 8217-19 (making the camp, where the sound of war is heard, 
to represent the body with its tumultuous, unruly passions), or 
in de Posteritate Caini, 54. In view of a passage like Ro 85-7, 
where ¢povety 7 is associated with a military allusion, it may 
be recalled that this difficult NT expression could mean ‘side 
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are equally common, as they had been in pagan 
writers (e.g. Lucretius, de Rerwm Natura, v. 43f.), 
are also illustrated finely by the same writer (liii., 
Ixiii. [ii, 12, 22]) in his verse, as well as by Clement 
of Alexandria in the prose of the Quis dives 
salvetur ? (25), although nothtng equals the extra- 
ordinary description of the battle against the flesh 
and the devil which Arnobius Junior in the 5th 
cent. addressed to a young married lady at 
the Roman court (ef. G. Morin, Ltudes, Textes, 
Découvertes, i. [Paris, 1913] 383 f.). 


Clement’s martial references are not characteristic, not 
nearly so characteristic as the nautical or musical, but they are 
sometimes striking. Thus, after describing the proclamation 
of the gospel by Christ (Protrept. xi. 116), he adds: ‘When the 
loud trumpet peals out, it musters the troops and proclaims 
war ; and shall not Christ, breathing a melody of peace to the 
ends of the earth, muster His own soldiers of peace? He has 
mustered the bloodless army of peace, by His blood and by 
the word, and assigned them the realm of heaven. The trum- 
pet of Christ is His gospel. He has sounded this trumpet, and 
we have heard it. Let us arm ourselves with the armour of 
peace.’ Then he quotes loosely from Eph 614f, putting in the 
sacramental touch of the sword-blades being dipped in the 
water of baptism to temper their edge—a touch which even 
Ignatius had not attempted in his military reference to baptism 
(ad Polyk; vi. 2: 7d Barticpa tpav pevérw ws Orda). Similarly, 
when Clement has to speak of God’s discipline, he compares it 
not only to parental training and medical treatment but to 
the military discipline of the refractory (Peed. i. 8, 65): ‘As 
the general has a good end in view and acts for the admonition 
of his subordinate officers when he imposes fines, corporal 
punishment, fetters and abject disgrace on offenders, sometimes 
even inflicting death, so that great General of ours, the Logos, 
who is in command of the universe, admonishes those who will 
not be amenable to his law, in order to release them from the 
bondage, deceit, and captivity of the adversary and overthrow 
the passions of the soul, thus conducting them peacefully to 
the sacred harmony of citizenship.’ Again, to insult or 
injure a Christian is to dishonour the Christian’s God, for ‘as 
those who maltreat soldiers insult the general, so the mis- 
handling of his consecrated ones is contumely shown to the 
Lord’ (Strom. vii. 3. 21). The supremacy of Christ is thus 
described : ‘ The Son of God never leaves his watch-tower . . - 
all the host of angels and divine beings is subject to Him’ 
(Strom. vii. 2. 5). 

Later, in the early part of the 3rd cent., Minu- 
cius Felix, the Roman lawyer, betrays a genuinely 
humanitarian view in his dialogue; he drops 
several remarks about war—e.g. about the rapa- 
cious policy of invasion and oppression which had 
built up the Roman state (25), about the frequency 
of it (‘When was there ever an alliance of empires, 
which began in good faith and ended without 
bloodshed ?’ [18]), and about the melancholy truth 
which the Greek tragedians had already noted, that 
‘in the heat of battle it is the better men who 
generally fall’ [5], but he boldly claims the Chris- 
tian martyr as the true conqueror (37). So does 
the author of 4 Maccabees (e.g. 1" 18+), which was 
a favourite book in some circles of early Christi- 
anity; but the point is different. The Jewish 
homilist reflects that the endurance of Eleazar and 
his brother as martyrs for the Torah defeated the 
tyrant by rousing the martial spirit of the Macca- 
beean fighters, whoso resented the cruelties inflicted 
by Antiochus on their patient brethren that they 
broke into successful revolt. Minucius Felix takes 
another view of the victory won by a martyr. 

‘How fair a spectacle it is to God when the Christian joins 
battle with pain, when he is arrayed against threats, punish- 
ments, and torture, when in triumph and victory he exults 
over the very. man who has sentenced him! For he conquers 
who obtains the object for which he contends. What soldier 
would not be emboldened to challenge danger under the eyes 
of his general [in de Bell, Gall. ii, 25, when Cesar was rallying 
his right wing against the Nervii, his very appearance nerved 
the troops. ‘QOuius adventu spe inlata militibus ac redinte- 


grato animo, cum pro se quisque in conspectu imperatoris etiam 
in extremis suis rebus operam navare cuperet’]? For no one 





with,’ as in Lucian’s Zeus Tragoedus (17), where Zeus observes 
that the Athenian sophist Timocles was on the side of the gods 
in the debate and championed their interests (ra yuérepa 6 
TrmokArs eppdvec kai vrepeayxer). It is more practical and real 
championship that the apostle demands, however. A further 
illustration of dpovety in this sense occurs in Aristoph. Paz, 
638 f.—a passage which exemplifies the false accusations noted 
below (p. 658). 


receives a reward before he is put to the proof; and yet a. 
general does not give what he does not possess; he can only 
glorify military service, he cannot preserve life. Whereas the: 
soldier of God is neither forsaken in pain nor put to an end by 
death.’ 

The concentration of the soldier idea upon the 
martyrs* was inevitable; in the long period of 
persecution the martyrs came to be regarded more 
and more as the fighting-line of the church against 
the devil, and, if the conception of the Christian 
life as a warfare was not reserved for them, it 
acquired, in connexion with them, an accent and 
emphasis of its own. 


Two extracts will serve to bring this out, both from the 
literature of the 2nd century. Thus, in 4.D. 177, the churches 
of Lyons and Vienne, describing the outburst of local persecu- 
tion as due to the devil, add that Christians were enabled to 
bear the brunt of the attack, because ‘the grace of God acted 
as their general against him (avrearparyyec 69 7 Cpe Tov Oeovy 
. . . and they joined battle with him’ (Eus. H# v. 1), t.e. by 
their passive resistance to the violence of the mob and by their 
adhesion to Christ in face of dreadful sufferings and threats. 
The refusal to apostatize is the weapon of the Christian, and 


his inspiration is the grace of God, which suggests and main- 
tains these tactics of defence. Then, again, Tertullian writes 
as follows in A.D. 197 to Christians who were lying in prison 
awaiting martyrdom (ad Mart. 3): ‘Granted, O blessed men 
that a prison is irksome even to Christians. We were sum- 
moned to the active service (militiam=campaigning) of the 
living God at the very moment when we repeated the words of 
the sacrament [sacramenti verba, i.e. the baptismal confes- 
sion, regarded as the Christian’s oath of fealty and allegiance]. 
No soldier takes luxuries with him on a campaign ; he goes out 
to battle not from a bedroom, but from narrow, pitched tents, 
where all sorts of hard, rough, and unpleasant experiences 
abound.’ When he turns to encourage the women, he develops 
the figure of training for the athletic games, but the male- 
Christians are reminded of their oath of loyalty to Christ as 
general, in the deadly warfare against evil. Their very har- 
mony—and Tertullian (2b. 1) pleads for this, since even martyrs 
sometimes quarrelled in those days as afterwards—is an effect- 
ive weapon of war against the devil; Satan wins a triumph if 
he can succeed in making imprisoned Christians fall out among 
themselves. 

In fact, by the 3rd cent., especially through the- 
Latin Christians of Northern Africa, the ritual 
and organization of the church began to be infused 
with military expressions. Thus, ‘burden’ in 
Mt 11° is rendered sarcina, the soldier’s load, by 
Tertullian. A term like o’cocnpuov had been used 
by Ignatius (ad Smyrn. 1), echoing the OT—e.g. 
Is 4922 621°, where Jahweh raises His standard in 
Jerusalem for men to rally round; Jesus, says 
Ignatius, was crucified ‘in order to raise an ensign 
for all ages by means of his resurrection, for his 
saints and loyal people.’ It is not far from this to 
the cognate use of vewilla, and, after the cross had 
been set upon the standards of the army by Con- 
stantine, the vogue of rpdiacov became increasingly 
popular in the vocabulary of Christian writers. 
Feretrum had been already used metaphorically by 
Tertullian, practically as equivalent to ‘trophy’ ; 
in lauding the virtues of Job (de Patientia, 14), he 
exclaims: ‘What a trophy (feretrwm) God set up 
over the devil in a man like that! What a banner 
(vexillum) did He raise over the Adversary of His 
glory, when this man, in reply to all the load of 
bad news, uttered nothing but thanks to God! ... 
And so he who worked hard for the victory of God, 
repelling all the darts of temptation by the breast- 
plate and shield of his patience, presently received 
his health of body from God’s hand.’ But words 
of still greater importance were to be taken over 
from the troops. ‘Legion’ had already become a 
popular term for a large and powerful number 
(cf. DCG ii. 23). This, however, was only the first 
of such borrowed words, and one of the least signifi- 
cant. A far more vital case was that of sacramen- 
tum. If this term for a binding promise was not 
adopted by the church on account of its apt associa- 
tions as the oath of loyalty, it was the military 

* Subsequently, from Origen onwards, upon the ascetics as. 
the real soldiers of God, and later still upon themonks. Pacho- 
mius, one of the founders of Egyptian monasticism, had been a 
soldier under Constantine, just as Loyola had been a Spanish 
officer before he founded the Jesuit order in the 16th century. 
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Pi vee of absolute devotion that certain] 
helped to popularize it (cf., e.g., Tertullian, de 
Spectaculis, 24). The troops swore individually to 
obey their general’s orders to the letter, never to 
desert, and always to be ready to face death un- 
flinchingly for the Roman State. When the 
Christian answered the questions put at baptism, 
he assumed as real responsibilities and p edged 
himself to an equally heroic allegiance (see E. De- 
backer, in Musée Belgique, 1909, pp. 147-155). So 
with statio, which meant outpost or picket duty, 
when soldiers had to keep awake and do without 
food, a more dangerous, trying, and responsible 
position than that of the ordinary sentries of the 
camp. AStationarii was one of the military meta- 
phors adopted by Judaism even. But by the 
middle of the 2nd cent. (Herm. Sim. v. 1) statio had 
begun its long career in the Christian vocabulary 
as a technical term for fasting and vigils, since 
fasts, as Ambrose (Serm. 25) afterwards explained, 
‘protect us from attacks of the devil; in fact, they 
are called stationes because by standing (stantes) 
and staying in them we repel the foes who plot 
against us.’ In Tertullian this military vocabu- 
lary * is already rooted and thriving; in Cyprian 
it is full-blown—especially the idea (see above, 
p. 656) that Christians are fighting for their faith 
under the General’s eye (¢.g., Ep. x. 2, lviii. 4, 
lx. 2, Ixxvi. 4). The bishops and clergy are the 
officers, the laity are the rank and file of the 
Christian army. On statio, Cyprian observes (de 
Orat. 19) that the term ‘is derived from the model 
of war—for we are God’s army (nam et militia 
Dei sumus),’ and (de Jejuniis, 10) ‘soldiers, 
though ever mindful of their military oath (sacra- 
ment), are still more true to their outpost duties 
(stationtbus).’ 

How far the term ‘soldier of Christ’ had become current 
even before Tertullian may be gathered from the Acta Pauli 
(DAC i. 32). The presbyter of Asia Minor who composed this 
religious historical novel tells, in the section of the ‘Martyrdom’ 
(cf. L. Vouaux, Les Actes de Paul, Paris, 1913, p. 278f.), how 
Nero’s cupbearer Patroclus confessed that he had been raised 
from the dead by ‘ Christ Jesus, the king of ages,’ after falling 
like Eutychus (Ac 209f-) from a height. ‘The Cesar answered 
(cvapaxGcis) woefully, ‘‘Then he is to rule the ages and destroy 
all kingdoms?” Patroclus tells him, “Yes, he destroys all 
kingdoms and he will live alone for ever, and not a kingdom 
will escape him.” Nero then struck him on the face and said, 
“So you fight for (crparevy) this king, Patroclus, even you?” 
“Yes, lord Cesar,” he replied, ‘“‘he raised me from the dead.” 
Then Barsabas Justus the flat-footed, and Urion the Cappa- 
docian, and Festus of Galatia, Nero’s chief men, said, “‘ We fight 
also for him, for the king of ages.” So Nero imprisoned them, 
inflicting fearful torture on them of whom he had been extremely 
fond, and ordered the soldiers of the great King to be sought 
out’ (2). When St. Paul appears, he declares, ‘Cesar, we gain 
recruits not only from your command but from the whole ‘world. 
Our orders are to refuse no one who will fight for my king.’ 
When the guard offers to let St. Paul go, instead of killing him, 
he declines: ‘I am not a run-away (dpamérns) from Christ, but 
a loyal (évvopos) soldier of the living God’ (4). Finally St. Paul 
appears after death (6) to Nero, saying, ‘Czsar, here is Paul the 
soldier of God. Iam not dead but alive,’ and threatening the 
emperor with doom. This illustrates the semi-political tinge of 
eschatology (see above, p. 653) and it brings out afresh the 
martyr-application to which reference has been already made. 
‘The noble army of martyrs’ is an English misrepresentation of 
the original ‘martyrum candidatus exercitus’ in the 4th cent. 
hymn of praise, but ‘noble’ answers to the feelings of the early 
Church towards those faithful soldiers of Christ. A 5th cent. 
hymn, attributed to Ambrose, hails them as 

‘ Ecclesiarum principes, 
Belli triumphales duces, 
Coelestis aulae milites,’ 





*The figurative element in the 2nd cent. Odes of Solomon 
(cf. E. A. Abbott, Light on the Gospel from an Ancient Poet, 
Cambridge, 1912, p. 3819 f.), so far as it is really figurative, is 
for the most part messianic and moulded upon OT patterns. It 
should not be forgotten that militia had been already used 
metaphorically of sports and exercises which involved exposure 
and hard work, as in Hor. Sat. ii. 2. 10. But even here it 
retained its military associations of severity and discipline ; it 
was the antithesis of all that was soft and effeminate. Later 
on, the term lost even this connotation and was applied gener- 
ally to the imperial service, civil as well as military. Hence 
the metaphorical use of ‘secular militia’ (Vincent of Lerins, 
Common. i. ; Jer. Ep. lii. 1). 
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They are ranked next to the apostles and the prophets; they 
are also aie at death more rapidly than the rank and file: 
of the Church militant. Titus, or at any rate Josephus (BI 
vi. 47), is sure that ‘the souls of brave men, which are parted 
from their bodies by the sword in battle, are taken up y the 
ether, the purest of the elements, and set among the stars, 
where they shine forth as beneficent daemons and _ heroes. 
friendly to their posterity.’ This is an almost exact parallel to 
the early Christian belief about the martyrs as soldiers of God 
who have died in battle, or been burned, beheaded, and flayed 
alive for their Leader. They pass immediately into glory. For: 
example, the Scillitan martyrs, on receiving their death-sentence 
and on the point of being led away to execution, thank God: 
‘To-day we are in heaven.’ The special honour thus paid to: 
the martyr in early Christian eschatology does not seem to be: 
paralleled by any corresponding feature in rabbinic eschatology. 
It is a distinctive homage offered by the Church to her champions 
in the early battles against paganism. 


This rich and varied use of military metaphors, 
however, throws no_ light upon the opinions 
cherished by the early Christians about war in 
itself. Three of the writers who explicitly oppose 
war, Tertullian, Origen, and Cyprian, are in fact 
lavish in their use of military terms. Origen, in 
his homilies on Joshua and Judges, e.g., delighted 
to allegorize the most martial passages in the. 
OT, and Cyprian did more than almost any one 
else to domicile the idea of the church as the 
army of God, with Christ as its imperator, the 
martyrs and confessors as the leaders, the sacra- 
mentum of baptism, the stationes of fasts and 
vigils, and heretics or schismatics as rebels against 
the castra det. Origen’s allegorizing of the OT 
enabled him, of course, to counter Marcion’s. 
repudiation of it as too militant for the Christian 
church. As a pacifist he uses military language, 
just as Bernard, the celibate, loved the vocabular 
and ideas of marriage—though, unlike Bernard, 
Origen did not allow the vocation in question to 
any one. Similarly, Lucretius detested war 
(i. 28f.), but he employs military figures with 
force in order to illustrate his theme (e.g. in ii. 
5f., 40f.). These illustrations from St. Paul 
onwards merely indicate the martial environment 
of the new religion within the Roman world of the 
first three centuries ; they no more prove that the 
church encouraged or even approved of war than 
the less frequent allusions to the games and the 
theatre prove that these were sanctioned by the 
conscience of the primitive Christians. Besides, 
the use of military illustrations is not confined 
to Christian writers by any means. The newer 
advocates and exponents of moral philosophy, and 
in especial of Cynicism and Stoicism, frequently 
employ metaphors culled from the Roman army to: 
adorn their semi-religious convictions. 

The disciple of Poseidonius who wrote the pseudo-Aristotelian 
treatise de Mundo about A.D. 100(?) declares that ‘God is in the 
universe as the helmsman is in the ship, the general in the 
army’ (400), the only difference being that God’s rule causes 
Him no trouble or fatigue. Seneca could compare human life 
to a campaign (‘ vivere, Lucili, militare est’ [Hp. Mor. xcvi. 3)), 
which absorbed the serious man (‘ nobis quoque militandum est: 
et quidem genere militiae, quo numquam quies, numquam 
otium, datur. ... Quidni malit, quisquis vir est, somnum 
suum classico quam symphonia rumpi?’ [7b. li, 5]); he could 
summon men to cheerful resignation under the divine discipline 
by reminding them that ‘it is a poor soldier who whines as he 
follows his captain’ (7b. cvii. 9) ; he is particularly delighted (7b. 
lix. 5: ‘movit me imago ab illo posita’) with a military simile 
of Q. Sextius, who compared the wise man deploying his virtues 
against evil to an army marshalled against an enveloping attack ; 
he insists that the moral life is promoted not by coaxing and 
subtle addresses but by such manly demands as those of an 
officer to his troops (‘in aciem ducturus exercitum, pro con- 
jugibus ac liberis mortem obiturum, quomodo exhortabitur? 
. .- Dux ille Romanus, qui ad occupandum locum milites 
misses, quum per ingentem hostium exercitum ituri essent, sic 
adlocutus est: ire, commilitones, illo necesse est unde redire 
non est necesse! Vides quam simplex et imperiosa Virtus sit’ 
[tb. Ixxxii.]), The Cynic philosopher, in Lucian’s Bidy Upaous 
(8), declares that he ‘fights like Hercules, against pleasures, not 
as a conscript but as a volunteer, his aim being to purify human 
life.’ The slave-philosopher Epictetus also draws some of his: 
most impressive appeals from the terminology of the military 
profession. Thus, after explaining that every man has a 
guardian angel or indwelling spirit (Sa(uwyv), he proceeds (i. 14): 
*You ought to swear an oath to this divine being just as the 
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soldiers do to Cwsar. These hired soldiers swear to regard the 
safety of Cesar above all else; will not you swear, and swear- 
ing keep your oath, when you have received such a number of 
great boons? And youroath? Let it be this: never to disobey, 
never to blame, never to find fault with anything he gives to 
you, never to do or to suffer against your will anything that is 
needful. Is this oath like the oath of the soldiers? Why, they 
swear to honour no one above Cesaf; you swear to honour no 
one above yourself.’ Or, again, in a passage which recalls 2 Ti 
24 even more than 1 Co 735, he observes (iii. 22. 69) that the 
genuine Cynic must not be expected to entangle himself with 
ordinary duties : ‘In the present state of things, which resembles 
an army on active service, the Cynic must be free from all 
distractions in order to serve God with his entire attention,’ 
instead of being tied down to domestic cares. Nor must you 
blame the Cynic for being a busybody (ovre mepiepyos ovre 
nodumpaypwy eorey [iii. 22. 97]), for you might as fairly say that 
‘the general is a busybody, when he is inspecting his troops, 
examining them, keeping watch over them, and punishing the 
insubordinate.’ Such allusions are scattered over his talk. The 
most sustained is the well-known paragraph in iii. 24. 31-34, 
which reiterates the conception of life as a warfare (cf. Job 71 
1414, Is 402): ‘Don’t you know that life is a campaign (orpareia 
7 xpyua éorc)? One man has to stand sentry, another has to 
go out as a spy, another has to fight. It is impossible, it is 
undesirable, that all should be in exactly the same position. 
And here are you, neglecting the commands of the general, and 
grumbling when any rather severe duty is imposed upon you. 
You don’t understand what you would have the army become, 
if it depended on you; if everybody copied you, no one would 
dig a trench, no one would put up a rampart, no one would 
keep on the alert, no one would take any risks, everybody 
would prove useless for campaigning. . . . Every man’s life is 
a sort of campaign, and it is long and varied: you must follow 
the réle of a soldier, and do everything at the nod of your 
general, divining what he wishes done, if possible—for there is 
no comparison in strength or superiority of character between 
this general and any other.’ Finally, it is possible that a 
passage in iv. 13. 5 illustrates the misconduct censured by John 
the Baptist (Lk 314). Epictetus is warning men against loose 
talk about themselves, and he clinches his advice by this refer- 
ence to contemporary life: ‘ A soldier in private dress sits down 
beside you and starts to abuse the Cesar. Then you join in, 
assuming that you can trust his fidelity because he began the 
talk. You say what you think—and then you are arrested and 
taken to prison,’ Even in the later pages of Marcus Aurelius 
military figures recur, although they are by no means so 
numerous and distinctive as we might expect, considering that 
this melancholy and self-conscious philosopher had been for 
years in command of troops. Once we do get a saying like this; 
“Be not ashamed to receive help; you are bound to do the duty 
that falls to you like a soldier when a wall is being stormed ; if 
owing to lameness you cannot scale the battlements alone, 
cannot this be managed with the help of another?’ (vii. 7), But 
in his metaphors and similes the emperor talks more of doctors 
and sailors and bees than of soldiers. His pages are a warning 
against the common idea that a man’s vocation may be deduced 
from his metaphors, or that a man invariably tends to colour 
his language by the associations of his calling. The really 
noticeable thing in this military emperor’s little book is a couple 
of disparaging allusions to war ; it is ranked (x. 9) with slavery 
and the mimes as a deteriorating influence, and (x. 10) military 
conquerors are frankly described as robbers: ‘The spider is 
proud of catching a fly, one man is proud of catching a hare, 
another of netting a fish, another of capturing wild boars, 
another of seizing Sarmatians,’ as the writer had done himself 
or was doing when he wrote this sentence. ‘Are they not 
robbers, if you look into their principles of action?’ A century 
earlier another Stoic philosopher, the Roman knight Musonius 
Rufus, had done more than write resigned commonplaces about 
the iniquity of war. With the officiousness for which the Stoics 
were sometimes blamed (see above), this eminent teacher of 
Epictetus had contrived to push himself in among the troops of 
Vitellius and Vespasian during the strained situation of A.D. 69. 


Tacitus tells us how he then ‘began to lecture the men-at-arms’ 


upon the blessings of peace and the hazards of war. Many 
jeered at him, the majority were impatient with him; some 
would have hustled him and trampled on him, had he not given 
over his ill-timed philosophizing at the warning of the better 
sort and under threats from others’ (Hist. iii. 81). Tacitus, of 
course, had no sympathy with such a move, and we should 
perhaps allow for his military sympathies in judging the 
philosopher. Still, a manlier tone breathes through the 
sentences of Demetrius of Phalerum (Stobeus, Anthol. viii. 20), 
describing how differently Courage and Cowardice speak to a 
soldier in battle-order. ‘Would not Courage bid him stay 
where he was and keep his place in the ranks? ‘But I’ll be 
wounded!” “Endure.” ‘But I'll be killed!” ‘Die rather 
than leave your place.”’ The diatribé-harangues are often 
marked by such military figures, but it is needless to quote 
further from this field. 


The prevalence of these military symbols and 
images was so widespread in the period under 
survey that it is gratuitous to refer their popularity 
and spread to any single origin. The allusions in 
the Stoic philosophers were probably derived in 
the main from the contemporary vocabulary of the 
cults. But the use of such militant expressions is 


spontaneous, especially in a military age and 
empire. As for primitive Christianity, during the 
apostolic period at any rate, the Jewish devotional 
literature might be thought more likely to have 
suggested many of the details into which, as we 
have seen, the Christians worked their parallel of 
religion and military service. With the OT and 
the later Jewish literature at hand, we might 
imagine that the early church would scarcely 
require to go far afield for suggestions of this 
kind. But their Jewish environment and their 
use of the OT are not upon the whole sufficient to 
account for the majority of the military turns of 
expression which are to be found in the earliest 
strata of their devotional literature from the end 
of the Ist cent. onwards. Occasionally an OT 
passage is employed in this connexion, as we have 
already noted. The homiletic use of the historical 
books also enriched the spiritual vocabulary with 
martial terms. Bunyan owed more to this source 
than to his brief service in the army, when he 
wrote his military allegories, and we might expect 
it to have been so with most of the primitive 
Christians. Yet a glance at the devotional 
sections of the OT—e.g. at the Psalter—reveals 
the comparatively limited use of military meta- 
phors. It is always difficult to determine whether 
an allusion to war is literal or metaphorical, for 
some of the psalms were battle-songs,* but, even 
when we set aside those which are probably literal, 
and which reflect the ordinary horrors of war, its 
havoc, its atrocities, the provocation of reprisals 
(125%), the passions of revenge and moral indigna- 
tion, the perplexities of ‘captive good and captain 
ill,’ and so forth, the remainder of the psalms’ 
allusions fall generally under the heading of God’s 
aid for men—God as a shield or fortress, God 
shooting His arrows against the foes of the good 
man, God starting up out of sleep to champion the 
defenceless, God’s mighty army of stars, angels, 
and the elements, God the conqueror riding home 
into the city after a victory, and so on. Suchis 
the scope of the Psalter’s war-metaphors. The 
armour is almost altogether God’s, not man’s. 

This is not unnatural, for the psalms are mainly the cry of an 
oppressed little community, struggling against outside pagan 
foes and godless enemies of religion within their own nation. 
They are on the defensive. Faith is besieged (Ps 3121), or 
harried. Now and then, as in a psalm like the 18th or the 
44th, a more vigorous note is struck ; the plaintive appeal for 
divine succour is exchanged for a resolute confidence that the 
army of the pious cannot triumph except by God’s help. But 


this is probably a literal expectation, in some period of revolt, 
a return to the traditional ideal of Dt 3329: 


‘Happy art thou, O Israel! 
Who is like thee ?— 
A people victorious by Yahweh, 
Who is thy shield to help, thy sword to maintain thy power. 
So shall thy enemies come cringing to thee, 
And thou shalt march over their heights.’ 


Books like Proverbs and Ecclesiastes show a 
certain fondness for military phraseology and 
illustration—e.g. Ec 3° 8° (‘there is no discharge + 
in war’) 94 9415 (siege) and Pr 18° (an instance 
of the difficulty of love ‘winning its way with 
extreme gentleness | Through all the outworks of 
suspicious pride’), 208 and 245-6 (statesmanship 
and war) 21°! (the horse) 24%4 2518 (ef. La 31%) 
30° *’_but this is not characteristic of them or 
even of the pacific Philo. He is not always 
pacific indeed. He extols the bloody punishment 
inflicted by the Levites on Israel (Ex 32%) as an 
‘immaculate slaughter, which ought to be regarded 
as the most brilliant and important of all gallant 
deeds’ (de Spec. Leg. iii. 22); it was a holy war, 
‘voluntarily undertaken for God’s honour’ (Vita 

* The same difficulty emerges in connexion with the 2nd cent. 
Christian hymn-book called The Odes of Solomon, several of 
which are drenched in a martial messianism. See p. 657. 


t J.e. no furlough. Man cannot control the wind, or stave off 
death, or get leave of absence during a campaign. 
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Mos. iii. 20). And in de Plant. i. 33f., his exposi- 
tion of Dt 20° is a realistic, sympathetic sketch of 
military methods. But the Jewish philosopher 
also indulges in martial images (see above, p. 654). 
Thus, in order to illustrate the truth that compul- 
sion to help other people is not necessarily a mark 
‘of slavery, he appeals to the business of an army 
(Quod omnis probus, 6), in which the soldiers have 
to wear heavy armour and carry loads, besides 
cutting trenches and so forth, all for the sake of 
the common good; they are under strict orders, 
but that does not make them slaves. Other war- 
like figures recur in his comments on Gn 42" and 
Jer 15” (de ane be Ling. 11 f.) and in de Giganti- 
bus (11). Still, this line of illustration is not 
Philo’s forte. Now and then quite original 
touches occur in the OT literature—e.g. in the 
magnificent picture of the war-horse (Job 3919-5 ; 
ef. Jer 8°), or in the comparison (cf. Job 10”) of 
overwhelming troubles to ‘a king ready for 
battle* (15%), or in the account of Job’s popularity 
and honour, when he occupied a position of dignity 
among his fellows, ‘and dwelt as a king in the 
army, as one that comforteth mourners’ (29%),* 
Simuar allusions are present in Sirach (e.g. spies, 
11° 14”; the blare of trumpets, 267; the beacon 
or fire-signal, 438) ;+ they are not infrequent in the 
prophets, who lived in periods of war and occasion- 
ally were stirred by the militant eschatology even 
to depict Jahweh as a redoubtable warrior, blood- 
stained (Is 63'!-) and exultant, sometimes whirling 
a monarch like Cyrus (? Jer 51™*-) as his battle-axe 
against the nations. Now and then the gnomic 
wisdom was couched in military figures (2.9. 
1 K 204, Ps 1274) like the erotic passion (Ca 6* 1). 
The ‘ bow,’ e.g., denoted the manly vigour which 
could protect itself and champion the interests of 
the oppressed (Job 297°). Nevertheless, a survey 
of the military metaphors and illustrations in the 
Jewish literature before the Christian era or con- 
temporary with the primitive Church shows that 
this source does not account for the range and 
detail in which the Christians of the first three 
centuries worked, when they drew upon war to 
body forth their religious convictions. Their 
environment in the Roman world, where the 
legions were constantly in evidence, the spontane- 
‘ous instinct which prompts ardent religious feeling 
to clothe itself in such terms, and possibly—in the 
later stages probably—the lead given by the 
mystery-religions need also to be taken into 
account in this connexion. 

For military service, as a symbol of devotion 
and an emblem of unflinching loyalty, did influence 
the mystery-religions and cults of the period + as 
well as Christianity. It is natural to expect this 
in the case of a cult like Mithraism, which was so 
popular in the army itself; probably one of its 
attractions for soldiers lay in the fact that the 
Mithra initiates were enrolled in a ‘sacred army,’ 
swearing an oath (sacramentum) when they en- 
listed in the cult, and devoting themselves to a 
campaign against immorality and mortality. 
The unconquerable god of the cult marshalled his 


* This blending of a martial and a pacific metaphor is not 
unparalleled ; cf., e.g., Ps 914 (‘He shall cover thee with his 
feathers. . . his truth shall be thy shield and buckler’) and Is 93 
(‘ They joy before thee according to the joy in harvest, as men 
rejoice when they divide the spoil’). 

+ If the reading is correct, the ‘ absent-minded beggar’ appears 
as early as Sir 2628 (‘ For two things my heart is grieved, and for 
three things wrath comes on me: a soldier [mroAeuiorjs] suffer- 
ing from poverty, wise men suffering contempt, and one who 
turns from righteousness to sin—the Lord prepare the sword 
for him!’). But the Syriac version makes a rich man out of the 
‘Greek roAcuuorjs. 

¢ The relevant texts are collected by F. Cumont in his Monwim. 
Myst. Mithra, Brussels, 1894, i. 3t7, n. 1; see, further, his Les 
Religions orientales dans le paganisme romain, Paris, 1907, p. 
xiii f. (Eng. tr., Chicago, 1911, p. xxf.), and R. Reitzenstein, 
Die hellenistischen Mysterienreligionen, Leipzig, 1910, p. 66 f. 


devotees against the powers of darkness. The 
organization of the cals was partly modelled on 
military lines; the third grade in the hierarchy 
was that of miles, according to Jerome (Ep. 107, in 
A.D. 403), who reminds the Roman lady Laeta 
that her kinsman Gracchus had only a few years 
ago destroyed the Mithreeum at Rome with all the 
images, before which (cf. ERE viii. 756) the initi- 
ates were ranked as Raven, Gryphus, Soldier, 
Lion, Persian, Heliodromus, and Father.* One 
of the ceremonies of initiation consisted in the 
solemn abjuring of a crown; the votary had a 
crown placed on his head, which he formally 
removed, saying that Mithra was his crown. 
This, according to Tertullian (de Corona, 15), 
stamped him as a Mithre miles. 

In the cult of Isis also the votaries of the 
goddess were considered to be her sacred troops; 
the initiate, as we learn from Apuleius (Met. xi. 
14-15), took a solemn oath on entering the sancta 
militia, and thenceforth belonged to the cohort of 
the goddess. It was a conception of the religious 
life which was familiar in connexion with the 
cults, long before Christianity ; Livy (xxxix. 15. 
13), ¢.g., witnesses to the use of sacramentum as a 
term for the oath taken by those who had been 
initiated into the mysteries of Bacchus, and he 
chronicles a similar practice among the Samnites 
(x. 38: ‘Et deorum etiam adhibuerant opes ritu 
quodam sacramenti vetusto velut initiatis militibus 

. . lurare cogebatur diro quodam carmine in 
execrationem capitis familiaeque et stirpis com- 
posito, nisi isset in proelium quo imperatores 
duxissent’). One factor which developed its usage 
in the religions world was probably the oath of 
allegiance taken by the subjects of Oriental 
monarchs who were regarded as-semi-divine on 
earth. Thus loyalism blended with piety, and 
military allegiance acquired a religious sanction, 
so that, per contra, the religion of the cults, 
Syrian, Egyptian, and Persian, became more than 
ever adapted to the ideas of an absolute devotion 
on the part of members to their sovereign deity. 
‘The sacred militia of the mysteries,’ says Cumont 
(Les Relig. orientales, p. xvi), ‘is simply this civic 
morality viewed from the standpoint of religion.’ 
With regard to the Isis cult, in particular, early in 
the 2nd cent.+ we come upon an invocation of Isis 
Myrionyma, a rigmarole of her various titles and 
excellences, which shows how even a female deity 
inspired this sense of adoring confidence in her 
votaries. The military aspect is repeatedly 
visible ; ¢.g. she is hailed as ‘ victorious,’ ‘ saviour 
of men,’ ‘swiftly victorious,’ ‘warlike,’ ‘warding 
off attacks,’ ‘the queen of war and rule, who easily 
destroyest tyrants by trusty counsels.’ Her 
Egyptian initiate adores her for satisfying the 
manifold needs of men and women; he has a 
religious and naive assurance that she will never 
disappoint her loyal followers. Later on, the pious 
emotions of an Isis-worshipper are described by 
Apuleius of Madaura in the llth book of his 

etamorphoses. Apuleius was an Oscar Wilde ofthe 
2nd cent. literature; an unclean brilliance shines 
from his pages, and the more devoutly he writes, 
the more we suspect him of posing. But his 
delineation of what Lucius felt and said at Corinth, 
when he was admitted to the cult, is probably a 
faithful transcript, on the whole, of the better 


* ‘Did he not,’ Jerome adds—and this should be quoted as a 
fresh proof of the military language of the early Church—‘ did 
he not send them before him like hostages and so win for 
himself Christian baptism? Paganism even in Rome is left 
desolate. . . . The standards of the soldiers have the ensign of 
the cross. . . . The ruddy, yellow-haired hosts of the Getae 
carry with them tents for churches, and perhaps they hold 
their own against us because they rely on the same religion as 
we do.’ 

+ Cf. Grenfell and Hunt, Oxyrhynchus Papyri, xi. [1915] 
190-220. 
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elements in Isis-worship. The convert is told to 
enrol himself in this holy warfare (‘da nomen 
sanctae huic militiae’ [xi. 15]), and he adores the 
goddess as his saviour from fate and sin, as 
the deity who can shut and open the lower and 
the upper worlds. B 


The moral aspirations and hopes which were expressed in this 
sancta militia of the cults, and for which the military organiza- 
tion was felt to be an extremely suitable image, were three-fold. 

(a) In the first place, a confidence in the deity, an unshaken 
faith that the divine being who presided over the cult was able 
to ensure his devotees’ triumph over the ‘slings and arrows of 
outrageous fortune,’ over the powers of darkness and immor- 
ality in this world and the terrible, mysterious dangers which 
beset the soul as it passed at death into the circles of the upper 
air or the lower world. As the Roman legions held sway over 
the world, so these initiates believed that their respective cults 
represented the dominant powers, from a religious point of view. 
The victories of the army, which were assumed to be due to the 
emperor, and which were often won by his personal general- 
ship,* symbolized the triumph of a cult-deity like Mithra, the 
‘Sol invictus,’ or like Isis, the ‘ orbis totius domina,’ ‘ victrix,’ 
‘invicta.’ For these deities were cosmopolitan in their sway. 
They claimed to control the universe. The cults breathed into 
their adherents the sense of participating in the triumph of a 
sovereign power, not of a mere local and provincial sect, and 
this is not invalidated by the fact that such a belief was more 
pious than well-based. The early Christians also put this faith 
into their martial imagery, to express their absolute confidence 
in the Lord, who would enable them to master demons with 
their onset of persecutions and heresies, and to overcome the 
fear and power of death itself. The term ‘Lord’ included 
this; the terms ‘king of kings’ and ‘imperator’ brought 
it out. 

(6) This supremacy of redeeming power, guaranteed by the 
deity, required from men a devotion and loyalty like that 
accorded by soldiers to their generals. It was a confidence 
which implied moral surrender and absolute dedication. The 
mystery-religions gave the individual a new sense of his value, 
but his personality was realized through service and self- 
sacrifice. This was the second note in the military conception 
which pervaded the cults. Toa modern the methods and aims 
do not always seem particularly moral, and they are tinged by 
superstitious elements which eventually proved their weakness. 
But as a rule the relation of the individual to the deity was 
characterized by a thoroughgoing allegiance, which made 
stringent demands upon him—demands so stringent that their 
nearest analogy was felt to be the binding tie of the soldier to 
his military superiors. In the case of Mithraism, especially, 
this tie involved a moral earnestness. It was attained through 
ritual, but ‘one of the conditions indispensable to the final 
victory of good was purity,’ + and few contemporary cults, if 
any, pressed this requirement so stringently and sharply on 
their votaries. Here, also, the martial symbolism served 
Christianity (see above, p. 659). It was accentuated by the 
fact that the sacramentum, or oath of allegiance, was supposed 
to be taken to the commander in person, and was renewed by 
all the troops on the emperor’s birthday and on the Ist of 
January every year. Eventually it was extended to civilians 
as an oath of allegiance, but technically and originally it 
denoted the army’s loyalty to its leader ; the sacramentum was 
for the campaign, and was renewed for a fresh term of active 
service under new leaders. Personal devotion to one’s leader, 
in fact, became more and more characteristic of military service. 
The general or officer could inspire and exact obedience; the 
soldier followed and fought, without asking questions. A 
modern writer puts it thus: ‘Alan was in the right trade as 
a soldier ; this is the officer’s part to make men continue to do 
things, they know not wherefore, and when, if the choice was 
offered, they would lie down where they were and be killed. 
And I daresay I would have been a good enough private ; for 
in these last hours it never occurred to me that I had any 
choice but just to obey as long as I was able, and to die 
obeying’ (R. L. Stevenson, Kidnapped, ch. xxii.). This 
absolute and unqualified devotion corresponds to the Roman 
ideal in the early centuries of the church (cf., ¢.g., Seneca, 
Ep. Mor. xcv. : ‘Quemadmodum primum militiae vinculum est 
religio et signorum amor, et deserendi nefas, tunc deinde facile 
cetera exiguntur mandanturque jusjurandum adactis, ita in his 
quos velis ad beatam vitam perducere, prima fundamenta 
jacienda sunt, et insinuanda virtus’), and it readily suggested 
the devotion of the Christian to his Lord and Leader, the 
unqualified demands made upon him for selfesacrifice and 
detachment from other ties, and at the same time the satisfac- 
tion of abandoning himself without reserve to One who would 
reward all service, who would take all responsibilities for His 
soldiers, and who was personally interestedin them. The issue 
and strategy of the campaign were His; theirs only to follow 





* As far back as the Ist cent. B.c. the military reforms are. 


said to have produced a concentration of the soldier’s devotion 
to his general ; he was detached more than ever from the ties of 
civilian life. ‘The soldier learnt to owe allegiance to the man 
who led and fed him, his affections were centred on the only 
home which he knew—the camp’ (E. H. Alton, in A Companion 
to Latin Studies2, Cambridge, 1913, p. 463). 

+ J. Toutain, Les Cultes paiens dans Vempire romain, ii. 
(1911) 131. 


where He led and do their best, unhampered by any suspicion 
or doubt * of their lives being thrown away. When Christianity 
was to be put as a religion of loyalty, in which the oath of duty 
ruled out any personal choice or preference, the army furnished 
a telling set of ideas and words. > 

(c) A third element was probably the cohesion and new sense 
of brotherhood provided by the cults at their best, though this. 
was by no means so prominent as the thought of renunciation. 
The initiates were taught to regard each other as comrades, 
fighting side by side in the ranks of their faith. A common 
religious hope bound them together. This is known to have 
been a feature of Mithraism, in theory if not in practice, and we 
might have expected it to flourish in the church. But it was. 
not so. Early Christianity on the whole preferred other 
expressions for the solidarity and: cohesion of the faithful; it 
went to the family, to architecture, or to the physical organism, 
rather than to the army, when it needed metaphors for unity ; 
‘brothers,’ ‘stones’ in a building, or ‘limbs’ in the body were 
much more common than ‘fellow-soldiers,’ though the cults. 
also used the first of these terms quite freely. : 


4, Attitude of the early church towards war.— 
We now turn to sketch the attitude of the primitive 
Christians to war and the army as realities instead 
of analogies (cf. A. Harnack, Mission and Expan- 
sion of Early Christianity?, London, 1908, i. 308 f., 
ii. 52f.). Down to the reign of Mareus Aurelius 
(A.D. 161-180) military service does not seem to 
have presented itself as a problem at all to the 
conscience of the Church; it is only during this 
emperor’s reign that indications of a difficulty are 
to se noted for the first time. But, in order to 
appreciate the situation which was now rising, we 
must glance at the preceding period, when the 
political and social conditions of the life of Jesus 
were passing or had passed away, and when Chris- 
tians were no longer in the environment of those 
to whom the words of Jesus had been spoken. A 
wider situation was emerging than that of Jews in 
a small subject province of the empire. 

During the Apostolic Age the first non-Jew to 
enter the Christian Church was a Roman officer. 
The Ethiopian treasurer of queen Candace had 
indeed been baptized previously by Philip, but he 
disappears in the south, far from any fellowship of 
the Church. On the other hand, Cornelius (cf. 
DAC i. 259), the captain of the Italian regiment 
stationed at Czesarea, comes before us definitely in 
St. Luke’s history as a convert whose case led to a 
new development of the Church’s policy. Nothing 
is said about his profession being inconsistent with 
the faith. It was the fact that he was uncireum- 
cised, not that he was in the army, that raised 
suspicion and opposition in the conservative part 
of the Church at Jerusalem. This forms a fresh 
proof, if proof were needed, that, if the gospel did 
not start by encouraging war, it certainly did not 
prohibit from the outset any connexion with the 
army as absolutely inconsistent with the faith. 
No one dreamt of any problem here, any more 
than in the case of marriage or of slavery. 

The first war undertaken by a man of God in 
the Bible was Abraham’s campaign against 
Chedorlaomer for the liberation of Lot (Gn 141+), 
in which he proved himself effective, loyal, and 
generous, both as a general and as an ally; but 
this daring exploit is not selected by the author + 
of Hebrews (cf. 11819) as an instance of his faith. 
He did not pass it over, however, from any sense 
of embarrassment, for he goes on to recount other 
military events in the story of Israel with un- 
hesitating enthusiasm, from the downfall of 
Jericho to the Maccabean struggle (115%, ‘men 
who by faith conquered kingdoms, administered 
Justice, . . . escaped the edge of the sword, from 
weakness won to strength, proved valiant in war- 
fare, and routed hosts of foreigners’). This frank 


* *Tl_y a, sous les armes, une grande dignité de vie... . I 
faut étre prétre ou soldat pour ne pas connaitre les 'angoisses du 
orn (Anatole France, Le Livre de mon amilé, Paris, 1896, 
p. 69). 

t In Sirach’s hymn of praise (4419f) the same omission is made, 
age arse martial note is frequently struck farther on (4523f- 
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recognition of the historical connexion between 
war and religion deserves to be contrasted with 
one of the most nauseous pieces of sophistry in 
Josephus, z.¢. the appeal which he says that he 
made to his fellow-countrymen at the siege of 
Jerusalem to surrender to the Romans. He 
actually advised them not to fight, on the ground 
that Israel had never succeeded in war, and that 
all she needed to do was to trust in God, if her 
cause was just—which this renegade Jew, from 
the shelter of the legions, coolly denied. In the 
old days, said Josephus to his indignant country- 
men, ‘God carried on these campaigns for our 
fathers, because they dispensed with active service 
and arms and committed their case to Him to 
vindicate. . . . Inshort, our fathers won no success 
by_war and never failed to succeed when they 
abjured war and committed all to God’ (BJ v. 386, 
390). Pacifist special pleading like this was untrue 
alike to history and to the OT. The author of 
Hebrews took a more sane view of Israel’s record, 
and included martial exploits in his list of honour. 
These achievements * are ranked in the same class 
as the martyrdom of Abel and the passive glories 
of Isaac and Joseph. It is true that the writer 
“seems with a tender instinct to avoid anything 
like stress on the exploits of warriors. Of the 
twelve persons having a share in the detailed 
expositions, David is the only warrior, and his 
character as a man of war is eclipsed by his greater 
attributes as a prophet, or declarer of the Divine 
counsels. It is yet more noteworthy that Joshua, 
who had so fair a fame, but who was only a warrior, 
is never named in the chapter, and we are simp! 
told that ‘‘by faith the walls of Jericho fell down, 
after they had been compassed about seven times.” 
But the series of four names, which are given 
without any specification of their title to appear 
in the list, are all names of distinguished warriors. 
They had all done great acts of faith and patriotism 
against the enemies of Israel—Gideon against the 
Midianites, Barak against the hosts of Syria, 
Samson against the Philistines, and Jephthah 
against the children of Ammon. Their title to 
appear in the list at all is in their acts of war.’ + 
At the same time there is not the slightest hint 
that in the people of God who live under the spirit 
-and hope of Jesus any successors of these martial 
saints were expected to arise. The promise of Dt 
316 and Jos 1° is taken out of its very militant 
setting and transformed into a word of encourage- 
ment for those who needed to be freed from 
worldly anxiety about their possessions (He 13°: 
<I will never leave thee, nor forsake thee’). The 
situation of the community to which the writer 
addresses himself was too remote from public 
affairs to suggest any difficulties about such matters 
as.the relation of Christians to the army or to any 
other function of the Empire. At this stage, 
indeed, no difficulties were felt at all. 

When we read of conflicts and wrangles in Ja 
4\t, the writert is referring to the private ani- 
mosities of Christians; he is not laying down any 
philosophy of war and its causes in the outside 
world, but simply denouncing (cf. Ps 120’, Mic 3°) 
the passions of greed, envy, and selfishness which 
stir up feuds in small religious communities. His 


* Clement of Alexandria has an admiring account (Strom. i. 
24) of the strategy of Moses as a military commander. Yet 
Clement is no panegyrist of war. One of his sumptuary rules 
is that Christians must not wear seals which have a sword or a 
bow engraved upon them, since these emblems are unsuitable 
to lovers of peace (Peed. iii. 11. 59). % 

+ W. E. Gladstone, Later Gleanings, London, 1897, viii. 126. 

t In the epistle of James the brevity and uncertainty of life 
4414) are not compared, as in Wis 512, to the flight of an arrow 
‘a8 when an arrow is shot at a mark, the air is parted and 
closes up again at once, so that men know not where it passed 
through ; so, as soon as we were born, we ceased to be, we had 
no sign of virtue to exhibit’). 


words have not the scope of the similar passage in 
Cicero 8 de Fin, i. 13 (‘ the passions are insatiable ; 
they ruin not merely individuals but entire families, 
and often actually undermine the fabric of the 
State ; from them come hatred, discord, quarrels, 
seditions, wars’) ; they belong rather to the 
diatribé class of sayings about so-called ‘peace’ 
being really a state of bitter warfare, thanks to 
the strife and aggressiveness of men (ef. the quo- 
tations in P. Wendland, Philo und die kynisch- 
stoische Diatribe, Berlin, 1895, p. 39f.). On the 
whole, we are justified in regarding Justin Martyr's 
allusions in Apol. i. 39 and Dial. 110 as no more 
than an expression of Christian antipathy to such 
aggressiveness in public and private. 

The former passage runs: ‘When the prophetic Spirit is 
prophesying what is to happen, it speaks thus: ‘ For out o/ 
Ston shall go forth the law, and the word of the Lord from 
Jerusalem, and he shall judge among the nations and rebuke 
many people ; and they shail beat their swords into ploughs and 
their spears into sickles, and nation shall not lift the sword 
against nation, neither shall they learn war any longer.” You 
can be convinced that it happened thus. For men, to the 
number of twelve, did go forth from Jerusalem into the world, 
and, although they were untrained and unable to make speeches, 
by the power of God they made it known to every race of man- 
kind that they were sent by Christ to teach all men the Word 
of God; and we, who formerly murdered each other, not only 
do not make war on our enemies but die confessing Christ 
gladly, so as not to lie or to deceive those who examine us— 
though we might indeed have practised the saying, 


“My tongue has sworn, my mind has sworn no oath.” 
It would be absurd if the soldiers you muster and enlist were 
to put life itself, their parents, fatherland, and all their kindred 
second to their confession of loyalty to you, to people who can- 
not give them any incorruptible reward, while we, who long for 
incorruption, could not endure all things in order to gain our 
heart’s desire from Him who is able to bestow it.’ 

Here we are in the middle of the 2nd cent., with 
an author who had mingled in the great world, a 
man who had grown up in the age when Trajan 
had extended the Roman Empire to its limits, and 
when Tacitus had regretfully compared his period 
with the older military opportunities which his 
predecessors enjoyed (Ann. IV. xxxii. 2f.).  His- 
torians and politicians alike saw that a military 
imperialism was the policy of Rome. But Justin’s 
holy empire is not Roman. The issue of martyr- 
dom has been also raised sharply ; there is to be 
no holy war even of a defensive character, and 
Christians are to die cheerfully rather than retaliate 
on their persecutors or abandon their convictions. * 
But there isno more than this, even when Christians 
are thus described in the Dialogue (110): ‘We who 
were filled with war and mutual slaughter and 
every wickedness have each of us throughout all 
the world altered our weapons of war, turning our 
swords into ploughs and our spears into agricultural 
instruments, and cultivating piety, righteousness, 
human kindness, faith, and hope, which we have 
from the Father Himself through the Crucified.’ 
The spirit of Jesus still controlled the church in 
which and for which words like these were written. 
The ideal was that of the Beatitudes, and Justin 
sought to have that ideal realized. Rome was at 
war with Parthia when he wrote, and fighting her 
way up into Scotland ; the disaffection in Palestine 
was to blaze up in the revolution of A.D. 161; on 
almost every frontier the empire had to hold its 
own by force of arms. But Justin steadily set his 
eyes upon the peaceful advance of Christianity, 
unarmed and non-resisting. Even yet, however, 
the question of the Christian as citizen had not 
fully presented itself to the Christian consciousness. 
The political horizon had altered and broadened 
since the days of Jesus, but the Church was still 
unconscious that its very development must, in 
the providence of God, bring it face to face with 
the problem of its relation to the Empire in more 
than a merely antagonistic or aloof spirit. 


* Contrast a passage like Sir 3518f (3980), where God is 
expected to intervene with a militant stroke. 
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A quarter of a century later Irenzus echoed 
Justin’s faith and hope from far-off Gaul. The 
bishop agreed with the apologist. He quotes the 
Isaianic prediction (iv. 34. 4) to the same effect, as 
a direct prophecy of Jesus Christ, since these 
pacific results were produced by the preaching of 
the gospel, ‘ which made such‘a change that swords 
and spears were converted into ploughs, and altered 
into sickles for reaping grain—that is, into tools 
of peace—so that eae are now ignorant how to 
fight, but when struck offer also the other cheek.’ 
Seneca had longed for the time when only farmers’ 
tools would be made out of iron (Thyestes, 930: 
‘Ferrum omne teneat ruris innocui labor’). 
Ireneus claims that Christians were already de- 
voting themselves entirely to peaceful agriculture. 
He proceeds, however, to allegorize the Isaianic 
prediction, and this is his main interest; ¢.g. the 
plough signifies the creation or first sowing of 
humanity, and the sickle denotes the ingathering 
of the elect by Christ. There is nothing in his 
pages any more than in Justin’s to betray the least 
consciousness that war as a function of the State 
seriously presented a problem to the conscience of 
the Hanah, Neither of them speaks so clearly 
and sharply as their predecessor Tatian, the bitter, 
earnest Syrian apologist, about the middle of the 
2nd century. Tatian loathes war. But his anti- 
pathy is not based on any positive statement of 
the Christian faith so much as on the associations 
of warfare with the pagan Greeks. The wars of 
the Greeks, from Homer downwards, and their 
connexion with the pantheon of Olympus, furnish 
him with shafts to wing against polytheism, and 
this is practically all that we find in the allusions 
scattered through the Oratio ad Grecos. ‘Thus, he 
upbraids the Greeks for using poetry to describe 
the battles and amours of the gods (1), sneers at 
Athena as a homicide (Schwartz omits 7 moXeuorotds 
in 8), derides the delight of Ares in war, and tells 
his pagan readers bluntly, ‘divination is an aid of 
your worldly lusts: you want to make war, and 
you take Apollo to advise you about slaughter : 
he who makes you fond of wealth is he who reveals 
to you the secret of money-making; he who stirs 
ay strife and war predicts victory as well’ (19). 
This is the standpoint of the martyr Carpus (Acta 
Carpi, ete., in TU Iv. iv. [1888] 446), who tells the 
magistrate that the devil sets wars afoot and also 
pretends to reveal the future. 

Twenty years later, c. A.D. 170, when the legions 
had conquered the Parthians and were now, under 
Marcus Aurelius, fighting among the Balkans, in 
the long campaign against the Marcomanni, the 
apologist Athenagoras happened to touch the 
subject of war. Athenagoras was a sensitive soul. 
He could not bear bloodshed, and he recoiled in 
horror from armed conflict, but his pages contain 
no direct repudiation of war or of the military 
profession. It is impossible to interpret his lan- 
guage as conveying a direct censure of military 
service. The relevant passage occurs in his Legatzo 
pro Christianis (35), where he has occasion to refute 
the widespread calumny that Christians were 
cannibals. To eat human flesh, he declares sarcas- 
tically and indignantly, you must first of all kill a 
human being. Now, who can prove that against 
us? ‘ Whocan accuse us of homicide or of cannibal- 
ism, when they are well aware that we cannot 
bear to see a man pee to death even justly?’ We 
decline to watch the gladiators in the theatre, he 
adds, since ‘our opinion is that to watch a man 
being put to death is much the same thing as 
actually putting him to death.’ This is repeated 
later by Lactantius (A.D. 260-340). It would have 
been indeed strange if the early Christians had not 
lifted up their testimony against war, as distin- 
guished pagans had done before them, from the 


peripatetic philosopher Dikearchus of Messana, 
who in the 4th cent. B.c. calculated that war 
had killed more people than all other causes of 
destruction put together (Cicero, de Offic. ii. 5), 
down to Plutarch in the beginning of the 2nd cent. 
A.D. 

Lactantius is one of those who endeavoured to set public 
opinion in the Church against the war spirit, but he (Div. Inst. 
vi. 20) carries his protest forward into a philosophic repudiation 
of war as inconsistent with the character of the just man. He 
protests that the spectators of the games, at which condemned 
criminals had to fight, were exposing themselves to a corrupting 
influence. ‘He who thinks it a pleasure to watch the slaying 
of a man, even though he has been justly condemned, pollutes 
his conscience as much as if he watched and shared a secret 
murder. And yet people call them ‘‘sports,” at which human 
blood is shed.’ He objects to all capital punishment, inflicted 
in the gladiatorial games, and concludes: ‘ When God forbids 
us to kill, he does not merely prohibit violent attacks (/atro- 
cinari), which even the public laws condemn, but warns us 
against doing what men consider lawful. Thus it will not be 
lawful for the just man to fight in the army, for his real warfare- 
is justice itself; nor to accuse any one of a capital crime, for 
there is no difference between putting a man to death by the 
sword or by a word ; what is forbidden is to put to death at all. 
Consequently, there ought to be no exception to this order of 
God ; it ought always to be wrong to kill man, man whom God 
willed to be a sacred creature (sacrosanctum animatl).’ This 
humanitarian objection to war is a favourite thought of Lactan- 
tius. He protests against the deification and glorification of 
great generals (i. 18), as if the path to immortality lay through 
indiscriminate bloodshed and slaughter. The successful military 
conqueror, he sneers, is just a multiple murderer. He bewails 
and ridicules the insane delusion that immortal fame and glory 
are to be gained by making war on one’s fellow-creatures. And 
in another passage (v. 17f.) he avows that Horace’s ‘Integer 
vite’ ode is the ideal and pattern of the just man, who would 
rather die than owe his life to the death of another human 
being. Cicero had pointed to the fact that Rome’s high spirit 
and passion for martial fame were shown by the statues in the 
capital, which were generally in soldiers’ uniform (de Offic. i. 18), 
but Lactantius was Ciceronian only in style. He shrank from 
war and force. The man who could write the pro Murena was 
no model for him in political philosophy. No early Christian is 
so Tolstoyan in his ethics as Lactantius. He refuses to allow 
any retaliation whatsoever, and he does so on philosophic 
grounds rather than upon definitely Christian principles ; his 
proofs are drawn from his humanitarian considerations rather 
se = = the case of his predecessor Tertullian, from appeals 

o the NT. 


§. Christians in the army.—The extant literature 
of the Church down to the close of the 2nd cent. 
betrays no sense of military service as incompatible 
with Christianity ; it is ieee rather than 
disparaged, when it is noticed at all. Neither 
then nor afterwards did the Church ever decline 
to baptize a soldier, or to allow him to remain in 
the army. Tertullian, writing about A.D. 197, 
proudly claims that Christians are so numerous 
that they have swarmed into every department 
of Roman life, into the army as well as into civil 
employments (Apol. 37). How can you taunt us, 
he asks the Romans (20. 42), with being parasites 
and useless members of the State, when we fight 
at your side, trade along with you, and prove 
every day of our lives that we are"no recluses? 
The language is hyperbolical, especially when he 
warns the Romans that Christians, by their sheer 
force of numbers, could wreck the State if they 
were to withdraw or to rebel. But, although the 
rhetorical bent of Tertullian always made him 
care more for emphasis than for accuracy, the 
significant point is that a Christian apologist was 
able to make this claim about Christians in the 
army, conscious that the fact could not be denied 
by his opponents, and sensible of no objection to 
it on the part of the Church. As we shall see, 
Tertullian had other private views on the advis- 
ability of Christians serving in the army; and later 
on he developed these into a rigid repudiation of 
military service as a sphere for genuine Christians ; 
but as an apologist he makes no scruple whatsoever 
about using the existence of Christian soldiers as 
an argument in favour of the Church’s claim to 
consideration at the hands of the empire. Even 
later, in his vehement protest ad Scapulam (4), he 
witnesses to the presence of Christian soldiers in 
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the legions, mentioning again, as he had already 
done in the Apology (5), the case of the 12th legion 
in A.D. 174, which, by its prayers, was believed to 
have rescued the army of eee Aurelius from a 
desperate plight. 

The Roman troops were in straits for lack of water; these 
Christian soldiers knelt down, and in response to their prayers 
God sent rain for themselves and their fellows, while thunder 
and lightning scared their enemies, the Germans and Sarma- 
tians. Sothe story ran. The legion was called after its head- 
quarters at Melitene in S. Armenia, in the neighbourhood of 
which it was recruited ; it supplied more than one martyr sub- 
sequently, and, as both S. Armenia and Edessa, which also 
supplied soldiers to it, are known to have been penetrated by 
Christianity, at least as early as the beginning of the 3rd cent., 
there is no reason to doubt that Christians did serve in its 
ranks. 

Whatever be the historical truth of the tale,* it 
was firmly believed by the early Church from the 
end of the 2nd cent. onwards (see Eus. HE v. 5), 
and for our purpose this is sufticient ; the accept- 
ance of the story proves not only that Christians 
must have been in the army but that their presence 
there did not raise the slightest sense of embarrass- 
ment or disapproval in the Church. The Paz 
Romana, within which Christianity itself was 
growing, would not have been maintained unless 
there had been pee duty-loving men at arms, 
Christians as well as pagans, who were content to 
serve in the legions with the same kind of healthy 
spirit as that which Marius expressed (Sallust, 

ug. \xxxiii.: ‘Illa multo optuma rei publicae 
doctus sum—hostem ferire, praesidium agitare, 
nihil metuere nisi turpem famam, hiemem et 
aestatem juxta pati, humi requiescere, eodem 
tempore inopiam et laborem tolerare’). 

o reliable clue either to the relative number of 
Christians in the legions or to any deduction from 
that number as to the general feeling of the Church 
about military service can be found in the many 
allusions scattered throughout the Christian in- 
scriptions. Soldiers are not often mentioned in 
the extant Christian epitaphs. But this is not so 
significant, perhaps, as it might seem to be. It 
must be recollected that soldiers fell in battle all 
over the empire, and usually on the far frontiers. 
Of all professions, the military was the least likely 
to furnish material for epitaphs in Christian 
cemeteries at Rome or in any of the leading cities 
of the empire. Death abroad, perhaps with no 
Christian comrade at hand, perhaps with no 
epitaph beyond the ‘sed miles, sed pro patria’ 
muttered in pride and regret, was a frequent end to 
the Christian soldier’s career. This must be taken 
into account in estimating the comparatively infre- 
quent notice of the military profession in the cata- 
combs andelsewhere. Besides, the worldly calling 
of a Christian is by no means universally inserted in 
his epitaph. Many a soldier may have been buried 
without a word being set up to S peucoath his pro- 
fession. And this omission need not have been 
due to a sense of disapprobation or shame. In the 
presence of God SOelal Hstitigiiona were often re- 
garded as beneath notice; a modesty or reverence 
in the survivors forbade such secular positions 
being perpetuated in the memory of men. The 
grave of a slave was not always marked by the 
addition of ‘slave’ to the name of the departed, 
and the same would apply to soldiers. 

Another technicalregulation must have restricted 
for a time the number of Christians in the legions. 
Although the ancient practice of admitting only 
Roman citizens to the army had been relaxed, no 
slaves were allowed into the ranks ; the penalty of 
death was inflicted upon any who managed to 

* Probably, as A. C. McGiffert observes (on Eus. HE v. 5. 1), 
‘the whole legion prayed for deliverance to their respective 
deities, and thus quite naturally each party claimed the victory 
for its icular gods.’ #.g. an Egyptian soothsayer was 
supposed to have brought about the miracle by his incantations 
to Hermes. Of. Renan, Marc-Aurele, Paris, 1882, p. 273 f. 
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make their way into the coveted service. Military 
service was still, in one sense, a privilege; there 
were obvious reasons, a8 Juvenal’s sixteenth satire 
shows, why not only officers but men were glad to 
embrace the army as a profession, for it held out 
to some a life of adventure and economic independ- 
ence and it opened up to others an avenue leading 
to considerable social and political influence. The 
exclusion of the slave,* except in dire cases of 
emergency, and even of the freedman, naturally 
ruled out a considerable percentage of Christians. 
This ought not to be forgotten in any attempt to 
estimate the possible numbers of Christians in the 
legions. The majority of Christians were by no 
means all Roman citizens; that is, they were not 
qualified to serve. Besides, the recruiting system 
did not sweep in even the non-slave classes of 
Christians automatically. The conscription only 
required a certain number, as a rule, in order to 
keep the legions up to their full strength; the 
legions were not large, in proportion to the popula- 
tion of the empire,t+ and any one whose name was 
drawn could (from Trajan’s reign onwards) provide 
a substitute, if he chose and could afford it. The 
voluntary principle was in force under the empire 
(‘plerumque voluntario milite numeri supplentur,” 
Dig. XLIX. xvi. 5). It is only in a modified sense 
that we can speak of conscription being the means 
of recruiting for the Roman army. Consequently, 
if a Christian was in the army, he was usually 
there of his own free choice—unless, of course, he 
had been in the service before he became a Chris- 
tian at all. Even under the empire the Romans 
were not a nation under arms. Military service 
still retained its associations of privilege ; no doubt, 
the possession of a certain income involved liability 
to serve in the legions, and this was irksome to a 
certain number, but they could sometimes gain 
exemption—indeed they were eventually allowed to 
buy exemption ; and on the other hand there were 
many freedmen and others whose anxiety to join 
the army enabled the State to enrol them even 
although, on the strict principles of the older law, 
they were disqualified. Furthermore, the sons of 
legionaries tended to adopt their father’s profession, 
and this was particularly true of the period after 
Septimius Severus, when regular marriage was per- 
mitted in the army. 

This two-fold fact, that no Christian slaves could 
enter an army which was primarily reserved for 
Roman citizens (cf. DAC i. 93), and that even 
other Christians were not regularly pressed into 
the service, helps partly to explain why, during 
the first century and a half of the Church, the 
problem of war never became a serious matter for 
Christians. But, when their number increased, 
when converts were made in practically all ranks 
and vocations of life throughout the Roman world, 
the difficulties of military service began at last to 
be realized. Primarily, they met men. who were 
in the army when they became Christians. A 
private or officer had then to consider his position, 
once the scruple had been voiced. Ought he to 
remain? Should he not withdraw from so com- 
promising a profession? The rigorist party in the 
Church seems to have considered it his duty to 
leave the legions without any hesitation. But 
the conditions of military service prevented any 
Church-discipline from being enforced as easily as 
on civilians at home ; not all the Christian soldiers 
were rigorists, and for various reasons it was diffi- 


* Digesta, xurx. xvi. 11: ‘ab omni militia servi prohibentur.’ 
There is an interesting illustration of the strictness with which 
the authorities excluded slaves, in Trajan’s letter to Pliny 
(Ep. x. 82). 

+ Hardly more than about 320,000 men, as a rule (cf. W. T. 
Arnold, The Roman System of Provincial Administration3, 
Oxford, 1914, p. 113). Eventually barbarian serfs were allowed 
as vicarit, or substitutes. 
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cult to agree with this cut-and-dry principle. Had 
not St. Paul told Christians to remain in the call- 
ing and position in which they were converted 
(1 Co 7%)? Did not that apply to soldiers as well 
as to slaves? The question might be asked soph- 
istically, but it was also asked quite seriously. 
Clement of Alexandria, ¢.g., assumes this position 
without the least hesitation. His argument 1s 
(Protrept. x. 100): ‘Practise farming, we say, if 
you are a farmer, but know God as you till your 
fields; sail away, if you are fond of sea-faring, but 
call upon the heavenly Pilot; if the knowledge 
[i.e. of the gospel] has come upon you in the army, 
listen to the General who gives orders that are 
righteous.’ The implication is that the soldier is 
to be pious where he is, like the sailor and the 
farmer. What makes this remark all the more 
significant is that Clement feels no need of arguing 
the point; he was stating the normal Christian 
principle. Besides, what were Christian soldiers 
to do if they left the ranks, perhaps after years of 
service, when they were more or less incapable of 
taking up a new profession? Were they to forgo 
the valuable retiring allowances which they would 
earn at their discharge? And, even if they wished 
to leave the army, was that feasible? The law 
recognized only two exits—disease which incapaci- 
tated a man from active duty, and an honourable 
discharge at the end of his sixteen, twenty, or 
twenty-five years of service. Desertion was the 
ugly and ominous name for the conduct of those 
who forsook the eagles upon any other plea. 

It is premature to speak of a ‘rigorist party’ 
even in the days of Marcus Aurelius, when Chris- 
tian soldiers were serving freely in the legions, but 
from the remonstrances and taunts of the pagan 
patriot Celsus (170-185), which we overhear in 
the pages of Origen (c. Cels. vill. 73f.), it is fairly 
obvious that he had met Christians who were 
already holding back from military service. He 
gives no hint as to their reasons. All that con- 
cerns him is the fact, and he deplores it as a lover 
of the Empire. He cannot understand these con- 
scientious objectors. Their attitude is all the 
wo1se because it professes to be religious. To him 
it is part and parcel of the pusillanimity which 
characterizes these skulking, contemptible, super- 
stitious sectarians. Celsus was an earnest Epi- 
curean, as Lucretius had been before him, but he 
is as devoted to the Empire as the poet had been 
indifferent, and he endeavours to overcome the 
apathy of Christians. He quotes from Homer’s 
Iliad (ii. 205) to base a sound principle of govern- 
ment and order; there must be one strong royal 
hand. Then he turns to Christians and tells them, 
‘if everybody were to do as you do [t.e. abstain 
from military service and loyal, patriotic self- 
sacrifice], there would be nothing to prevent the 
king from being left quite alone and forlorn, and 
the affairs of this earth would fall into the hands 
of the wildest and most lawless barbarians.’ At 
the same time this antipathy to the army was by 
no means universal among Christians, for, as we 
learn from the stories of the 12th legion (see above, 
p. 663) and of the Acta Pauli, which probably 
were put into shape during the reign of Marcus 
Aurelius, soldiers belonging to the Church not 
only served in the legions but were occasionally 
persecuted. 

6. The problem first raised.—The next half- 
century, however, z.e. from the end of the 2nd 
cent. to the middle of the 3rd, was to witness a 
slight change, or rather an oscillation of feeling, 
and the first to voice it was the very Tertullian 
who had formerly appealed to the army as proving 
the existence and spread of Christianity within the 
Empire. Both he and Origen after him are the 
protagonists of the extreme section in the Church 








which now frankly disavowed the military pro- 
fession. Froude declares that he and Hurrell were 
told by their oldest brother that they might. begin 
to think for themselves, if they saw Newman and 
Keble disagreeing. Did the divergence of opinion 
between contemporary leaders like Tertullian 
and Clement set the rank and file thinking for 
themselves on the question of war? Perhaps it 
did. At any rate, scattered cases occur of Chris- 
tians either refusing to join the army or throw- 
ing down their arms for conscientious reasons. 
Whether these incidents were due to the literary 
propaganda of the two pacifist writers, and if so 
how far, we cannot tell; in one case, at least, the 
recalcitrant recruit declares that no one had in- 
stigated him.* The point is that a certain feeling 
of dislike to the army was in the air, among some 
circles of Christians, and it is important to notice 
the reasons put forward by this serious fraction of 
the early Church. ; pe 

Lord Acton said that he would never write in 
the Rambler upon unworthy conciliation or viru- 
lent controversy. Tertullian in his day wrote of 
both, especially of what he considered the former. 
He came to regard all the State service, military 
and civil, as an unworthy combination of faith and 
idolatry ; public work was too equivocal ; neither 
an official nor an officer could keep his position 
without compromising his Christian religion, and 
Tertullian had no patience with any one, clerical 
or lay, who asserted that these professions were 
compatible with a true faith. It is significant 
that several of the ‘ pacifist’ writers, from Tatian 
onwards, were or became eccentric and heretical. 
So it was in Tertullian’s case. After writing his 
Apology, he had gradually identified himself with 
an extreme position on various points, which 
finally drew him over to sympathy with the 
Montanists. Theologically, the change did not 
make him much less orthodox ; in fact, his great 
contributions to the doctrines of Christology and 
the Trinity, which date from this later period, are 
unspoiled by Montanist aberrations. It was not 
so, however, in the field of ethics. His opposition 
to what he considered the laxity of the Catholic 
Church made him an ultra-puritan, and the idea 
of a Christian serving in the army now became 
anathema to him. 

He gave sweeping and brilliant expression to this view in two 
tracts, de Coronat and de Idololatria. They are specimens of 
his special pleading at its best—or at its worst. A noble spirit 
of devotion to Christ is blended with a fanatically anti-social 
bias, and a number of the arguments are not only scornful but 
quite fantastic. The de Corona was written after news had 
reached Carthage of an incident involving a Christian soldier. 
When Septimius Severus died at York in 211, during his 
campaign in Britain, the emperors Caracalla and Geta sig- 
nalized the new reign by presenting the troops at Lambesa in 
N. Africa with a largesse, or donativum. Each legionary 
received this, coming forward for the money with the usual 
crown of laurel on his head, a ceremonial badge of respect for 
the State deities of the army and the empire. One soldier, 
however, violated the etiquette of the proceedings. He carried 
the crown in‘his hand, and was promptly arrested for this 
breach of discipline. He explained that as a Christian he could 
not wear a crown, and, abjuring military service, was im- 
prisoned before being executed. Apparently this was quite 


an exceptional case. His action was blamed as rash and idle 
by his fellow-Christians, within and without the army. But 





* Maximilianus (see below, p. 669). When the proconsul asks, 
“Quis tibi hoc persuasit?’ he replies, ‘Animus meus, et is qui 
me vocavit.’ 

t Gibbon (Decline and Fall of the Roman Empire, ch. xv.) 
holds that ‘by the mention of the emperors (Severus and 
Caracalla) it is evident that Tertullian composed his treatise 
de Corona long before he was engaged in the errors of the 
Montanists.’ Recent research has proved that this is not 
evident ; the earlier date, prior to A.D. 198, is no longer tenable. 
At the same time, if the de Pailio (ch. 5) is an_ early com- 
position, Tertullian even when he wrote his Apology must have 
had some private views about military service which did not 
agree with the normal church view of which he was at that 
time, for apologetic reasons, the trenchant spokesman. There 
is a full discussion of his attitude to war in C. Guignebert, 
Tertullien, Paris, 1901, p. 189 ff. 
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‘Tertullian, on hearing of it, heartily approved. Here is a true 
miles gloriosus,* he cried—a soldier whose glory is in God! 
Here is a man who will not sell his Lord for money! To the 
objection that there was nothing in the Bible to prohibit a 
Christian from wearing a chaplet of flowers, Tertullian can only 
answer sophistically that this prohibition is one of the excellent 
customs which have grown up in the Church, excellent because 
flowers are meant to be admired or smelt or carried in the hand 
but not worn on the head, which would be unnatural! You 
never read of bishops or saints being crowned with flowers! 
Only pagans wear such crowns, pagan deities like Isis, and 
pagans who seek thus to honour their idols. The laurel is 
sacred to Bacchus and ea Besides, Christ is the head of 
the man (1 Co 113f), and He was only crowned with thorns! 
The head should be kept sacred to Him, who will crown it one 
day with the crown of life eternal (15). Such is the kind of 
pleas which, in all seriousness, Tertullian advances in defence 
of this soldier’s refusal to wear a laurel crown. But he goes 
further. Not only issuch a crown inconsistent with Chris- 
tianity, for a Christian must not touch the symbols of idolatry, 
but the military profession (11) itself is tabued, because (i.) the 
sacramentum, or oath of loyalty, which a Christian takes to his 
Lord, supersedes and invalidates any other sacramentum ; (ii.) 
when Jesus said, ‘He who uses the sword shall perish by the 
sword’ (Mt 2652), He made it unlawful for a disciple to use the 
sword at all; (iii.) if a Christian cannot go to law (1 Co 67), 
much less can he, as a son of peace, go to battle ; (iv.) if he is 
not allowed to avenge injuries done to himself (Ro 1219), he 
cannot consistently take part in imprisoning or torturing or 
punishing his fellow-creatures; (v.) the military calling inter- 
feres with the regular practice of his religion—e.g. he may 
have to do sentry-duty on the Lord’s Day, or to stand sentry 
over pagan temples. The mixture of real and fantastic objec- 
tions becomes bewildering at this point. Tertullian, e.g., asks 
how a soldier can hold a spear, when Christ’s side was pierced 
by a spear, or allow himself to be raised from sleep by a 
trumpet, when he hopes to be raised from death by the last 
trumpet! But there are deeper notes in the appeal for severing 
all connexion with so compromising a place as thecamp. He 
admits that the case of men converted when they are already 
in the army is a special case, like that of the soldiers who came 
to John the Baptist or of the centurions in the gospels and Acts 
of the Apostles; still, once soldiers have accepted the faith, ‘a 
man must either quit the service, as many have done, or 
absolutely refuse to do anything contrary to God (and yet 
neither course is permissible, according to military law), or 
finally he must suffer death for his God, as a civilian Christian 
has also to dot in terms of his loyalty. Military service will 
not hold out to him any prospect of impunity in the matter of 
sin, or immunity from martyrdom. A Christian is never any- 
thing but a Christian, no matter where he is. The gospel is 
one and Jesus is the same Jesus, who will deny every one who 
denies God and confess every one who confesses Him, who will 
save the life that has been lost for His sake and on the other 
hand destroy the life which has been valued over against His 
name. In His eyes the civilian (paganus) believer is just as 
much a soldier [z.e. of Christ] as the pagan [paganus—a play 
on the double meaning of the term] soldier is no soldier [t.e. of 
Christ]. There can be no plea of necessity, in the region of 
faith; those for whom the one thing needful is to avoid sin 
have no plea of necessity for sinning.’ And so on. It isa 
radical assertion that Christians have no right to enter the 
army, and that Christians within the army must risk death 
jtself in order to maintain their faith against the most trivial 
association with pagan religion.§ In fact, Tertullian shuts out 
the profession of arms as well as philosophy from the Christian 
religion. The vexed question of military service primarily 
turns, for him, upon the polytheistic and idolatrous practices 
which were bound up, more or less directly, with the entire 
fabric of Roman civilization. They met the Christian in almost 
every branch of trade as well as in a profession like education 
and in the pleasures and intercourse of social life ; as we might 
expect, therefore, Tertullian takes up this problem again in the 
de Idololatria, where he handles it with an equally paradoxical 
and uncompromising vigour, refuses to hear of any bowing in 
the house of Rimmon, reiterates that Christianity is a holy war 
against idolatry, in which the catechumen at baptism takes the 
sacramentum, or oath of fealty, to his divine Imperator, and 
(19) rules out the army even more drastically than in the de 
Corona. ‘The question is, whether a believer can take to 
military service, and whether one can be admitted into the 





* Cyprian borrowed this epithet and applied it to the martyrs 
(Ep. xivi. 2: ‘Magis militibus gloriosis et bonis congruit intra 
domestica castra consistere’). 

+ This had been an old difficulty for the Jews, under the 
Hasmonzans (cf. 1 Mac 229-41), for, as nothing could be carried 
‘on the Sabbath, to carry arms was held by some to violate the 
strict law of the Sabbath. At the request of Hyrcanus, Dola- 
bella and Mark Antony exempted Asiatic Jews on this very 
ground (Jos. Ant. xiv. 223-230) in 49-42 B.c. Cf. JB ii. 123. | 

t ‘Quod aeque fides pagana condixit ’—paganus being equiva- 
lent to non-military or civilian. In the Christian vocabulary of 
the 4th cent. paganus thus came to mean all who did not 
belong to the real ‘ army,’ t.e. tothe Church. _ 

§ His language (see above, p. 659) seems to imply that the 
votaries of Mithra in the Roman army were exempted from 
wearing crowns, and that the similar religious scruple of 
Christians ought to be recognized—or at least that Christians 
should maintain it. 


Christian faith who belongs to the army either as a private * or 
as a menial servant who is not obliged to take part in sacrifices 
or capital punishment. The divine oath of loyalty (sacra- 
mentum) and the human have not a thing in common, there is 
no affinity between the standard of Christ and the standard of 
the devil, between the camp of light and the camp of darkness ; 
one soul cannot serve two masters, God and Caesar. ‘‘ Moses 
carried a rod [like the centurion’s vitis or wand]? Aaron wore 
a Clasp [like the soldiers on their shoes]? John was belted with 
a leather girdle? Joshua the son of Nun led an army? The 
people [of God] made war?” To talk thus is to trifle! How 
can people make war, how can they even do military duty in 
times of peace, when God has deprived them of their swords? 
For, although soldiers did come to John and receive instruc- 
tions on their duty, though a centurion did have faith (Mt 819), + 
the Lord subsequently disbanded every soldier when He dis- 
armed Peter (Jn 181),’ 

In this last sentence Tertullian argues that John 
the Baptist’s regulations were not final. John the 
Baptist met soldiers at the opening of his mission, 
and he died by the hand of a soldier—a ozexov- 
Adrwp, as Mark notes (Mk 67), 2.¢. a gendarme, 
one of the non-commissioned officers called by that 
name, who were sometimes employed as execu- 
tioners (cf. Seneca, de Ira, i. 16) as well as in the 
capacity of couriers. Their domineering and 
tyrannical conduct to provincials, when they were 
a) poe on police-duty, was the fault that John 
had rebuked (cf. W. M. Ramsay, Bearing of 
Recent Discovery on the Trustworthiness of the 
NT, London, 1915, p. 316f.). But, according to 
Tertullian, John’s mere prohibition of this was 
not the last word ; Jesus had excluded a Christian 
even from being a just omexovkdtwp. This is a 
fairer view than the disparagement or even the 
sweeping rejection of John which many other 
extremists within and without the Church advo- 
cated — e.g. the Manicheans of a later day 
(‘Manichaei Johannem aperte blasphemare con- 
suerunt,’ Aug. c. Faustum, xxii. 74). But it was 
far from general in the Church. Tertullian’s con- 
temporary, Clement of Alexandria (Ped. iii. 12. 91), 
denied that it was John, and only John, who 
spoke: ‘The Lord gives by John to soldiers the 
command, ‘‘Be content with your pay.”’+ The 
belief in inspiration must have told seriously 
against any exegesis which, for however high an 
end, depreciated even a word like that of Lk 34. 

The Isaianic prediction, for which there are 
striking parallels in Plutarch’s Vita Nume (20) 
and in the discussion of the relative merits of 
agriculture and the army by Maximus of Tyre 
(Diss. xiii. f.), lent itself so naturally to allegoriz- 
ing that we are not surprised to find it elaborated 
by Origen (c. Cels. v. 33), in the same sense as 
Irenzus, a century earlier. He does insert Aoyixds 
before payalpas and vBpiorixds afterwards, as though 
he allegorized the weapons of war into rhetorical 
devices and sophistical harangues. But the con- 
text indicates that the literal sense of the predic- 
tion was not forgotten by him. Later on, in vii. 
26, he makes his point clearer. There is this 
ditference, he says, between the Mosaic polity and 
the Christian, that the Jews could not maintain 
the former if they accepted the gospel ; ‘for Chris- 
tians could not follow the Mosaic law in destroy- 
ing their enemies or those who were condemned to 
be burned or stoned for having transgressed the 
law ; the very Jews are unable, much as they 
desire to do so, to carry out the punishments 
ordered and enjoined by the law.’ Origen sees a 
providential purpose in the removal of the Jewish 
state; it removes from the Jews the need and 
opportunity, which had been essential to them in 


* The militia caligata really included not only privates but 
soldiers up to the rank of centurions. ; 

t The first time that miozis is mentioned in Mt. | : 

t There is a striking parallel in the instructions given by 
Josephus to his armed force of Galileans, to avoid quarrelsome- 
ness and to be satisfied with their rations (cuveBovAevoy mpos 
pndéva pare modcuelv wy’ aprayy modvvey Tas XeEtpas, aAha 
oKnvovy Kara 7d mediov apKovpevous Tois cavTay Eepodtors [Vita, 
244), 
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OT ages, of maintaining their national existence 
by force of arms. ‘To have deprived them of the 
right of making war on their enemies and of fight- 
ing for their country and of executing or in some 
way punishing adulterers, murderers, or persons 
guilty of similar crimes, would have been to expose 
them to sudden and utter destruction, whenever 
their enemies attacked them ; for in that case their 
very law would have crippled them and prevented 
them from resisting their enemies.’ Origen admits 
that war is vital to nationality, and so he rejoices 
that nationality no longer exists for the Jews. He 
cannot of course imagine that it could exist for 
Christians either.* Tertullian had no positive 
notion of the state in his Christian ethic. Origen 
betrays a slight consciousness of this problem, but 
as yet, while the political conditions had begun to 
alter the focus assumed in the NT, they had not 
developed sufficiently to enable any satisfactory 
view to be propounded. Christians do not spread 
the gospel by force of arms, and they do 
not form a nation in the ancient sense of the 
term. This is all that Origen can say. But the 
further question arises, Have Christians, as 
citizens of the Roman empire, any duty of loyalty 
which obliges them to fight in the legions on 
behalf of their empire? Are they to enlist volun- 
tarily or to obey the orders of the recruiting- 
sergeant, when their names are called? It is clear 
that some hesitation had been felt on this point. 
As we have already seen, Celsus had urged Chris- 
tians to rally to the help of the emperor, for the 
maintenance of justice and order against the 
barbarians, and in viii. 73f. Origen meets this 
tacit criticism of political indifference among 
members of the Church. 

We Christians, he argues, help the State by being good men, 
by putting on the panoply of God (Eph 61), and also by offer- 
ing prayers for kings and authorities, as the apostle enjoined 
(1 Ti 21-2), ‘The more pious any one is, the more serviceable 
he is in support of those who reign, more serviceable than 
soldiers who sally forth to fight and slay as many of the enemy 
as they can. Besides, when the opponents of the Faith bid us 
do battle for the common weal and slay men, our answer is 
this : ‘‘ Among yourselves the priests at certain shrines and the 
attendants of your gods keep their hands free from bloodshed 
for the sake of the sacrifices, so that they may have unstained 
and pure hands to offer the appointed sacrifices to those whom 
you consider gods. Even when war comes, you do not make 
the priests serve in the ranks. Well, if that is a reasonable and 
laudable custom, how much more so, that while the rest of men 
are fighting, these persons [t.e. Christians] should serve as 
priests and ministers of God, keeping their hands pure and 
wrestling in prayer to God for those who are fighting in a 
righteous cause and for a righteous king, that all opposition to 
righteous agents may be crushed.” { Also, as we vanquish by 
our prayers all the demons who stir up war and the violation 
of oaths and disturbances of the peace, we thus prove of more 
help to kings than those who take up arms. Besides, we do 
take part in public affairs, for from a righteous life we offer up 
prayers, conjoined with ascetic discfpline and meditations 
which instruct us to scorn delights instead of being carried 
away by them. We fight for the king better than any one else. 
We do not take up arms along with him, even though he 
presses us, but we take arms on his behalf, raising a special 
regiment of religion (iSvov orpardmedov evceBetas) by means of 
our supplications to God. If Ceises wants us to fight on behalf 
of our country as well, let him know that we do so fight. And 
our fighting is not for the purpose of being noticed by men or 
of winning vain glory, for our prayers are in secret, in the inner 
life, ascending as from priests on behalf of our fellow-citizens. 
Besides, Christians render more help to their countries than 
other men, for they train citizens and teach piety towards the 





* When Ulfilas came to translate the OT for the warlike Goths 
in the latter half of the 4th cent., he is said by Philostorgius 
(HE ii. 5) to have left out the books of the Kings, ‘since they 
are merely a story of military deeds, and since the Gothic 
tribes, who were particularly fond of fighting, required to have 
their militant passions checked rather than spurred on to war- 
like exploits.’ 

t Including, as we learn from Arnobius (adv. Gent. iv. 36), 
prayers for the army. 

t Ifa Roman had taken this seriously, he might have allowed 
the exemption of the Christian clergy, for the same reason as 
not only pagan priests but rhetoricians, philosophers, and 
physicians were not obliged to serve against their will. The 
notion of all Christians being priests would not have been 
intelligible to him, 


supreme Deity.’ This course of reasoning would naturally have 
seemed evasive to Celsus, and he would have been still more 
disappointed with the plea (viii. 68f.) that the wild barbarians 
would not bring Roman civilization to ruin, because, if they 
were converted to Christianity, they would make excellent 
citizens, law-abiding and humane. Origen recalls the predic- 
tion of Zeph 37-13, but he is not very certain about its meaning, 
though he actually brings it forward in all seriousness against 
the remark of Celsus that any wholesome agreement between 
the barbarians and the Romans was in the last degree unlikely. 

Origen, in fact, falls back upon fatalism. He 
propounds a holy experiment, which had no rela- 
tion to the moral order or to the actual situation 
of the empire. He declares that, if the Romans 
would all accept Christianity, their prayers would 
enable them to overcome their foes—or rather, he 
adds, they would not require to fight at all, since 
the divine power which promised to save five cities 
for the sake of fifty just men would be their safe- 
guard. One can imagine how chilling and unreal 
these airy excuses would sound to Roman patriots 
who were celebrating with a glow of enthusiasm 
in A.D. 248 the thousandth anniversary of the 
founding of Rome.* Besides, to suggest disarma- 
ment as the only alternative to militarism was. 
worse than folly to any serious citizen of the 
Empire in the 3rd cent. ; it suggested an bot d 
conscience. But the plea of Celsus was as muc. 
beside the point as Origen’s answer. Neither dealt 
with realities. When Celsus asked Christians to. 
serve in the army, he did not realize that the 
religious rites associated with military and civil 
service were a genuine ienbtine hocks to Chris- 
tians. He forgot, as Renan (Mayc-Auréle, p. 370.) 
says, that in upholding the established religion he 
was asking Christians to agree to absurdities greater 
than those which he attacked in Christians them- 
selves. Celsus had an Epicurean’s healthy scorn 
for superstition and a Roman’s inability to see 
how any religion could be real or reasonable apart 
from nationality. Both of these traits prevented 
him from doing justice to Christianity. Origen’s 
main position is sound, but then he weakens it 
by letting himself be drawn off into doctrinaire 
opinions and speculations about politics. It is 
true that in one passage he incidentally (c. Cels. 
iv. 82, Philocalia, xx. 9) appears again to admit 
that war in certain circumstances might be justi- 
fied for non-Christians. He has been speaking of 
bees, which obey a sovereign and engage in wars. 
‘Perhaps,’ he adds, ‘the so-called wars of the bees 
suggest how just and regular wars (if such must be- 
—el wore déo1) should be prosecuted by men.’ But 
this is an obiter dictum, although, as we have just 
seen, he contemplates Christians praying for a 
righteous cause and army. 

So far as the straight issue went, Origen answers. 
Celsus on this point with a blunt ‘ Non possumus’ ; 
he is not so defiant as Tertullian, but he is equally 
decided. The reasons added to his decision are. 
less convincing ; they remind us too vividly of the 
ingenuous philosophy of war which his fellow- 
Alexandrian had propounded two centuries earlier. 
Philo’s ee scheme of things (de Prem. et Pen. 
15-16) divides the enemies of man into two classes, 
animals and human beings. Wild beasts are our 
natural enemies (rods pvcer roheulous) ; war against 
them has no ending, for their nature is alien to- 
ours. The only prospect which Philo sees of any 
improvement in man’s relations to the beasts—and 
it is a dim prospect—lies in the taming of the 
human passions ; ‘ isit not silly to imagine that we 
can avoid injury from wild beasts external to us, 
when all the while we are training the wild beasts 
within to awful savagery? Hence, we must not 
give up hope that, once our wild passions of the 
soul are subdued, animals also will be broken in.’ 


_™ For this dating of Origen’s treatise see K. J. Neumann, Der 
romische Staat und die. allgemeine Kirche bis auf Diocletian, 
Leipzig, 1890, pp. 265-273. 
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In this way Philo hopes further that the wars of 
man against man will be ended; once the wild 
beasts are overcome by human gentleness and self- 
command, men will feel ashamed to pursue wars 
of aggression which make them lower than the 
brutes.* ‘It will seem most disgraceful if venom- 
ous, carnivorous, unsociable, and _ ferocious 
animals have become on good terms with man, 
and if man himself, who is naturally gentle, and 
endowed with a sociable and harmonious disposi- 
tion, is truculent and bent on destroying his fellow- 
creatures.’ For an idealist like Philo to write in 
such terms was harmless, if it was useless. His 
dream compromised nobody. But, when Origen 
talked about the possibility of the barbarians 
becoming Christians, at a time when Rome was 
face to face with the wild Goths on the northern 
frontiers, he forgot that there is a time and a 
season for seen Barta even for dreaming dreams. 
To suggest, as he did, that the barbarians were not 
really so dangerous as Celsus had made out was to 
run the risk of giving Roman citizens a false and 
poor impression of Christian sagacity, to say 
nothing of Christian loyalty. Tertullian’s out- 
burst was less likely to do harm; it was meant 
for Christians. But Origen’s utterances would 
reach the outside public more readily than his 
predecessor’s. 

The second of the great African fathers ad- 
mired Tertullian and on this point agreed with 
him. Cyprian, in A.D. 246, invites his friend and 
fellow-rhetorician Donatus (Zp. i. ‘ad Donatum,’ 
6) + to look at the state of the world: ‘roads ren- 
dered impassable by brigands, seas infested with 

irates, wars waged on every side with the bloody 

orror of camps, the world drenched with inter- 
necine bloodshed (mutwo sanguine), and murder—a 
crime, when committed by an individual—a virtue 
when committed wholesale. Impunity is claimed 
for crimes not because they are free from guilt 
but because of the large scale of their cruelty.’ 
There is a tinge of sentimental melancholy and 
weariness of the world in these words penned 
amid the charming ease and quiet of his gardens at 
Carthage. But Cyprian’s position amounts to a 
discouragement of war in general. He has no 
room forit inhis scheme of things. Half a century 
later the trenchant African objection to war was 
repeated by Arnobius of Sicca (i. 6), from whom 
Lactantius may have learned his pacifism as well as 
his rhetoric. Arnobius claims, however, that wars 
have abated in the Empire since the coming of 
Christ, though he insists that Christians ‘would 
rather shed their own blood than stain their hands 
and conscience with the blood of other people.’ 
One of the points which he makes later (vii. 12) is 
the absurd situation created by two nations at war 
sacrificing to the same gods for victory. Whatare 
the poor gods to do? To side with each, time 
about, or with neither? But he uses this illustra- 
tion to bring out the futility of imagining that 
the divine favour can be influenced by human offer- 
ings, not to emphasize the incongruities of war 
and religion. either Cyprian nor Arnobius nor 
even Lactantius and Athanasius,t however, dinted 
Christian opinion like Tertullian and Origen. 

* Seneca (Ep. Mor. xcy.) also holds up animals in order to 
shame men out of their pugnacity and militarism. ‘We forbid 
homicide and individual slaughter. What of wars and the 
“‘slorious” crime of slaying nations? . . . Man, the mildest of 
beings, is not ashamed of rejoicing in a fellow-man’s blood, or 
of waging wars and handing them on to posterity to wage, 
when even dumb, wild beasts are at peace among themselves. 
. .. Man, a sacred thing to man, is now killed in sport and 
jest.’ The entire passage agrees with the pleas of Lactantius 
(see above, p. 662). 

+ He addresses Donatus in military terms: ‘Tu tantum quem 
iam spiritalibus castris militia coelestis signavit’ (15). 

{ In the de Incarn. Verbi Dei (50-53) he attributes war to the 


machinations of demons, and, as these are being routed by 
‘the faith of Christ and the sign of the Cross,’ the prediction of 


7. The pressure of the problem.—Yet the dint 
was neither deep nor permanent. Fortunately for 
the early Church, the views of Tertullian, Origen, 
and Cyprian did not alter the situation. 
Tertullian and Origen, like Tatian, happened 
to be suspected by the orthodox on other 
grounds. Cyprian’s influence might have been 
expected to exercise far more influence; ap- 

arently it did not. Of the four great African 
athers, only the last, Augustine, recognized the 
sad, stern necessity of war as a sphere for Christian 
civic loyalty ; Tertullian, Cyprian, and Lactan- 
tius take the opposite position. Yet Christians 
still continued to serve in the army. Had the 
extremists succeeded in their policy of tabuing 
military service, it is very doubtful if the victory 
of Christianity in the next century would have 
been possible ; had the Church committed herself 
to an open line of disloyalty, by forbidding her 
members to join or to remain in the legions, the 
perils of the new religion would have been 
seriously increased, and Constantine would hardly 
have felt justified in raising it to the position of 
the State-religion. One of the factors of the 
Church’s triumph in the 4th cent. was that the 
Christians had made themselves necessary to the 
well-being of the Empire and proved themselves in 
deed as well as in word loyal citizens. A saving 
instinct kept the Church from yielding to the 
Gnostic and Manichzan tendency which was im- 
plicit in the fanatical anti-civic repudiation of force 
voiced by Tertullian and Origen. By the end of 
the 8rd cent. Christian soldiers were so consider- 
able an element that one of the aims of Diocletian, 
in his ruthless policy, was to purge the army of 
their presence. The fact speaks for itself. 

To it we may add, more for the sake of interest than of import- 
ance, that in the first half of the third cent. a Christian actually 
wrote on military tactics. (An incidental parallel occurs in the 
advice of Ep. Aristeas, pp. 193 f., 281, where a Jew gives Ptolemy 
Philadelphus some good counsel on military matters.) This 
was Sextus Julius Africanus, the versatile and indefatigable 
friend of Origen, who not only travelled widely in the East and 
studied science, but composed pages on subjects as diverse as 
chronology and agriculture. The recent discovery (cf. Gren- 
fell and Hunt, Ozyrhynchus Papy7i, iii. 36£.) of a papyrus con- 
taining the end of the 18th book of his Keorot 7 wapadota 
removes any reason for scepticism as to his authorship of the 
latter work. The Keoroc were, like the Stromata of Clement, a 
miscellany or encyclopedia, but of a more secular character ; 
they discussed all manner of topics from charms and medicines 
to strategy, from literary criticism to methods of warfare. 
Africanus seems to have been on intimate terms with the 
emperor, Alexander Severus; he arranged a library for him at 
the Pantheon, and his interests, theoretical as well as practical, 
were by no means confined to ecclesiastical affairs. e stood 
in the front rank of contemporary culture, and was a man of 
affairs as well as a scholar. Whether or not he had served in 
the army, it is significant that he could transcribe from his 
note-books information about matters of military science such 
as poisoning wells and provisions or the best methods of attack. 

But the 3rd cent. witnessed the rise of difficulties. 
for Christian soldiers on a serious scale, which pro- 
duced a certain reaction against the service. Some 
part of the repugnance obviously felt by Christians 
for military service may have been due to the 
fact that Mithraism was one of the favourite 
religions among the troops. From Memphis to the 
south of Scotland, from Armenia and the Balkans 
to Spain, the presence of the legions has left more 
or less distinct traces of this cult; from the 
reign of Commodus onwards, it was patronized by 
various emperors as the fawtor imperi sui; some- 
times, as under the reactionary policy of Julian, 
it was favoured actually as a counter-weight to 


Is 24 is being visibly fulfilled. Formerly the entire life of bar- 
barians ‘used to be spent under arms; their staff was a sword, 
and it was their stay in all emergencies . . . but when they 
hear the teaching of Christ, they at once turn from war to 
agriculture... and, instead of fighting among themselves, 
take arms against the devil and evil spirits, subduing them by 
self-control and by the soul’s virtue.’ It was in fear of war 
turning against themselves that the demons incited men to 
war against men ! 
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Christianity, and all this may have sharpened the 
distaste of the Church for a branch of the public 
service which was so closely identified with the rival 
and belligerent cult of Mithra. But the reasons 
for the Christian hesitation lay deeper. Some 
Christians felt (see above, p. 662) that the sixth 
commandment forbade the taking of human life at 
all, and that the soldier’s trade was no better than 
murder, This had never been the aim of the OT 
command, of course, and a man like Athanasius 
(Ep. xlviii.) frankly recognized the difference 
between murder as prohibited by the sixth com- 
mandment and the duty of the soldier to kill his 
enemies. Still, under a Christian regime which 
discouraged and had to discourage murder, it was 
inevitable that such a conclusion should occasion- 
ally be drawn. Far more serious was the difficulty 
raised by the compromising association of the Roman 
army with polytheism and the State-religion. 
These offered a real obstacle to some early Chris- 
tians, and it was on this score that the issue was 
sharply raised. The allegiance of the army was 
bound up with. a statutory recognition of the 
Emperor as the semi-divine head of the State; the 
military standards, decorated with gold and silver 
images of gods and emperors, were set up periodi- 
cally as sacra to be venerated; and altars were 
erected, from the reign of Gallienus onwards, to 
the genius of the Emperor and subsequently to the 
genius of the Roman people. Camp religion, said 
Tertullian, is nothing but a veneration of the 
standards ; the whole camp swears by them, and 
sets them up above all other gods (Apo/. 16).* The 
‘ genii of the légion,’ the ‘ genii of the cohort,’ and 
so forth, made up a military religion of their own, 
alongside of the Capitoline deities. On the other 
hand, all this ‘religious’ side of the army could be, 
and evidently was, regarded by many Christians 
as a purely formal and official business ; it was an 
unpleasant and distasteful item in the organization, 
but it could be judged fromthe point of view of 
patriotism, and many who were not Christians at 
all showed that they did not take it seriously. 
Church-parades were even then what they are 
often now. Besides, the offering up of the pre- 
scribed sacrifices was the duty of the-otticers; the 
rank and file had no direct personal share in the 
ceremony, although they tacitly assented by their 
presence on parade. And Christian officers cannot 
have been very numerous, at any rate in the 2nd 
century. At the same time, the army obviously 
was a place of special danger to the Christian who 
wished to be perfectly consistent. The situation 
was madoubésdty equivocal. The pagan Cecilius, 
in the dialogue of Minucius Felix (6), proudly 
claims that the Roman service had a distinctly 
religious accompaniment: ‘Exercent in armis 
virtutem religiosam . . . cultu religionis armati.’ 
Trouble was almost inevitable before long for 
‘members of the Church who had to face the religious 
rites of the camp in the light of what some Chris- 
tian authorities were saying about idolatry. For 
example, a Christian soldier was put to death at 
Cesarea under Gallienus (Eus. HE vii. 15) for 
refusing to offer the usual sacrifice to the emperors, 
which was required of all officers. Marinus had 
been elected to the position of centurion, but his 
election was challenged by a rival, who objected 
that Marinus could not take the honour as he was 
a Christian and therefore unable to perform the 
due sacrifice. On examination this was found to 
be correct, and the Christian forfeited his life. 
The local bishop, Theoteknus, came to him during 
the three hours given him for reconsidering his 
position, and, taking him into the church, asked 

* Germanicus cheered on his troops to ‘follow the Roman 


birds [7.e. the eagles], the special deities of the legions’ (‘ pro- 
pria legionum numina’ [Tac. Am. ii. 17]). 


him to choose between the sword at his side and the 
gospels which the bishop put before him. The 
soldier took the gospels. Once again, a case of 
voluntary death on the part of two Christian 
soldiers is chronicled in the famous inscription of 
Pope Damasus on the ee Road (ef. H. Achelis, 
in TU Xi. ii. [1894] 43f., where their later Acta 
are discussed), which commemorates the martyr- 
dom of Nereus and Achilleus; they were buried 
in the cemetery of Domitilla, the niece of Domi- 
tian. The exact date of their death is uncertain. 
But they certainly felt that their Christian faith 
was incompatible with their profession, and acted 
upon their feeling (‘conversi fugiunt ducis impia 
castra, reliquunt clypeos, faleras, telaque cruenta, 
confessi gaudent Christi portare triumphos’). In 
like manner, there were isolated cases of men 
refusing to take part in the pagan religious rites 
which the army practised. One of these is known 
to have taken place at Tangiers, where a centurion 
called Marcellus, during some ceremony of sacri- 
fice in honour of the Emperor’s birthday, suddenly 
threw off his military belt and declared that he 
was a soldier of Jesus Christ the eternal King. 
‘From this time,’ he shouted, ‘I cease to be a 
soldier of your emperors, and as for worshipping 
your gods of wood and stone, I scorn to do it; 
they are deaf and dumb idols.’ For this breach of 
discipline he was arrested and beheaded (cf. T. 
Ruinart, Acta Primorum Martyrum, Amsterdam, 
1713, p. 343f.). Marcellus suffered under Maxi- 
mian and so did the Christian soldiers of the 
Thebaic legion (i.e. from Thebais, in Upper Egypt), 
which is said to have been twice decimated for 
refusing to participate in some pagan rite; both 
officers and men died for thus incurring the charge 
of insubordination. 

Again, what were Christians in the army to do 
when they were ordered to take part in the arrest 
and even in the execution of Christian civilians 
during a persecution? This task often fell to 
soldiers. Indeed, it was one of their temptations 
to harshness and extortion (see above, p. 653). 
Christians who desired to avoid persecution could 
bribe soldiers, as Tertullian implies (de Fuga, 12: 
‘Tu autem pro eo pacisceris cum delatore vel 
milite . . . quem coram toto mundo Christus 
emit. . . . Quid enim dicit ille concussor? Da 
mihi pecuniam’). A Christian soldier would not 
be likely to take bribes from a cowardly Christian 
civilian, and it would be dangerous, if not impos- 
sible, for him to connive at the escape or exemp- 
tion of his fellow-believers. What then was he to 
do? Military discipline left the troops no alterna- 
tive but to obey such a distasteful command. And 
yet how could they as Christians participate in the 
punishment of their fellow-Christians? Eusebius 
describes one case, during the fierce Decian per- 
secution of the Church at Alexandria (HE vi. 41. 
22f.). Four or five legionaries standing beside the 
tribunal attracted the attention of the court by 
the marks of violent disapprobation * which they 
made when a Christian prisoner seemed on the 
point of recanting. Without waiting to be arrested, 
‘they ran forward to the presiding magistrate and 
confessed proudly that they were Christians.’ This 
encouraged the civilian Christians who were await- 
ing their trial. The legionaries themselves were 
executed; but, as Dionysius the Alexandrian 
bishop, from whom Eusebius quotes the story, is 
careful to add, their martyrdom was a triumph for 
their God (@pianBevorros atrovds évddtws rod Oeod ; ef. 
2 Co 2"), Half a century earlier, when Perpetua 
and Felicitas were tortured to a horrible.death at 
Carthage in A.D. 203, a humane soldier, Pudens, 
who was in charge of them was so impressed by 


* Rufinus, in translating this, expands it, in order to suggest 
that they tried by signs to encourage the hesitating vinoke. 
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their conduct that he became a Christian (Passio 
S. Perpetue, 9, 16). Whether he remained a 
soldier or not, we are not informed. He was by 
nature a kind man, like Julius the officer who had 
charge of St. Paul (see above, p. 653), but Pudens 
advanced from humane feeling to faith. He did 
not suffer with the two women and Saturus, how- 
ever. The Passio closes with Saturus, on the eve 
of his own death, encouraging Pudens to believe 
with all his heart. There is no claim made that 
he came forward to seal his confession alongside of 
his prisoners. But this infectious courage some- 
times caught up a soldier. When Potamiena, 
the beautiful girl-martyr of Alexandria, was being 
led away to be burned, e.g. (Eus. HE vi. 5), the 
Roman officer who was in charge of the prisoner 
chivalrously protected her from the coarse violence 
of the mob. In gratitude for his kindness, she 
told him that she would ask her God, after she died, 
to reward him. Shortly afterwards Basilides, the 
ofticer, declined to take one of the usual military 
oaths on the ground that he was a Christian. He 
attributed his conversion to visions of the woman 
whom he had watched dying for her Lord, and 
was beheaded for his own confession. Another 
case occurred during the Decian persecution at 
Alexandria (Eus. HE vi. 41. 16), when a soldier 
called Besas checked the riotous mob round the 
martyrs and was beheaded promptly. The proba- 
bey. is that he was already a Christian, like his 
five fellow-soldiers of the Second Trajan legion (see 
above), but the story leaves it a fair question 
whether he was not suddenly converted by the 
bearing of the prisoners. 

Another case may be selected. Writing in A.D. 
250-251 (Ep. 39), Cyprian warmly commends Cele- 
rinus as ‘ the leader in the battle of our own day, 
the foremost of Christ’s soldiers to advance (ante- 
signanus),’* a man who, although racked and 
tortured, defeated the devil his enemy by his con- 
stancy. He had prevailed, says Lucian, one of his 
Carthaginian friends (Cyprian, Hp. 22), ‘against 
the chief Snake, the quartermaster (metatorem) of 
antichrist’—the metatores (cf. Lipsius, op. cit., p. 
300f.) being the advance-party who laid out the 
camp. 

Cyprian’s comment is: ‘In the case of a servant of God, the 
glory of the wounds constitutes a victory.’ Celerinus came, on 
both sides of his family, from a military household. Not only 
had his grandmother been a martyr, but ‘his two uncles, on 
the father’s and the mother’s side, Laurentius and Egnatius, 
once fought themselves in the armies of the world, and, true, 
spiritual soldiers of God as they were, overthrew the devil by 
confessing Christ, thereby winning palms and crowns from the 
Lord.’ 


These two Christian soldiers had not renounced 
their profession. They suffered rather than re- 
nounce Christ, but at the time of their martyrdom 
they were still in the army. 

The difficulty of reconciling Christianity with 
military service also met recruits. One case has 
been preserved, which occurred in 295 in Numidia, 
where a certain Maximilianus, the son of a veteran, 
declined to enlist on the ground that he was a 
Christian: ‘I cannot fight, for I am a Christian.’ 
Militare is for him the same thing as malefacere. 
‘Non milito saeculo sed milito deo meo.’ In spite 
of all threats the youth refused to do his duty, 
and the recruiting authorities, who behaved with 
considerable patience, had no alternative except to 
order his execution for disloyalty (Ruinart, p. 340f.). 
He is reminded that there are Christians already in 
the army, but that does not remove his scruples: 
‘Ipsi sciunt quod ipsis expediat.’ 

* The antesignani were the picked men who fought in the 
front rank, originally in front of the standards (see Livy’s 
account, xxii. 5). Calvin uses the same metaphor in his note on 
1 Ti 118 (‘ militiae nomine subindicat certandum esse. _Atque 
in universum piis id convenit: proprie tamen Christianis 
doctoribus, qui sunt velut antesignani aut duces’). 


We may sum up the evidence thus. The avail- 
able data for the 3rd cent. go to prove that, if 
some Christians left or tried to leave the army, 
others found it quite possible to remain; if some 
had conscientious objections to entering the legions, 
others enlisted of their own accord. Naturally, it 
is the cases which led to martyrdom that are 
chronicled. Instances of men who suffered in the 
army or for declining to join the army come re- 
peatedly to light. But their number must not be 
exaggerated. It should be remembered that there 
was nothing to attract attention to the other class 
of Christian soldiers who, for one reason or another, 
never came up to the critical issue, who fought for 
their country either without raising the general 
question of war at all or after weighing the problem 
and deciding that a healthy conscience could not 
look at any other alternative than to serve in arms. 
How important a factor they were in the army by 
the end of the 3rd cent. may be gathered indirectly 
but decisively from the fact that they were more 
than once made the special or primary target of 
official persecution. Thus, Galerius, incited by his 
pagan mother, over-persuaded Diocletian, his col- 
league, to persecute Christians, and one circum- 
stance which whetted the older man’s wrath was 
that the presence of Christians was supposed to 
obstruct the pagan rites of divination; when some 
Christians who had to be present at the ceremony 
made the sign of the cross, the soothsayers at 
once blamed this for the failure of the rites. The 
persecution was specially directed against officers 
and the rank and file of the army (Lact. de Mort. 
Persecut. 10), who were ordered to offer sacrifice on 
penalty of dismissal from the service. At first, 
however, the attack on Christians in the army was 
not pushed home (cf. Eus. HE viii. 4); the authori- 
ties evidently found that their Christian officers 
and privates were too resolute and also too numer- 
ous to make a ruthless policy advisable. Only 
one or two cases of martyrdom occurred. But 
during the five years of the great persecution, from 
303 onwards, the army contributed its martyrs to 
the roll-call of the Church, men like Dasius the 
private, who refused to take part in the revels of 
the Saturnalia (cf. F. Cumont, in Analecta Bollan- 
diana, Brussels and Paris, 1897, xvi. 5f.), Sebastian, 
an officer in the Preetorian Guard, who was shot 
to death by archers for declining to abandon his 
religion (cf. H. Delehaye, in 76. xvi. 209f.), and 
Seleucus, either a veteran or one who had with- 
drawn from the army (Eus. de Mart. Pal. xi. 20-23), 
and who was put to death at Czsarea (further par- 
ticulars in A. J. Mason, The Historic Martyrs of 
the Primitive Church, London, 1905, p. 203f.). 
The (early 4th cent.) Acts of Callistratus (cf. F. 
C. Conybeare, Monuments of Karly Christianity?, 
London, 1896, p. 273f.) also assign to the great 
persecution under Diocletian the martyrdom of 
that saint and forty-nine of his fellow-soldiers, 
either at Rome or at Constantinople. 

‘Early in 303 the Great Persecution was begun 
with the demolition of the Church at Nicomedia : 
and there was a tall young officer looking on with 
thoughts of his own, like Napoleon watching the 
riot of June 1792.’* But Constantine was not to 
get his chance, even three years later when he 
became one of the Czesars. It was only in 311 that 
the death of Galerius gave him the opportunity of 
crushing Maxentius at the Milvian Bridge in 312; 
even then the vision of the Cross did not definitely 
stamp the victorious general or the army as Chris- 
tian, but the Christians and Constantine were 
drawing closer together, and their union was 
sealed by the final struggle with Licinius (A.D. 
323), who suddenly committed himself to a fresh 


*H. M. Gwatkin, in Cambridge Medieval History, i. [Cam- 
bridge, 1911] 2. 
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penalty of dismissal from the service. The sacri- 
fice involved in this dismissal was serious, for, when 
a veteran received his honourable discharge (honesta 
méssio), he not only received his bounty (see above, 
p. 655) but was generally made a Roman citizen, 
if he was not already enfranchised; he was also 
assigned land to settle upon as his own property. 
The mere prospect of the pay secured to him at the 
end of his service was a strong motive for adhering 
to the army, as Vegetius observes (ii. 20: ‘ Miles 
. . + qui sumptus suos scit apud signa depositos, 
de deserendo nihil cogitat, magis diligit signa, pro 
illis in acie fortius dimicat’). We are hardly sur- 
prised, therefore, to discover that some of those 
who allowed themselves to be cashiered rather 
than offer the pagan sacrifices, and who conscien- 
tiously gave up their military belts, reconsidered 
their position afterwards and by bribery regained 
their position in the army. It is their case that is 
decided by the Council of Nicza (canon xii.), which 
ordered such soldiers, who had returned like dogs 
to their vomit (an echo of 2 P 2”*)—7.e. to serve in 
a pagan army fighting against Constantine, who 
was sympathetic to the Church—to undergo a pro- 
longed penance. But no censure was passed on 
military service as such. Others were apparently 
treated with more rigour than dismissal from the 
service,* if the famous story (cf. Basil’s 19th 
Homily, ‘in Sanctos Quadraginta Martyres’) of the 
Forty Soldiers of Sebaste is to be referred to this 
period. For declining to sacrifice, they were first 
plunged in an ice-cold lake, and then tortured to 
death. These heroes belonged to the famous 
Melitene legion, which had already Christian tra- 
ditions (see above, p. 663), and it was to this legion 
that Polyeuctes also belonged, although the 4th 
cent. Acts of this military martyr (cf. F. C. Cony- 
beare, Monuments of Early Christianity”, pp. 123- 
146) yield no authentic evidence for the period of 
his death. The martyrdom of Theodore, an officer 
in high command (70., p. 217f.), is, however, 
definitely assigned to the period when Licinius 
was purging his army. Soldiers who had recanted 
under the terrible pressure of the Diocletian per- 
secution formed a special item in the problem 
which the dapsi furnished to the Church (Epiph. 
Her. \xviii. 2). 

It would be unjust to infer that the Christian 
soldiers who were not martyred were necessarily 
of inferior quality to their fellows. The Romans 
were not a persecuting people. Except on special 
occasions + of popular fury, they did not as a rule 
force the issue even on civilian Christians, and in 
the army, particularly on active service in the 
provinces, where men held together in face of a 
common enemy, there would seldom be any occasion 
or desire to throw a legionary into difficulties by 
raising the question of his religious beliefs. The 
enforcement of even an imperial edict depended 
largely on the local authorities. It was not uni- 
formly put into execution throughout the army, 
and this explains partly why some soldiers suffered 
while others seem to have been exempted. How 
far Christian soldiers even acted as missionaries of 
the faith we can only surmise. The devotees of 
Mithra in the legions certainly carried their wor- 
ship with them, and Mithreums were erected all 
over the Empire where the army had their head- 
quarters. Did Christian soldiers push the propa- 
ganda of their faith also? Was it to them, or to 
traders, that the early introduction of Christianity 

* The 18th Homily of Basil (‘in Gordium Martyrem’) is on a 
centurion who withdrew from the army rather than soil his 
faith by offering sacrifice. But he was not martyred for that. 

t Ina general persecution, e.g., like that of Decius (a.p. 250), 


soldiers as well as civilians are expressly said to have suffered 
at Alexandria (Eus. HZ vii. 11. 20). 


cent. (adv. Jud. 7)? In our present state of know- 
ledge, this is a question which can only be asked. 
Probabilities are not evidence, and there are no 
reliable data to support even inferences that might 
serve as an answer. ' 

8. The practical solution of the problem.—It is 
only upon a generous estimate of the scope of this 
Dictionary that the survey has been carried down 
even this length ; but for the sake of completeness 
a word may be added upon the final solution of 
the problem, so far as it was finally settled, for 
the early Church. The open adhesion of Constan- 
tine to Christianity, after his defeat of Licinius, 
entirely altered the focus of the problem. When 
the head of the army had become a Christian, and 
especially when he used the nails which were 
alleged to have been used for the cross to fix his 
armour (Socrates, HE i. 17: rovs fous de, of rais 
XeEpol Too Xpicroh Kara Tov cravpdv éverdynoav, o Kav- 
aravrivos NaBav .. . xadwots Te Kal mepixeparalay 
movjoas, év Tots modeuots exexpyro), a whole series of 
difficulties was removed ; theoretically, a number 
of the objections urged during the pagan regime fell 
to the ground. The army had received a semi- 
consecration. Christians were no longer exposed 
to pagan seduction in the army. A passing wave 
of reaction might alter the situation under Julian,* 
but this was temporary, and the position after 
Constantine was in the main established. The 
only scruple which Christians could now feel about 
military service was with regard to bloodshed. 
Was war, even under the auspices of a Christian 
Emperor, and in defence of the State, permissible 
or advisable for members of the Church? The 
question had reduced itself to this. Yet, at the 
same time, it was soon to broaden out; for, when 
the Church and the State were allied, their 
common interests were sometimes bound to make 
war assume the position of a holy war. 

As early as 314 a Council of the Church in the 
West seems to have been anxious to prove the 
loyalty of Christians to the army, in view of 
Constantine’s sympathies. The third canon of 
the Council of Arles runs thus: ‘De his qui arma 
projiciunt in pace, placuit abstineri eos a com- 
munione.’ The difficulty of the phraseology was 
felt at an early period, as is plain from the v.l. 
proelio, which would mean that soldiers who 
proved cowards in face of the enemy were to be 
excommunicated. But would they have lived to 
be excommunicated? The army would surely have 
dealt with them before ever the Church could. 
The canon does not refer either to this or, as even 
Hefele thought, to gladiators. It appears to be a 
repudiation of Christian soldiers who gave way 
to their scruples about war; since the Church now 
enjoyed ‘peace,’t+ under Constantine, there was 
no reason for this desertion, and all such persons 
were debarred from communion. The adhesion of 
the Church to the State is complete, on this inter- 
pretation of the canon. It is all the more likely 
that the declaration of Arles is to be read in this 


**Militiae cingulum non dari nisi immolantibus iubet’ 
(Rufinus, Eus. HE x. 33). Martin of Tours left the army 
rather than accept a donativwm before battle against the Gauls 
(Sulpicius Severus, Vita S. Martini, 4). He also used army 
discipline once to enforce the argument for celibacy. An ex- 
soldier who had become a monk desired to have his wife beside 
him, pleading that she had vowed as well as he to be a soldier 
of Christ, z.e. to abstain from sexual relations. Martin asked if 
he had ever seen women standing in the ranks of an army 
drawn up for battle. The ex-soldier blushed at the reproof, 
and admitted that this was unheard of. Well, said Martin, in 
the Christian army the soldiers must keep separate from the 
women too (Sulp. Severus, Dial. ii. 11). 

t Or, ‘in pace’ may refer to periods when no actual war was 
proceeding, and when it was less dishonourable and dangerous 
to leave the army. A Roman army in peace built bridges and 
roads, and did general repairing work, besides police-duties. 
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light, as the Western Church would be anxious at 
this period to lend its moral support to a general 
like Constantine. } 

Constantine himself acted afterwards upon a 
broad policy of toleration. He (Eus. Vita Const. 
li. 33) left it to Christian officers to decide whether 
they would be reinstated in the army from which 
they had been ejected on religious grounds by 
Licinius, or would accept an honourable discharge 
from the service. The choice lay with themselves. 
He would not force any Christian to serve against 
his will. This made it more easy for the Church 
to form a conclusion, but it did not help matters. 
The question was still left to the individual, and 
we have few data for determining how far it was 
felt to be a question at all. Now that the scruple 
about idolatry had fallen, the scruple about blood- 
shed became vital. This had always been recog- 
nized, even in army regulations; the piacular 
sacrifice or lustration of the army at the close of a 
campaign was both Semitic (see Nu 31), after a 
ruthless massacre of prisoners) and Roman—though 
W. Warde Fowler (The Religious Experience of the 
Roman People, London, 1911, p. 217) cannot find 
any trace of it except in ‘a statement of Festus 
that the soldiers who followed the general’s car in 
a triumph wore laurel wreaths ‘‘ut quasi purgati 
a caede humana intrarent urbem.”’ This scruple 
about the taint of bloodshed now appears in Chris- 
tian ecclesiastical rules. On the one hand, there 
must have been a feeling abroad in certain circles 
which led up to the attitude adopted in the later 
Canons of Hippolytus and Testament of our Lord, 
not earlier than the end of the 4th cent., which 
propound a stringent ecclesiastical discouragement 
of the army as a sphere for earnest Christians. 
The Testament is more sympathetic to teachers 
than to soldiers ; the latter are not only forbidden 
to shed blood and bidden to be content with their 
pay (cf. Lk 3%),* but, ‘if they wish to be baptized 
in the Lord, they must give up military service 
absolutely’ (ii.). In the same way, the Tertullian- 
spirit dominates the Canons of Huppolytus (13, 14), 
which prohibit a soldier from wearing chaplet or 
erown, and exclude him from the sacrament till 
he has done severe and long penance for any blood 
he may have shed. But these extreme attempts 
did not represent the normal temper of the Church, 
as is plain from their later editions: in the Canons 
of Hippolytus the sentence of the 14th Canon 
(71-73) that ‘no Christian is to go and become a 
soldier’ is qualified (74: ‘nisi sit coactus a duce’ ; 
ef. TU vi. iv. [1891] 82) afterwards by the insertion 
of the clause, ‘ unless he is obliged to do so’; that 
is, a Christian is allowed to join the army if he is 
called up by conscription, but he is not allowed to 
enlist voluntarily. The profession is discouraged 
for members of the Church, principally on the 
ground that it involves bloodshed. Similarly, in 
the later Coptic version of the Testamentwm 
Domini, the claim that a catechumen must leave 
the army before he can be baptized is omitted, 
although Christians are still prohibited from join- 
ing the legions of their own accord. 

Over against these extreme views we may set 
not only the distinctly loyalist tone of Eusebius, 
but the extreme appeal of a writer like Firmicus 
Maternus, in the middle of the 4th cent., who 
urges the sons of Constantine to root out paganism 
forcibly. The weeds which he has in view particu- 
larly are Eastern cults like those of Isis, Mithra, 
and Magne Mater, which had hitherto seemed to 
many Romans to possess the same origin and aim 


* This precedent of John the Baptist has come up so re- 
peatedly in the course of our survey that we may recall one of 
the ironies and grim coincidences of history, viz. the fact that, 
when the turbulent citizens of Florence turned to Christianity, 
they converted the temple of Mars into the Baptistery of John ! 


as Christianity itself. Firmicus Maternus regards 
them as the 16th cent. reformers regarded the 
Mass. He advocates, for the first time in the 
history of the Church, a holy war (de Errore 
profanarum religionum, 16ff.). Paganism re- 
quires a rough surgery, ‘et, si conualuerit malum, 
et ignis adhibetur et ferrum.’ ‘O Constantius 
and Constans,’ he cries, ‘most sacred emperors, 
only a little more action and the devil will lie 
prostrate, under the blow of your laws, the dread- 
ful plague of idolatry will vanish and perish ; raise 
the standard (vewillwm) of the Faith, you for whom 
the Deity has reserved this honour: raise the 
banner of the Law for men to reverence . . . may 
weal and bliss accrue to the state, because you 
have laid low the enemies’ armies amid heaps of 
slain victims. Blessed are you also, for God has 
made you participators in His glory and His will; 
and, out of kindness to the people, Christ has 
granted you with your own hands to destroy 
idolatry and demolish the shrines of the profane. 
He conquers evil spirits with spiritual arms, you 
have conquered earthly evils. Raise the trophies 
of victory . . . you have won the battle for man’s 
salvation, Christ Himself fighting in the conflict’ 
(20). Firmicus Maternus believes strongly in a 
Lord of hosts. When a Roman army in the old 
days came back from victory over foreign foes, it 
had to march through the Porta triumphalis, and 
Fowler (p. 217) suggests that this custom ‘most 
likely had as its original meaning the separation of 
the host from the profane world in which it had 
been moving.’ To Firmicus Maternus an army 
which had been putting down idolatry required no 
such purging from profane influences; its task 
had been high and holy. Yet his contemporary 
Basil, who succeeded Eusebius in the bishopric of 
Ceesarea, looked more askance at Christian soldiers. 
In the first of his ‘canonical letters’ to Amphi- 
lochius, the bishop of Iconium, he would exclude 
from communion for three full years all soldiers 
who retire when their term of service is over: 
‘Our fathers did not consider homicide in war to 
be homicide, presumably because they wished to 
make allowance for men who fought on behalf of 
chastity and true religion. Perhaps it is well, 
however, to counsel that those whose hands are 
not clean should only* abstain from communion 
for three years’ (Zp. elxxxviii. 13). He had already 
(ib. 8) discussed the difference between intentional 
and unintentional homicide, and argued that all 
attacks on other people in battle are intentional, 
since soldiers fight to kill their enemies ; such acts 
are ranked by Basil as murders, on the same plane 
of guilt as deaths caused by robbers and poisoners. 
This is the plea against war which we have already 
noticed (p. 662f.). Basil seems to have con- 
sidered it possible for soldiers to avoid bloodshed, 
but this cannot have been a common experience, 
for most of the legionaries must have seen active 
service in hisday. He himself had correspondents 
in the army. One of his short letters (cvi.) is to a 
soldier-friend, evidently high up in the service. 
‘I have learned,’ says the bishop, ‘to know one 
who proves that even in military service it is 
possible to maintain absolute love to God, and 
that one should distinguish a Christian not by his 
style of dress but by his temper of soul. It was a 
great delight to meet you, and I am now extremely 
glad whenever I recollect you.’ Basil’s ecclesi- 
astical opinion on war is coloured by his strict 
asceticism, like his objection to lending money on 
interest, and his restriction of the ordinary practice 
of discipline for the sacrament was never acted 
upon by the Church. It is significant that even 


**Only’—because intentional homicides were to be kept 
from communion for twenty years (Zp. ccxvii. 56). The soldier 
gets off with three. 
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he, however, does not venture to brand military 
service as unchristian. Asceticism led then and 
afterwards to extravagant and heretical develop- 
ments, but Basil had enough good sense to prevent 
him from declining to bracket ‘Christian’ and 
‘soldier’ together. ‘ : 

The problem of the army at this period was 
complicated by the increasing number of mercen- 
aries who were pouring into the legions. ‘The 
military spirit had almost died out among the 
Romans. Ayer since the 3rd cent. the military 

rofession had been declining in the public esteem. 

ecruits were branded on entering the service, as 
if they were slaves in an ergastulum. The aversion 
to military service appears to have been growing.’ * 
Efforts were daturally made to avert the lowering 
and paganizing of the legions. By A.D. 416 Theo- 
dosius 1. had strictly forbidden any pagan to 
enter the army ; it was to be composed entirely of 
Christian soldiers, and uncontaminated by heathen 
recruits. The ideal was ‘a lovely company’; only 
Theodosius was not a Cromwell, and the supply of 
honest and godly men was inadequate. Now, if 
men occasionally mutilated themselves rather than 
enter the army, it was natural that Christian 
scruples should also operate against the service, 
when service had become otherwise unpopular. 
The steadying verdict was given by Augustine in 
the opening of the 5th century. On this, as on 
many other points of dogma and practice, his 
opinion came to be virtually authoritative. Itwas 
not an abstract decision. He was consulted by 
some officers on the matter, among others by 
Boniface, the distinguished military governor of 
N. Africa,+ and his correspondence with them 

resents his mature opinion. Intrinsically, he 

olds, Christianity does not forbid military service ; 
otherwise, John the Baptist would not have allowed 
the soldiers to remain in the army.= Besides, 
think not only of David but of the centurions 
whom Jesus and Peter praised. In the present 
situation of mankind some must fight against the 
barbarians in defence of order and justice ; every 
one has his own gift from God, and military service 
is at least a subdivision of labour in the one king- 
dom of the Lord. He repudiates militarism; few 
writers in the early Church speak more sternly 
of the callousness, the havoc, and the senseless re- 
taliation which war may breed; war for war’s 
sake is wrong. Also, even in a just war, ferocity 
and treachery are inconsistent with a Christian 
soldier’s duty (‘ When a promise is made, it has to 
be kept even with the enemy against whom you 
are fighting’), as he tells Boniface. He would 
have heartily agreed with Seneca, who canonized 
Scipio Africanus, ‘non quia magnos exercitus 
duxit, . . . sed ob egregiam moderationem pieta- 
temque’ (Hp. Mor. |xxxvi.). He emphasizes the 
need of personal religion, in view of the many 
temptations incident to military life. In short, 
the Christian soldier now becomes a definite type, 
more definite than the evceBis orparudrys of Ac 10’. 
This attitude was widely accepted. What Augus- 
tine did was (i.) to re-affirm not only the legitimacy 
but, for certain men, the duty ake serving in the 
army, and (ii.) to suggest some of the principles 
which should determine war. He includes among 
just wars (in which, he admits, terrible suffering 
is caused [de Civ. Dei, xix. 7]) even a war for the 
purpose of humbling some arrogant power—the 
: debellare superbos’ of Vergil’s time. He assigns 


*Samuel Dill, Roman Society in the Last Century of the 
Roman Empire, London, 1898, p. 196. 

+ Cf. J. Moffatt, ‘St. Augustine’s Advice to an Army Officer,’ 
in Hap, 8th ser., xi. [1916] 409. 

{ This passage is referred to in the prayer of the (13th cent. ?) 
Benedictio novi mitlitis, the bishop blessing the sword against 
heretics, pagans, and plotters, and then bidding the recruit 
‘esto miles pacificus, strenuus, fidelis, et deo devotus.’ 





a paternal authority to the Roman State, in virtue 
of which war may be a disciplinary measure for 
the good of other peoples. But into the details 
and consequences Aa this Augustinian pees 
and moralization of war we cannot enter. The 
relevant point here is to note that Augustine’s 
opinions, expressed renee td (a) in some of his 
commentaries like the sixth book of the Ques- 
tionum in Heptateuchum, or (6) in his correspond- 
ence with Christian officers and officials, or (c) in 
the treatise c. Faustum (xxii. 74 ff.), possess a. 
significance which attaches to no individual judg- 
ment prior to himself, and for the first time present 
a considered judgment upon war from the Christian 
standpoint. They express the central good sense 
of the Church, which declines to identify Christi- 
anity with either the negation or the glorification 
of warfare. 


(a) In the commentary on Joshua (vi. 10) he claims that a 
righteous war, and a righteous war alone, justifies the use of 
stratagems and spies such as Joshua employed. ‘Righteous 
wars may be defined as wars to avenge wrongs, when a nation 
or state has to be attacked for neglecting either to make repara- 
tion for some misdeeds committed by its own citizens or to 
restore what has been wrongfully seized.’ 

(b) The correspondence with Marcellinus, the Imperial com- 
missioner, and with Boniface elaborates Augustine’s judgment 
on war from a Christian standpoint. In a long letter (Zp. 
cxxxviii.) to the former on various doctrinal and practical 
difficulties, including the question of the compatibility of the 
Sermon on the Mount with effective citizenship, he uses Lk 314 
to prove that the Christian religion did not prohibit military 
service. If all soldiers—and even citizens—would live up to 
these gospel-demands, there would be no fear of weakness to 
the State (cxxxviii. 3.15). He repeats to Boniface (Ep. clxxxix.). 
this argument from John the Baptist’s rule, and adds that war 
is only a lamentable necessity, a last resort, a means to secure 
peace, not an end in itself. ‘Peace ought to be your desire, 
war only your necessity . . . peace is never sought for the 
purpose of stirring up war, but war is waged in order to win 
peace.* Hence, even in warfare, be a peacemaker, that you 
may, by conquering your assailants, bring them over to the 
advantages of peace. .. . Let it be necessity, not your desire, 
which slays the foe in fight.’ This is a Christian replica of the 
spirit which prompted Lucan’s (ix. 199) famous praise of 
Pompey : ‘Praetulit arma togae, sed pacem armatus amavit.’ 
It is civilians who are truculent more often than those who 
have actually to fight, but Augustine knew that even generals 
needed a word on moderation in the hour of victory. When 
Boniface, after his wife’s death, had almost resolved in a fit of 
depression to quit the public service and become a monk, 
Augustine (Hp. ccxx. 3) dissuaded him, pointing out that by 
forcibly restraining the invaders of N. Africa he could render 
far better service to the Church, which would then be protected 
from these barbarian hordes. The supreme obstacle to a good 
life, as he says, is not militia but malitia, not the army but. 
iniquity. Thus Augustine not only indicates the army as a 
profession for Christian laymen,t but actually insists on 
military efficiency no less than on self-restraint in a general (cf. 
Cicero, de Offic. 1. xi. 35). A Christian soldier must regard 
his profession as a ‘gift from God,’ in the sense of 1 Co 77, and 
he must therefore use his gift to the fullest advantage for God. 

(c) It is ‘a passion for doing injury, cruel revenge, a fierce 
and implacable temper, savage fury, the lust of power, and 
things like these, that sum up what is rightly reprobated in 
war. Itis generally to punish these crimes rightly that good 
men undertake war at all and carry it on, in obedience to God 
or some lawful authority, against violent opposition.’ This had 
been, of course, the aim of the ideal Hebrew monarch; he 
wielded the sword (Ps 453-4) ‘on behalf of loyal piety, humility, 
and justice.’ But Augustine refers to a NT argument. He 
quotes: ‘Render to Cesar what is Casar’s and to God what 
is God’s.’ Then he adds, ‘And tribute money is paid for the 
very purpose of providing pay for the soldiers who are needed 
to fight. . . . The natural order of things, which promotes the 
peace of mankind, lays it down that a ruler has the authority 





* As Cicero had already urged (de Offic. 1. xxiii. 80: ‘War 
should be undertaken in such a way as to make it plain that the 
only aim is peace’; I. xi. 35: ‘Wars have to be undertaken 
simply in order to secure freedom from harm in peace, but, 
once the victory has been gained, those who have not been 
cruel and savage in warfare are to be spared ’). 6 
__t Eusebius is the first (Dem. Evang. i. 8) to assert that fight- 
ing in a just cause is dne of the secular avocations which, like 
trade and family-life, are not permissible to the apostolic spirit 
of the clergy; but he makes this remark quite incidentally. It 
is only in the so-called Apost. Canons (5th cent. ?) that the clergy 
are forbidden to take military service, and even there it is 
pluralities that are condemned (‘any bishop or presbyter or 
deacon engaging in military service and claiming to hold both 
offices, that of a Roman official and of the Christian priesthood, 
shall be deposed. For what is Casar’s is Casar’s, what is God’s 
is God’s,’ 83). 
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and ability to undertake war, while soldiers must serve in the 


execution of military orders on behalf of the common peace and 
safety. It is wrong to doubt that war is righteous when it is 
undertaken in obedience to God, to overawe or crush or master 
human arrogance. . . . There is no powér except from God 
(Ro 131), by His command or permission ; consequently a right- 
eous man who happens to be serving under even a sacrilegious 
king, is justified in fighting under his monarch’s orders ’—for, 
even when these orders are not obviously just, the responsibility 
does not lie with the soldier. Such is the argument of the 
treatise against Faustus. Ever since the fulfilment of Ps 7211 
(‘All kings of the earth shall worship him, all nations shall 
serve him’)in Christ, who is the true Solomon or Peace, ‘ Chris- 
tian emperors, putting entire confidence in Ohrist, have won 
splendid victories over sacrilegious foes who relied on the rites 
of idols and demons.’ The entire argument turns upon the 
objection raised by the Manichzans, as earlier by the Marcion- 
ites, to the use of force by the OT God. 


LITERATURE.—In 1908 Karl Kautsky published a monograph 
on Der Ursprung des Christentums (Stuttgart), a so-called 
‘historical investigation,’ in which (especially p. 384f.) he at- 
tempted to prove that Jesus had been a Messianic leader of 
revolt, who had really been put to death for His seditious and 
fanatical Galilean uprising, and that the failure of this move- 
ment led to a pacific reinterpretation of His career, which in the 
NT has replaced but not entirely obliterated the originally 
militant aspect of His gospel. The reply to this unhistorical 
restatement of primitive Christianity came from Hans Wind- 
isch in his Der messianische Krieg und das Orchristentum, 
Tiibingen, 1909. In addition to the literature already cited in 
the course of this article, the following more or less recent 
monographs on the relation of early Christians to warfare and 
the Roman army may be mentioned as specially valuable: A. 
Bigelmair, Die Beteiligung der Christen am éfentlichen Leben 
in vorconstantinischer Zeit, Munich, 1902, pp. 164-201; K. H. 
E. de Jong, Dienstweigering bij de oude christenen, Leiden, 
1905; A. Harnack, Militia Christi: die christliche Religion 
und der Soldatenstand in den ersten drei Jahrhunderten, 
Tubingen, 1905: P. Batiffol, essay in the volume of collected 
essays entitled L’Eglise et la Guerre, Paris, 1913; some pages 
(pp. 24-28) in E. Le Blant, Les Persécuteurs et les martyrs 
auz premiers sitcles de notre ere, do., 1893, as well as in his 
earlier Inscriptions chrétiennes dela Gaule, do., 1856, i. 81-87; 
J. B. Mullinger, art. in DCA ii. 2028-2030; and H. B. Work- 
man, Persecution in the Early Church, London, 1906, pp. 181-188. 
The European war has naturally produced a crop of pamphlets 
and studies, which occasionally discuss the early Church’s 
attitude to war in general, but seldom to any scientific profit; 
the large majority, whether written by pacifists or by patriots, 
suffer from an unhistorical imagination, and for the most part 
discover evidence for conclusions already formed. C. W. 
Emmet’s essay on ‘ War and the Ethics of the NT,’ in The 
Faith and the War, London, 1915, is a notable exception. 


JAMES MOFFATT. 
WASHING.—See LAVER, PURIFICATION. 


WATCHING.—If waiting (g.v.) rather points to 
the expectation of a specific experience or event, 
watching indicates a general attitude of alertness 
on the part of the Christian believer, in view of 
actual or imminent tests of his spiritual life. It is 
a favourite word of our Lord (ypryopéw, Mt 244 4 
2513 9G 38. 40. a1, Mk 13% 1454. 37. 58 Lk 19237- 39), 
employed in inculcating the duty of vigilance 
(frequently combined with prayer) in regard either 
to the sudden day or hour when the Son of man 
shall arrive or to some actual crisis or trial (especi- 
ally the agony of Gethsemane), or as a preparation 
for some impending temptation. In Ac 20*! it is 
found in the exhortation by St. Paul to the elders 
at Miletus, in view of the apostasy that has taken 
place or may be repeated under the influence of 
‘fierce wolves.’ The duty of alertness as opposed 
to a slack or somnolent spirit is proclaimed in 1 Th 
58, 1 Co 161%, Col 42 (where J. Moffatt, The New 
Testament, a New Translation®, London, 1914, p. 
252, translates the verb ‘maintain your zest for 
prayer by thanksgiving’), 1 P58, Rev 3* 316%. With 
these may be compared a passage in Ignatius, ad 
Polyc. i. 3, where the duty is pointed by reference 
to the dkolunrov qzvetua of the Christian. In two 
of the above cited passages (1 Th 5§ and 1 P 58) the 
verb ‘to watch’ is combined with vidw, ‘to be 
sober,’ which in 2 Ti 45 and 1 P 47 is translated in 
AV as ‘be watchful’ or ‘watch’: vigw means, 
however, to be temperate or sober (originally, to 
abstain from wine) and conveys the sense of calmness 
or coolness prepared for any emergency and aris- 
ing out of abstinence from what will excite rather 
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than the more general self-control of éyxpdreva and 
cwppoctvy. 

To sum_up, watchfulness or watching indicates 
that the Christian is alert or vigilant, in order to. 
defend himself against a spiritual foe or to be pro- 
perly prepared for any surprise or sudden change: 
in his circumstances, and above all in order that 
his fellowship with God in prayer may be undis- 
tracted and efficacious. R. MARTIN Pope. 


WATER (i5wp).—In the NT, after the Gospels, 
water is nearly always used in a figurative or 
symbolical sense. 

4. The words employed by Christ in Ac 15 seem 
to echo Mt 34, Mk 18, Lk 3!6, Jn 153. Water was 
the element in which John baptized his penitents, 
and the best that he had; but he was profoundly 
conscious of its inadequacy, and eagerly expectant 
of an altogether different kind of baptism, to be 
introduced by the Messiah. It has been contended 
that the rvedua dyov and the rip which he desired 
were the sweeping wind and the destroying fire of 
judgment (so, ¢.g., A. B. Bruce, EGT7, ‘ Matthew,’ 

ondon, 1897, p. 84), but it is more likely that 
what he longed for was the life-giving breath and 
the purifying fire of the Messianic era. If we 
must not read into his words the Pentecostal and 
similar experiences, we need not eliminate from 
them the highest prophetic ideals. When Christ 
confirms His forerunner’s distinction between bap- 
tism in water and baptism in the Holy Spirit (Ac 
1°), He certainly regards the latter not as a blast 
of judgment but as the supreme gift of Divine 
grace ; and Peter, who ‘remembered the word of 
the Lord,’ and no doubt the tone in which He: 
uttered it, quotes it not as a menace but as an 
evangelical promise (1116). Water is referred to in 
connexion with the baptism of the eunuch (8° 38: 39), 
and of Cornelius (10%), In the latter case the 
baptism in water is the immediate sequel to the 
earliest baptism of the Gentiles with the Holy 
Spirit, which was attended with the rapturous 
utterances known as glossolalia. 

2. In Eph 5°6 the Church is said to be cleansed 
by the washing (or laver, 7@ Aovrp@) of water with 
the word, baptism being regarded as the seal and 
symbol of a spiritual experience which is mediated 
by faith in the gospel. 

3. The writer of Hebrews (9°) says that water 
was used along with blood—either to prevent 
coagulation or as a symbol of purity—at the in- 
stitution of the ancient covenant, a detail which is. 
not mentioned in Ex 24°*-, It is a striking fact 
that in his review of the Levitical ordinances this 
writer never quotes the LXX phrase téwp pavricuod, 
‘water of sprinkling,’ which occurs four times in 
Nu 19, but coins in its place the phrase alua pavric- 
pod, ‘blood of sprinkling’ (He 12%). It is his con- 
viction that, while the blood of goats and bulls 
and the ashes of a heifer (according to a Scripture 
which he does not question) cleanse the flesh (91%), 
and while water purifies the body (107), only the 
blood of Christ can sprinkle the heart from an evil 
conscience (9 10”). He does not, as F. Delitzsch 
(Commentary on the Epistle to the Hebrews, ii. 
[Edinburgh, 1870] 179) thinks, suggest that the 
water of baptism has cleansing virtue because 
‘sacramentally impregnated’ with the blood of 
Christ. Just as he altogether ignores the sacra- 
mental value of the Levitical rites which he enumer- 
ates, it is not his task to give a philosophy of the 
Christian sacraments. His distinctive doctrine, to 
the enforcement of which he devotes his whole 
strength, is that, while all ritual is at the best but 
outward and symbolic, the spiritual fl aha el 
of Christ and His atonement by faith has virtue 
to penetrate and purify the whole personality, 
beginning with the heart. 
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4, Peter sees a parallel between the water of 
Noah’s flood and that of baptism (1 P 3”), and 
Paul finds a mystical and sacramental meaning in 
the sea and the cloud, in both of which the Israel- 
hie may, be said to have been baptized into Moses 
(1 Co 10?), * , 

5. It is the teaching of John that Jesus Christ 
came by (did) water and blood, not with (év) the 
water only, but with the water and the blood (1 
Jn 58), Historically the baptism and death of the 
Messiah were crises in His activity, occurring once 
for all at the beginning and the end of His ministry, 
but spiritually He ever abides with and in the 
water and the blood, which are ‘the two wells of 
life in His Church, His baptism Hone repeated in 
every fresh act of baptism, and His blood of atone- 
ment never failing in the communion cup’ (H. J. 
Holtzmann, Handkomm. zum NT, Freiburg i. B., 
1891, ii. 236). 

6. James (3412) illustrates the moral law that 
the same heart cannot overflow in both blessings 
and curses by the natural law that the same 
fountain cannot send forth both sweet water 
and bitter—a variation on Christ’s words in Mt 
716. 17, 

7. The prophet of the Revelation (recalling Ezk 
1*4 43?) once compares the voice of Christ (1°), and 
twice that of the great multitude of the redeemed 
(14? 19°), to the voice of many waters, in the one 
case thinking perhaps of the music of waves quietly 
breaking, in the other of the thunder of great 
billows crashing, around the Agean island which 
was his place of exile. He constantly uses fountains 
of water, and clear rivers, as symbols of spiritual 
life and blessing. Per contra, he imagines ‘ the 
angel of the waters’ turning Rome’s rivers and 
fountains of water into blood (16+); for, as she has 
shed the blood of saints like water, it is but just 
that she should have to drink blood—a grim species 
of poetic justice. The great star Wormwood falls 
in Earth’s sweet waters, turning them to worm- 
wood, and those who drink of them die because they 
are so bitter (8°). The waters of the Euphrates 
are to be dried up, like the Jordan before Joshua, 
that the powers of the East—Parthia and her con- 
federates—may come to the invasion of the Roman 
Empire (16”). The great harlot, Rome, sits proudly 
upon many waters—ruling peoples and nations by 
many rivers and seas (17! 5)—pbut her day of judg- 
ment and dethronement is in sight (171). 

JAMES STRAHAN. 

WAY (66és).—A striking peculiarity of the Book 
of the Acts is that in several passages the Christian 
religion itself is called ‘the Way.’ Saul, if he 
finds at Damascus ‘any that were of the Way’ 
{édv twas etpp THs 6500 Svras), is to bring them to 
Jerusalem (97). ‘Some were . . . speaking evil of 
the Way’; ‘there arose no small stir concerning 
the Way’; ‘I persecuted this Way unto the 
death’; ‘Felix, having more exact knowledge 
concerning the Way’ (19% 23 224 24%), The idiom, 
though found only in the Acts, must have been 
familiar. We do not wonder that a word lending 
itself so enally to figurative use should be applied 
to religion as frequently as is the case in Scripture, 
and that Christianity should becalled pre-eminently 
‘the Way.’ It is an interesting parallel that in 
Taoism, the second indigenous religion of China, 
Tao means ‘Way’; Tao-teh-king=‘ Book of the 
Way of Virtue.’ In the NT we are familiar with 
‘way of the Lord,’ ‘of salvation,’ ‘of God,’ ‘of 
truth’; ‘I am the way’ (Jn 145); ‘the narrow 
and the broad way’ (Mt 7). The phrase is even 
more common in the OT than in the NT, as a 
reference to the art. in HDB (iv. 899) will show. 
It is specially frequent in the Psalter: ‘The way 
of the righteous. . . the way of the wicked’ (Ps 1), 
Other notable passages are Is 3072 35% The 


Didache, an early Christian manual, expatiates on 
the way of life and the way of death. ‘he phrase 
seems to suggest the active, practical aspects of 
religion—God’s dealings with man, man’s conduct 
towards God and his fellows. The commandments, 
worship, prayer, holiness, repentance, all have an 
ethical side and are even ethical in essence. J. 
Butler’s remark that religion is a practical thing 
is quite in the spirit of the whole of Scripture, as 
seen in the Prophets, the Sermon on the Mount, the 
Parables, and the Epistles. ‘Everyone. . . which 
heareth these words of mine, and doeth them... 
and doeth them not’ (Mt 7™- 6) ; ‘Inasmuch as ye 
did it... did it not’ (Mt 25%). The proof of 
love is keeping the commandments. The teaching 
of Paul and Peter, John and James is no less 
practical than that of the Master. 
LITERATURE.—Commentaries on Ac 92; A. E. Garvie, HDB, 
art. ‘Way.’ J. S. BANKS. 


WEALTH.—There seem to be in the NT two 
main conceptions about wealth and the wealthy: 
the first that wealth and the desire for wealth are 
dangerous to the moral and spiritual life, the 
second that the wealthy as a class are wicked. It 
is possible that these two conceptions are related 
to each other, but it is also possible that the con- 
ception of the rich as normally an ungodly class 
represents some special tradition of the later 
Judaism. 

There are not many references to the subject in 
the Gospels, but the few there are are very em- 
phatic. In the exposition of the Parable of the 
Sower our Lord speaks of the ‘deceitfulness of 
riches’ as one of those things which ‘choke the 
word’ and render it unfruitful (Mk 4%, Mt 13”; 
cf. Lk 834), and this conception finds a dramatic 
illustration in the story of the rich young ruler, 
whose refusal to give up his wealth and follow 
Christ leads our Lord to say, ‘How hardly shall 
they that have riches enter into the kingdom of 
God !’, and ‘It is easier for a camel to go through 
the eye of a needle, than for a rich man to enter 
into the kingdom of God’ (Mk 10%: %, Mt 19: 24, 
Lk 1874-2), ‘To these sayings of our Lord is prob- 
ably related the phrase, ‘ Ye cannot serve and 
mammon’ (Mt 6%, Lk 16%). It is alongside of 
these passages in the Gospels that we should place 
the treatment of wealth and of the desire for wealth 
inl Timothy. The desire for wealth is dangerous 
to men, and ‘the love of money is a root of all 
kinds of evil’ (1 Ti 6%); the wealthy are warned 
not to be high-minded, or to put their trust in 
riches, but to use their wealth in good works (1 Ti 
617-18), In these passages of the Rae tic Gospels 
and of the Pastoral Epistles we have, then, no con- 
demnation of the woalthy, or of weatth as intrinsi- 
cally evil, but warnings against the great dangers 
that attend its possession. 

In the Epistle of St. James we have a somewhat 
different conception. Here the wealthy are treated 
as though they were normally wicked and enemies 
of the Christian community. God has chosen the 
poor, but the rich dishonour and set them at 
naught, and drag them before the judgment-seat, 
and ‘ blaspheme the honourable name by the which 
ye are called’ (Ja 2°-7). And, again, the rich are 
warned of the judgment which is about to over- 
take them; they have oppressed and defrauded 
the labourers, and have killed the rightéous man 
(Ja 51-6), 

It is not very clear to which of these conceptions 
our Lord’s words as reported in St. Luke’s Gospel 
belong, ‘ Woe unto you that are rich! for*ye have 
received your consolation! Woe unto you, ye 
that are full now ! for ye shall hunger’ (Lk 6% *), 
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WHEAT (ciros, cepldadts). — Apart from the 
Gospels the only books in the NT which contain a 
reference to wheat are the Acts of the Apostles, 
St. Paul’s First Epistle to the Corinthians, and the 
Apocalypse. The reference in Acts (27%°) requires 
no comment. The operation there alluded to com- 
pleted that begun in v.%. In 1 Co 15%” it occurs in 
a simile introduced by St. Paul in his dissertation 
on the Resurrection. The general meaning of the 
passage is: Thou sowest not the body that shall 
appear—i.e. the bladed stem with ears of corn— 
but a naked grain. In Rev 68, the Voice fixes 
the maximum price for the main food-stuffs. The 
denarius was the daily wage (cf. Mt 20°) and a 
xowt of wheat the average daily allowance of the 
workman. Barley, being much cheaper, formed 
the main staple of food of the poor, and in NT 
times the proportionate value of these two different 
kinds of grain was probably as three to one as 
estimated here. The Greek measure xott was 
probably something under two pints. The pro- 
clamation is addressed to the nameless rider who 
represents Dearth, and is a prohibition of famine 
prices. 

In the great dirge over the fall of Babylon in 
Rev 18, reference is made to fine flour and wheat 
as two of the commodities for which the merchants 
of the earth are no longer able to find a market. 
The fine flour was no doubt imported for the 
wealthy. The word used, cepidadis, is a drat 
Aey. in the NT. The wheat supply of Rome 
came largely from Egypt and was conveyed by 
ship from Alexandria. The land of its origin is 
a matter of speculation, but Mesopotamia, the 
enormous wheat-harvests of which were in ancient 
times proverbial, probably has as good a claim as 
any other country. 

he knowledge of agriculture certainly goes 
back to pre-Semitic times, for grind-stones belong- 
ing to that period have been discovered (cf. the 
resent writer’s Latest Light on Bible Lands, 
ondon, 1913, p. 213). Several varieties of wheat 
are grown in Palestine, of which the most common 
is the Triticum spelta. Two other important 
varieties are the Triticum compositum and the 
Triticum hybernum. Wheat has been an article 
of export from very early times (cf. Ezk 2717, Ac 
12”), The principal wheat-growing district is the 
plain of the Hauran. 

See, further, HARVEST, SICKLE. 

LiveRATURE.—H. B. Tristram, Natural History of the Biblel0, 
London, 1911, pp. 488-493; R. B. Rackham, The Acts of the 
Apostles, do., 1901, p. 490; A. Robertson and A. Plummer, 
ICC, ‘First Epistle of St. Paul to the Corinthians,’ Edinburgh, 
1911, p. 369f.; H. B. Swete, The Apocalypse of St. John?, 
London, 1907, if ae? 234; The Speaker's Commentary, iii. 
{do., 1881] 367; W. M. Thomson, The Land and the Book, 
3 vols., do., 1881-86, passim; J. C. Geikie, The Holy Land 
and the Bible, do., 1903, p. 53; DCG ii. 821; SDB, p. 972; EBi 
iv. 5299f. P. 8. P. HANDCOCE. 


WHITE.—See CoLourRs. 
WHORE, WHOREMONGER.—See HARLOT. 
WHOREDOM.—See FORNICATION. 


WICKED. — The words ‘ wicked,’ ‘ wickedness’ 
occur 24 times in the AV of the English Bible. 
The passages are Mt 12% 134 164 185? 2218 957°, Mk 
722, Lk 11% 197, Ac 2% 8% 1814 25°, Ro 1%, 
1 Go 5% 3, Eph 6! 6, Col 1%, 2 Th 28 32, 2 P 2731, 
1 Jn 5%. In eight of these RV has substituted 
some other reading: ‘evil’ in Mt 12*, Lk 11%, 
Eph 6%, Col 17, 1 Jn 5”, ‘lawless’ in Ac 2” (on 
the basis of a different reading: did xeipds dvopwy 
instead of TR dia xeipdr dvduwv), 2 Th 28, ‘amiss’ 
in Ac 25°. In four of these instances the change 
from ‘wicked’ to ‘evil’ is due to the fact that evil 


spirits are referred to; in Ac 2%, where, with the 
changed text, dvowos ceases to be an attribute of 
hands and becomes a characterization of persons, 
it naturally resumes its literal meaning of ‘law- 
less’; in 2 Th 28 ‘the lawless one’ is preferable, 
because dvouos probably rests on pre-Pauline Jewish 
tradition which represented the Antichrist as an 
enemy to the Law, so that ‘wicked’ would be too 
vague a translation ; in Ac 255 ‘amiss’ reproduces 
drorov more closely than ‘ wicked.’ The change 
in Col 1? from ‘wicked works’ to ‘evil works’ 
has nothing in the context to recommend it. 

The prevailing Greek equivalent for ‘ wicked,’ 
‘wickedness’ is rovypés, rovnpla. Kxaxta occurs only 
once (Ac 8”), &@ecuos twice (2 P 273"), The d@ecpos 
is one who transgresses fundamental Divine ordin- 
ances for moral conduct (from 4+ 710éva). In re- 
gard to the specific force of rovypds and its differ- 
ence from xaxés the following should be noted: 
movnpés is derived from zévos and usually explained 
as ‘qui wévous facit,’ ‘who causes trouble.’ But 
according to others (Schmidt, Cremer) the con- 
nexion between it and mévos would be of a different 
nature, the poor being called zovnpot because their 
life is laborious, full of wévo., and then, by a not 
unusual transition, through what Trench calls 
‘the aristocratic tendencies of the language,’ 
the word for ‘poor’ becoming also the word for 
‘wicked.’ But, whether etymologically correct or 
not, the former explanation strikingly illustrates 
the specific meaning of rovypés and its difference 
from xaxés. While xaxds describes a thing or person 
as inherently lacking that which is required by its 
idea, nature, or purpose, either in a physical or ina 
moral sense, zrovnpés expresses the positive tendency 
to do harm in things, and the conscious pursuit 
of the injury of others in persons. The opposite 
of xaxdés is dya0ds (see art. GOODNESS) ; of aovnypds 
it is xpyorés (see art.. KINDNESS). This difference 
between the two words can best be felt in passages 
where both are combined (1 Co 58, Rev 162, Mt 15° ; 
ef. with Mk 721). In Mt 7! ‘evil fruits’=‘un- 
wholesome, injurious fruits’; Ac 28”, ‘ evil words’ 
are ‘harmful words’ ; 1 Co 5%, ‘ the wicked’ forni- 
cator is so called because his uncleanness infects 
the whole Church (v.°). ‘Evil times’ are danger- 
ous times (Gal 14, Eph 5° 61%). Sometimes the 
word is used in a less serious sense of the harm- 
fulness of inefficiency (Mt 25°, ‘ wicked and sloth- 
ful servant’; cf. the xaxds dofd\os of 244, who is 
lacking in fidelity and diligence). Especially of 
Satan and other evil spirits the word ovnpés is 
appropriately used, because they are intent upon 
doing evil and working harm (Eph 6%), but for 
the same reason it applies to men who seek to 
injure others (Ac 17° 18% 2518), In Col 17 the 
works of paganism are called épya rovnpd because 
they establish enmity between God and men: the 
rendering ‘wicked works’ of AV expresses this 
better than ‘evil works’ of RV. Cf., further, 
2 Th 3? of the maliciously persecuting Jews, 2 Ti 3", 
3 Jn, 

From the connotation of evil intent it is to be 
explained that 7d wovnpév, ra movnpd are never used 
of the physical evil of Divine retribution. xaxév 
and xaxd are the words for this, because, even when 
God finds it necessary to punish, no evil intent 
can be predicated of Him. This applies to both 
the LXX and the NT. It is no exception when 
occasionally the adjective is used with such things 
as Akos, vécos in the sense of ‘malignant,’ for here 
the evil intent is metaphorically attributed to the 
disease (Dt 6”). 

In Mt 6%, Jn 175, 2 Th 3°, 1 Jn 5’, expositors 
differ on the question whether the inflected forms 
are from the masculine 6 rovypés or the neuter 7d 
movnpdv. Only in regard to the last-mentioned 
passage is the personal reference to Satan placed 
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beyond doubt by v.18; hence the rendering of RV, 
‘in the evil one,’ is to be preferred to the ‘in 
wickedness’ of AV. In the other cases where the 
two versions differ in the same manner no certain 
contextual indications to decide the question are 
present. “i 

Lireraturn.—J. A. H. Tittmann, De Synonymis in NT, 
London, 1829-32, p. 19; R. C. Trench, NZ’ Synonyms®, do., 
1876, pp. 303-306 ; G. Heine, Synonymik des neutest. Griechisch, 
Leipzig, 1898, pp. 100, 106; H. Cremer, Biblisch-theologisches 
Worterbuch der neutest. Grdcitdt9, Gotha, 1902, pp. 500-584, 
850-853; J. H. H. Schmidt, Synonymik der griechischen 
Sprache, Leipzig, 1876-86. GEERHARDUS VOS. 


WIDOWS.— Widows and orphans are alluded to 
by St. James (1°7) as a class specially needing sym- 
pathy and support, and those who visit this class 
and extend to it sympathetic help thereby truly 
serve God, who is ‘a father of the fatherless, and 
a judge of the widows’ (Ps 68°). An emphatic 
expression of the same idea, viz. of charity to 
widows as true worship, occurs in Polycarp (ad 
Philipp. 4), who speaks of widows as a Ouctacrnptor, 
‘altar of sacrifice,’ on which Christians should 
lavish their offerings as of old worshippers of 
Jahweh placed their gifts on the altar in the 
Temple. The same expression is reproduced in 
Apost. Const. (iii. 6). The same attitude towards 
widows is found in almost all the literature of the 
sub-Apostolic Age. In Hermas we find repeatedly 
such sentiments as the following: ‘Instead of 
fields then buy ye oppressed souls as each one can, 
and widows and orphans mercifully visit (ém- 
oxértece) and do not overlook them’ (Sim. i. 8). 
Fasting is recommended so that by the saving thus 
effected the widow and the orphan might be filled 
(v. 3). Deacons who exercise their office wickedly, 
robbing widows and orphans of their livelihood, are 
spots on the Church (ix. 26). Heretics are censured 
by Ignatius because ‘they do not care for the 
love-feast or for brotherly love (epi dydmns), nor 
yet for the widow nor the orphan’ (ad Smyrn. 6). 
As against this, those who do care for this class 
are praised. Aristides in his Apology can say of 
Christians as a whole: ‘From the widows they do 
not turn away their countenance ; they rescue the 
orphan from him who does him violence’ (see 
Hermas, Vis, Ul. iv. 3; Hp. Barn. xx. 2; Justin, 
Apol. i. 67; Apost. Const. ii. 26, iii. 6; and many 
similar passages). That there was need of such 
injunctions is clear, because church-officers might 
selfishly appropriate funds for their own use, and 
also beeause widows themselves might in a mer- 
cenary spirit take too much and ‘make their 
widowhood a profitable trade’ (E. Hatch, art. 
‘Widows,’ in Smith and Cheetham’s DCA ii. 2033? ; 
see also Apost. Const. bk. iii., where the faults of 
widows are enumerated). 

The OT (Dt 14”, Job 298, Is 127, Jer 22°, Ezk 297, 
Zec 7°, Mal 3°), the Apocrypha (Sir 42°, ‘Be asa 
father to orphans, and in place of a husband to 
their mother’), and Rabbinical literature (W. O. E. 
Oesterley, HGT, London, 1910, on Ja 1”’) all lay 
stress on the duty of ‘ practising kindness’ towards 
widows. There were deposits for widows and 
orphans in the treasury of the Temple (2 Mac 3"), 
and from the gospel we learn that even well-to-do 
widows were robbed by the Pharisees and that 
others were subject to spoliation without legal 
redress (Mk 12°; see Swete, in Joc. ; Lk 1818; see 
also, for widows in the early Church, J. B. Mayor 
on Ja 1”), 

No doubt the poor among the Palestinian saints 
for whom St. Paul cared so much (rods trwxods rév 
dylwy, Ro 15%), and whom he helped by means of 
the offerings of the Gentile churches (1 Co 16), would 
include widows. Of course there were widows who 
were not poor, such as the mother of John Mark, 
and there were others for whom their relatives 


could provide ; but as a class widows were poor, and. 
the Church could not let them starve. From 
Ac 6! we learn that in the Church of Jerusalem 
there were many widows, not only Aramaic-speak- 
ing widows, but also those of Jewish blood who 
spoke Greek. The latter class was evidently 
neglected compared with the former, but when this: 
grievance was brought to the notice of the Apostles 
they appointed seven men to supervise the charity 
of the Church., This was in intention a temporary 
and local arrangement. It is possible that seven 
were appointed because there were seven meeting- 
places in the city, but one cannot be in any way 
certain that there was any special reason for the 
precise number. These men saw to it that the 
Hellenist widows as well as the others were fed 
at the daily ministration—probably meals were 
procured daily wherever the church met for wor- 
ship. Monetary help and clothing would also 
be provided. Before this the duty of helping 
the poor, and among them widows, was left to the 
dictates of spontaneous individual charity in the 
daily ministration ; now it was partially organized. 
Nothing is said, however, of a roll of widows or of 
specific qualifications such as age being necessary 
before relief could be given. These questions were 
yet to arise in the expanding Church. Certainly 
there is nothing here of the nature of a definite 
Church order. In Joppa Tabitha (Dorcas) had insti- 
tuted a species of clothing society for the help of 
widows (Ac 9*®#-), and no doubt in other places also 
this class was helped if not by the Church as a 
whole then by individuals of an active charitable 
disposition. In both of these passages widows. 
are brought before us as a needy class who were 
tended by the charity of their fellow-believers. 
Christian benevolence would not indeed be re- 
stricted to the household of faith, but it had the 
first claim. 

When 1 Ti 5°16 was written the question of the 
Church’s relation to widows—in Ephesus at any 
rate—had become a serious problem. There were 
at least two pressing questions, viz. (1) the wise 
administration of the Church’s financial resources, 
and (2) the clear enunciation of the basal prin- 
ciples of Christian charity. The Apostle makes it 
clear that no widows were to be relieved who had 
children or grandchildren able to support them. 
This was not simply to save the scanty finances of 
the Church, but much more in order to enforce a 
binding moral principle. There is every reason 
to believe that there were families who tried to 
evade what was a cardinal obligation of piety by at- 
tempting to get their widowed mothers or grand- 
mothers to be supported by the Church. Possibly 
some widows were themselves eager to do so, so as 
to gain thus greater personal liberty. Against this 
St. Paul is emphatic in declaring that descendants. 
ought to support their widowed relatives. He 
repeats this duty thrice. To neglect it is not only 
to violate Christian law (Mk 7-18), but also to fall 
below the moral standard of paganism (ef. 1 Ti 58, 
‘But if any one exercises no care for his relatives, 
and especially members of his own family, he has 
denied the faith and is worse than an unbeliever’). 
The principle is stated generally in vv.*-4, ‘ Respect 
widows whe are really widows. But if any widow 
has children or grandchildren, let such descendants. 
learn first of all to act piously towards their own 
households and to requite their parents’; and a 
specific application of the same principle is thus 
expressed: ‘If any believing woman has widows, 
let her provide for them, and let the church not 
be burdened, lest really deserving widows have not 
sufficient support’ (v.16), The Apostle here lays 
down a basal principle of Christian charity in 
general, making it apply specifically to the case of 
widows. Church support is not a substitute for 
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filial indifference or neglect. To the Apostle the 
family is the important unit in regard to charity, 
notthe Church. The Apostle also states that those 
widows who lived a fast life—a living death—were 
not to be supported out of Church funds. Those 
widows only are to be cared for who are really 
destitute and who have their hope fixed on God and 
keep to their prayers night and day—in other 
words, thoroughly God-fearing widows who have no 
relatives to whom they can look for help. This 
gave Timothy a guiding principle by which the 
resources of the Church could be husbanded and by 
which moral duty could be enforced at the same 
time. Ifthe Apostle had stopped here, there would 
be no difficulty in understanding the teaching of 
the passage, but he goes on to speak of a roll 
(xarddoyos) of Church widows, and the question is 
whether this roll is a poor roll simply or whether it 
is a sort of inner circle selected from all those 
widows whom the Church relieved. If the latter 
view be correct, then we have an indefinite band of 
destitute widows, of all ages, supported by the 
Church, and of this band a select few who are on a 
roll of honour because they occupy some status in 
the Church. Asregards this roll, what the Apostle 
says is this. Only destitute widows of sixty and 
upwards can be included, who have hitherto had a 
blameless career and arecord of good works. Such 
an enrolled widow must have been ‘a woman of 
one man,’ * must have brought up her family well, 
must have washed the disciples’ feet, shown hospi- 
tality to strangers, done service to the oppressed. 
If the Apostle intended the help of the Church to 
be restricted to such, then what was to become of 
destitute widows under sixty or even of those who 
did not come up to the moral requirements 
demanded? It is because this ruling appears so 
harsh that many scholars see in this catalogue not 
a poor catalogue at all, but a roll of widows with 
ecclesiastical functions and status. The Apostle 
excludes from this roll all younger widows. Before 
this, evidently, they were not excluded, and the 
consequence was that many of them married, 
others, owing to their freedom, went about as busy- 
bodies and gossips, and indeed some succumbed to 
sensual temptations, with the result that Christi- 
anity was evil spoken of. The widows on the roll 
were expected to remain unmarried, but the 
Apostle advises the younger widows to marry and 
become good housewives. 

It is clear that this catalogue, even if it is re- 
garded as more than a poor roll, cannot refer to 
the widows found in the Western Church in the 
5th cent. and onwards, for in this order were in- 
cluded all widows of whatever age who took the 
vow of abstinence and donned a special ecclesi- 
astical dress. They had little or nothing to do 
with Church support, and indeed many of them 
were well-to-do. The duties of this later class in 
the West corresponded with the duties of deacon- 
esses in the East. But it is contended that there 
was an earlier order of widows in some churches 
(cf. Tert. de Virg. Vel. 9) dating at least from the 
3rd cent., and that we find here the earliest 
evidence of its existence. The much-disputed 
passage in Ignatius (ad Smyrn. 13), ‘I salute the 
virgins who are called widows’ (see Lightfoot 
in loc.), is claimed to support the contention, but 
against it is the fact that the Apostle says nothing 
as to the duties of the catalogued widows; and 
indeed the age limit imposed would render many 
of them unable to do any strenuous work for the 
Church. Besides, the whole passage is on the 


* This phrase can mean either (1) a widow who has been only 
once married, or (2) a widow who has been faithful to one man, 
i.e. who was not guilty of pre-nuptial or viduary fornication or 
of conjugal infidelity. To the present writer the latter mean- 
ing is far more likely. 


face of it concerned mainly with Church support, 
and again.in the East, even in Chrysostom’s time, 
widows were regarded mainly if not exclusively as 
Church pensioners. That the Apostle does not 
refer to deaconesses is plain because in a previous 
section (344) he discussed them. No doubt by 
the end of the 2nd cent. deaconesses would in 
many cases be taken from the ranks of the widows 
(Tert. de Virg. Vel. 9, ad Uxor. i. 7; cf. Ign. ad 
Smyrn. 13). In Tit 2° the aged women referred to 
are not female dred haere and-so on the whole it is 
better to regard the roll here spoken of as a cata- 
logue of those widows who ought to be supported 
by the Church, and perhaps of these it was ex- 
pected that they would give their time and skill 
to the service of the Christian community. 
Certainly they were not to remarry; in fact, the 
age limit made that practically impossible.* There 
is no reason, however, to think of a fixed ecclesi- 
astical order with definite status and functions. 
That St. Paul speaks so strongly about the re- 
marriage of young widows is no proof—on our 
view of the meaning of ‘a woman of one man ’— 
that younger widows if they remarried and again 
became widows would be excluded from the roll, 
for they would still be faithful to one husband. 
On the other hand, the case of a destitute widow 
under sixty is not directly discussed. It is not the 
Apostle’s manner, however, to be exhaustive in his 
treatment of any subject. Such a woman would 
not be left to starve, but she might well be helped 
to look after herself and to abstain from going 
definitely on the roll of the Church. The Church’s 
earlier relations to widows were distinctly elee- 
mosynary, whatever the later may have been, and 
there is no reason to believe that anything else is 
intended by St. Paul here. 

The right of widows to remarry is tacitly taken 
for granted by the Apostle in Ro 7? and 1 Co 7° ® ; 
and, although in the latter passage he advises them 
to remain as they are, it is because of special 
reasons of temporal distress. His view on this 
subject, even in 1 Cor., is separated by a wide 
chasm from the opinion which became prevalent 
later when the remarriage of widows was regarded 
with horror, This view was based on the deprecia- 
tion of ce itself as early as the Pastor of 
Hermas (Jand. iv. 4), but remarriage is not yet 
regarded as sinful. But it is so regarded by 
Athenagoras, who says that ‘a second marriage is 
a pleasing adultery’ (evrperis morxela, Leg. 33; cf. 
Clem. Strom. II. xii. 82, and the long note by 
A. Hilgenfeld, Nov. Test. extra Canonem Receptum, 
Leipzig, 1876, p. 173). In 1 Tim. the Apostle 
shows a much more sympathetic appreciation of 
family life and of the marriage relationship. 

Once, in Rev 18’, the term ‘widow’ is used of 
a city in affliction—a usage borrowed from the OT 
prophets (cf. Is 478). The idea of Grotius that 
Euodia and Syntyche mentioned in Ph 4? were 
‘widows’ can be neither proved nor disproved. 

LITERATURE.—Bible Dictionaries, art. ‘Widow.’ For widows 
of a later age, see E. Hatch, art. ‘Widows,’ in Smith and 
Cheetham’s DCA ii. 2023 ff.; J. B. Lightfoot, Apostolic Fathers, 
pt. ii.2, London, 1889, ii. 304, 322; A. Harnack, Mission and 
Expansion of Christianity, Eng. tr.2, do., 1908, i. 122. All 
these discuss the relation between the widow and the deaconess. 
See, further, J. S. Howson, Deaconesses, London, 1862; 
Cecilia Robinson, The Ministry of Deaconesses, do., 1898. All 
expositors of 1 Ti 53-16 deal with the question ; see also W. M. 
Ramsay, Uxp, 7th ser., ix. [1910] 436 ff. 
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WIFE.—See FAMILY, MARRIAGE. 


WILDERNESS.—See DESERT. 


WILL.—The consideration of the place of the 
will in the teaching of the apostolic writings must 


* Whether St. Paul himself fixed this age limit or whether he 
found it in existence we cannot say. 
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be carefully distinguished from the question of free- 
will (see art. FREEDOM OF THE WILL). The line 
between them is not easy to draw in all cases; 
but the aim of this article is to consider the concep- 
tion or conceptions of the will implied in the Acts 
and Epistles, and its relation to views current in 
modern psychological writings. At the present 
time there is a strong tendency to throw command- 
ing emphasis on the will. All consciousness, it 1s 
agreed, implies the three factors, volition or cona- 
tion, cognition, and sensation or feeling ; but, if 
any one of these can be said to be primary, it is 
volition. Consciousness grows by functioning; 
and, except in its rudimentary stages, functioning 
is impossible apart from volition. Much attention 
has naturally been given to the relations between 
will on the one hand and wish and desire on the 
other, to the connexion between will and attention 
and habit, and also to the possibility of action 
against the will. Is the will a matter of detached 
impulses or is it properly the expression of the 
personality, the self? These questions are of 
great importance to the student of the NT. 
Schopenhauer, and later Nietzsche, raised the 
subject of the will to a new importance in philo- 
sophic discussion; and the questions mentioned 
above have been recently emphasized by the 
various writings of William James, and the 
important and far-reaching contentions of Eucken 
and of Bergson. The theist has a further set of 
questions to answer: What is the relation of the 
will of man to the will of God? Does the latter 
compel the former? And is it similar in kind? 
What is the real meaning of the ‘surrender of the 
will’ so often demanded in religious writings? 
Which should be placed highest in religion, the 
active and conative, the intellectual, or the 
emotional element? 

All these questions, more or less connected with 
one another, occur at once to the mind ; but in the 
NT no direct answer to them is to be found. The 
NT writers were not in any sense psychological 
analysts; their object was to describe their re- 
ligious experiences and to induce them in others. 
Their psychological equipment for doing this—if 
the adjective can be used at all—was the language 
of the OT and the simple categories common to 
the conversation of plain but thoughtful men. In 
their psychology the Rabbis themselves were no 
more than thoughtful amateurs—perhaps the world 
has gained rather than lost thereby. On the other 
hand, the language of the NT writers on this 
subject—like their use, e.g., of the Greek preposi- 
tions—though simple, is surprisingly pared. They 
did not work out their theology ; but a theology 
was implicit in all that they wrote ; and, without 
being conscious of doing so, they have given us 
materials for a reasoned conception of the will, as 
it may be predicated of both God and man. 

To understand this, we must first pay attention 
to the writers’ vocabulary. The choice of words 
is determined as much on subconscious as on con- 
scious levels ; we employ one expression and reject 
another instinctively ; and in cases like the present, 
where a system or a belief is implicit rather than 
explicit, language yields some of our best evidence, 
The language of the OT suggests three manifesta- 
tions of will: (a) desire and aversion—the latter 
perhaps more often actually expressed—jxp, mx (x9), 
mx, 7D, terms which can all be applied either to 
man or to God; (6) satisfaction in a certain state 
of things, real or contemplated—ayq, with the 
cognate noun, and yen; these again are equally 
applicable to man and to God ; (c) a continued and 
persistent purpose, >xin, or the phrase 25 ow or 
ao-bx ; the former is more commonly used of man; 
the latter suggests the familiar connexion between 
will and attention, 1) being always regarded by 


the Hebrews as the seat of thoughts rather than of 
emotions. The NT writers start from the same 
circle of ideas. From the undifferentiated material 
of likes and dislikes are developed deep mental 
and moral satisfactions, and acute physical desires 
or loathings. Will, for or against, is the natural 
precursor of action. Two wills may clash—those: 
of man and man or of man and God. And out of 
will may grow a steadfast purpose, good or evil, 
which may fix the destiny ot the whole life. 
When we examine the NT vocabulary more closely, 
a further distinction emerges. ‘ Will’ is expressed 
by both @&w and PovdAoua: and their cognate 
nouns, as well as by a further little group of words. 
which must also be noticed. 

6é\w is nearly always used of man. There are 
exceptions in Ac 187, Ro 938 #2, 1 Co 4 1218 15%, 
Ph 2" (the only occurrence of the word in this. 
Epistle), Col 1%, and Ja 4%. In the Gospels, the 
word is very commonly used of man in general, and 
of Jesus ; rarely of God, outside the quotations from 
the OT—Hos 6 in Mt 9" and parallels, and Ps 22° 
in Mt 27 (where the original is paz). The non- 
classical cognate noun, 6éAnua, however, is almost. 
entirely used of God. There are exceptions in 
Eph 2? (cf. 1") and 2P 1%. The word is generally 
singular, but the plur. occurs in Ac 13” and Eph 2°. 
In He 24 6énors is found, also of God. The same 
usage is found in the Gospels, especially in the 
Fourth Gospel (‘the will of my Father,’ ‘of him 
that sent me’); the exceptions really prove the 
principle (17% 5° 6%), 2 

The above makes it clear that the verb is used 
quite generally for ‘wish,’ ‘desire,’ and ‘want.’ 
The distinction common in English psychology 
since T. H. Green, between more and less conscious. 
self-presentation in the act of will, is absent from 
the NT. But the verb covers a range wide enough 
to stretch from St. Paul’s favourite phrase, ob @é\w 
buds dyvoety, to the baffling experiences hinted at in 
Ro7. Itcan thus be used of both man and God. 
On the other hand, the noun is practically con- 
fined to the idea of a solemn Divine purpose ; hence 
its inapplicability to human desires. 

When we turn to BovAoua: we find that the verb is 
always used of man, except in Lk 22“, He 6” (the 
only case where the word occurs in Heb.), 2 P 39, and 
Ja 18 (ef. Mt 117, 1 Co12"). The nouns Bovd7 and 
BovAnua are rare ; Bovd7 is used about equally of God 
and of man (for the latter use see Ac 5°8 19! 2712: 42 , 
for the former Eph 1"! and He 6” ; note also 1 Co 45, 
Bovdds r&v xapdidv). In the Gospels it occurs only 
twice—in Lk 7° of God, and in 23° of man. BovAnua 
is used once of man (Ac 27%), once of God (Ro 9"), 
and once of the ‘ nations’ (1 P 48). 

The verb thus denotes plan and settled deliber- 
ate purpose, rising, however, out of uncertainty, 
needing effort for its realization, and liable to. 
frustration ; hence it is unsuitable for application 
to God. The noun denotes a deliberate and settled 
choice, which is more appropriate to the calm 
omnipotence of God (cf. Ac 2”) than the ignorant 
strivings of man ; it may, of course, imply a choice. 
of alternatives, though not necessarly a long 
balancing between them. ovdevwa does not occur ; 
Bovhevoua is not used of God. Bovdz, indeed, would 
seem to correspond somewhat nearly to the Aristo- 
telian mpoaipeois (Eth. Nic. iii.). etdoxta denotes a 
choice in which satisfaction is found; it is used of 
both God and man; like the cognate verb, how- 
ever, it is comparatively rare (cf. Ro 101, Ph 15, 
2 Th 14). In Lk 2" evdoxia corresponds to the 
Hebrew jis}, and the whole phrase most naturally 
means ‘men in whom God feels satisfaction,’ not 
‘good-will’ in the sense of the AV. 

érvOuuia, on the other hand, denotes an eager 
longing or craving, which may pass out of control 
and become ré0os, an overmastering passion. The 
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verb ériOupéw is used only of man. It occurs out- 
side the Gospels six times in a bad sense, twice in 
a good sense, and twice neutral; in the Gospels, 
however, out of six instances only one is bad. The 
noun is generally used in a bad sense, often with 
reference to bodily desires (note Jn 8“), Like the 
verb, it is never used of God. dos suggests an 
ungovernable passion in the three places where 
it occurs (Ro 1%, Col 35, 1 Th 45), A deep and 
overmastering longing for a good object is ex- 
pressed by érurodéw (e.g. Ro 14, 2 Co 94, Ph 18, 
1 P 2; it also meets us in the obscure passage in 
Ja 4). 

Hence, out of the simple material of desires and 
aversions are developed overpowering cravings or 
settled purposes ; when the latter become thought 
of as entirely fixed, they are connected exclusively 
with God. Atthesame time, NT language shrinks 
from the idea that God could actually deliberate. 
Thus the main distinction recognized by the 
language is religious rather than psychological ; it 
is drawn between the will as manifested in man 
and in God rather than between the greater and 
less identification with the self. 

But further questions arise at once. (1) What 
is the relation of a man’s will to God? Isa clash, 
as of two independent wills, really possible, until 
@ point is reached where man says ‘Notas I will 
but as thou wilt’? (2) Is man’s will equally inde- 
pendent as regards evil? Here too we shall find 
no system; but we must ask whether by anything 
in the apostolic expressions an intelligible system 
is implied. We shall begin with the second point. 
Several expressions im e an influence exercised 
by evil, as itself an independent power, over the 
will—e.g. Ac5*: ‘Why hath Satan filled thy heart?’ 
(but note v.9: ‘How is it that ye have agreed 
together to tempt the Spirit of the Lord?’); 
2 Co 24: “that no advantage may be gained over 
us by Satan’; 2 Co 44; Ja 114: ‘Each man is 
tempted, when he is drawn away by his own lust, 
and enticed’ (the words used suggest the metaphor 
of an angler). Ac 813 hint at the same idea, 
and perhaps Gal 31; cf. also Ro 7+, where sin 
itself is spoken of as the agent of deception and 
death (cf. Ro 8). This does not, however, destroy 
the responsibility of the sinner (Ro 17% 2).5 6, 
and Ac 28% quoted from Is 6%), The last 
passages seh a state; the evil will isa matter 
not of acts but of habits, or, as Aristotle would 
eall them, éfe:s (cf. Nic. Eth. iv. 2, 11221). This 
state is called death, the absence of all will, or 

ower, 7.e. of all will to do good (Eph 2!, 2 Co 4°). 

ery similar language is used by St. Paul about 
the race as a whole—‘death passed unto all men, 
for that all sinned’ (Ro 5!2). On the other hand, 
a man so dead can be made alive (Eph 2°, Col 21%) ; 
cf. also 1 Jn 34: ‘We know that we have passed 
out of death into life, because we love the brethren.’ 
Life, however, means death to sin and to the Law 
which enslaved to sin (Ro 7°, Col 2” 33-4; ‘ Ye died, 
and your life is hid with Christin God. . . Christ, 
who is our life’). To this state the term death 
(to sin) is applied, since here the will is regarded, 
at least by implication, as being ‘dead’ to evil 
impulses, as before to good ones. Yet it is note- 
worthy that the activity of the will is still called 
for — ‘Let not sin reign in your mortal body’ 
(Ro 61 2-16); and that this activity is essential is 
shown very clearly by the appeals to moral conduct 
which occur regularly at the close of St. Paul’s 
Epistles, as well as elsewhere in the NT. 

A-definite cycle seems thus to be contemplated, 
whether as regards the race, the ‘heathen’ (Ro 1), 
or individuals: first, there is the active will to 
evil; then, evil becomes inevitable; the agent is 
practically powerless, ‘sold under sin’ (Ro 714) ; 
then, after his rescue from this state, the will is 


again called for, but this time it points habitually 
in the opposite direction. That is to say, choice is 
areal thing, but it exists in a world which con- 
tains both certain definite uniform sequences and 
an enticing and enslaving power of sin and ‘lusts’ 
(Ja 1). This is sometimes but not always con- 
nected with the discarnate personality called Satan 
(see artt. DEVIL, SIN). 

But what of the rescue itself? Is it independent 
of man’s will? Does it simply depend on God’s 
decision to effect it, in some cases, but evidently 
not in others? Man’s will appears to be clearly 
called for in such passages as 2 Co 5”, ‘Be ye 
reconciled to God,’ but against them Ro 98 may be 
qe and perhaps, though it is not dogmatic or 

octrinal in tone, Ac 27! (see CONVERSION, FREEDOM 
OF THE WILL). However this antinomy is recon- 
ciled, there is no doubt that St. Paul regards grace 
and faith as vital to the change (Eph 2* §; ‘ God. me 
quickened us together with Christ—by grace have 
ye been saved—.. . for by grace have ye been 
saved through faith ; and that not of yourselves: 
it is the gift of God’; cf. also Ro 4°, Gal 15), By 
itself the reference to grace might imply that man 
was merely passive; but the call for faith (as we 
shall see below, faith is an act of the will) shows 
that this is very far from being the case; indeed, 
faith is in general emphasized considerably more 
than grace as the agent in conversion. A still 
more fundamental connexion between the activi- 
ties of God and man is expressed in what at first 
seem -wilful contradictions in terms, in Ph 2!* 1% 
and Gal 2° (‘Work out your own salvation... 
for it is God which worketh in you both to will 
and to work’; and ‘I live; and yet no longer I, 
but Christ liveth in me’). In Gal 3% we read of 
faith as ‘coming,’ with the result that we are ‘no 
longer under a tutor,’ but ‘sons of God through 
faith’ (cf. 1 P 133, ‘the grace that is being brought 
unto you,’ RVm). But even in this new sphere of 
life through faith the will reappears, as a per- 
sistent edoeveur after progress (Ph 32, 2 P 1”), 
The new life is marked by special gifts—xaplopara 
—but they must be strenuously cultivated (Ro 12, 
1 Co 12). The whole Church may receive an 
illumination from the Holy Spirit, yet it will use 
language that implies co-operation rather than 

assivity (Ac 15%), The new condition can there- 
bie be rightly called one of freedom (cf. Gal 51°), 
and as such it is characterized by the confidence 
of open speech, as of equal with equal (rappycia, 
Eph 3, He 36, 1 Jn 37), 

It is thus soca clearly, though perhaps even yet 
not explicitly, recognized that will is something 
more than an impulse or a series of impulses, good 
or bad. It is the expression of the self, which, 
when bad, needs to be changed by an operation 
which has an external origin. Yet it is manifested 
in constant choices and struggles. The Christian 
is conscious of a new power in him (Gal 2”), seizing 
him (Ph 3”); yet the result is to produce in him 
for the first time the true activity. Transformed 
conation becomes the central thing in his life. 

There is another aspect of the subject which is 
familiar to modern psychologists, and is not as 
entirely neglected in the NT as might at first 
appear. Conation is often represented as being 
almost identical with deliberate attention. Fully 
developed conation demands that prolonged present- 
ation of an object to consciousness whose basis is 
voluntary attention. For the cultivation of self- 
control and the building up of character this truth 
is of the greatest importance. In the NT the 
chief elements in the growth of the Christian 
character are faith, hope, and love. To the new 
life, and therefore to the new will, these are vital. 
They have been regarded as being mainly emotional 
qualities. But this is a mistake. Each involves 
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trained and cultivated attention. This is clear] 
the case with He 11. The 9g stpcoeee might we. 
describe the conception of faith worked out in 
that famous chapter as the concentr&tion of atten- 
tion on what would otherwise be forced up to, or 
beyond, the margin of consciousness (esp. vv.® 196- 77 
and 12), A wider réle is assigned to faith in the 
Pauline Epistles, but the element of unswerving 
attention therein is clear from Ro : and Gal 3, 
(passim). This iseven more marked in the Epistles 
of St. John. There faith is spoken of as the weapon 
by which the world is overcome (1 Jn 5*°). But 
the nerve of this faith is the conviction that Jesus 
is the Son of God; in other words, if the attention 
is concentrated on this object, the universe of evil 
around him is powerless to harm the Christian. 
In the Synoptic Gospels faith means ‘confidence in 
the power of Jesus to do what He offers or is asked 
todo; but the demand for faith thus made involves 
the securing of attention by means of a strong 
suggestion. In Ph 48, St. Paul appears to recog- 
nize the value of wisely directed attention still 
more clearly. 

It is not always easy to distinguish between 
faith and hope in the apostolic writings; hope, 
like faith, is directed on the unseen, and it demands 
endurance (Ro 8*-%), i.e. the deliberate holding of 
an idea ;before the mind; indeed, the connexion 
of hope with endurance rather suggests that it is 
the part of faith to set the object before the atten- 
tion, and of hope to keepit there. Love, as St. Paul 
describes it in 1 Co 13, is very much more than an 
emotion ; it is distinctly an attitude; tie qualities 
mentioned in vv.** all point to attention directed 
to objects which most of us, especially under pro- 
vocation, find it very hard to bear in mind. In 
the Epistles of St. John, faith, love, and obedience 
form an inseparable triad ; the Christian character 
is secured, and fulfilled, by fixing the mind on 
Christ’s prerns and carrying them out. Of this 
process, love is both the pre-requisite and the end ; 
and, if this seemsa, contradiction, wemust remember 
that to the psychologist, as to the theologian, 
analysis is but a makeshift; everything that 
appears in the course of the development of a 
‘conscious state was there at the beginning, or it 
could not have come into existence at all. Love is 
the going out of the whole soul to God, or to men 
in eager desire for their highest bliss; but this is 
impossible apart from definite mental concentra- 
tion. The three Christian graces thus imply 
attention, and are all conative. 

It is strange that all this was not analyzed 
further in the NT. But the main interest of the 
writers, after all, lay in God’s will, not in man’s, 
The patience needed by the descriptive psychologist 
was impossible for men whose one desire was to 
express the highest rapture of their lives, the sense 
of the redeeming and sanctifying will of God surg- 
ing through every part of their being. And this 
constant turning of the attention to God led them 
to emphasize aspects of God’s will which might 
seem to come near to fatalism, were it not that 


God’s will is always thought of as acting through | 


the good man, not outside of him. These aspects 
are four: a certain irresistible compulsion experi- 
enced by the Apostles, reminding one of Socrates’ 
daimon, but going far beyond it (Ac 16° 7; cf. 18°); 
a@ curious sense of the ‘fated,’ or rempwudvov, as a 
classical Greek might have called it, which especi- 
ally pervades Ac 20. 21. 27; the eschatological 
expectation, prominent in the earlier Epistles of 
St. Paul and in Rev. ; and, side by side with this 
cosmical aspect of the sovereign will of God, the 
recognition of a moral necessity, especially in the 
sufferings of the Messiah, which formed the great 
fulfilment of prophecy (Ac 318 1, He 210 726). Tn 
fact, we may almost think of God’s will as a kind 


of primum mobile, the all-embracing sphere by 
which the other spheres are controlled and set and 
kept in motion. The maturity of man’s will is 
thus an attainment, not an endowment. It acts 
roperly only when it is roused and directed b 
Bivine grace. The necessity for its exercise will 
never be superseded ; but the more it is exercised 
under Divine control, the more it becomes God’s 
will in man, and the more it becomes man’s own 
will, acting at last in complete freedom. St. Paul’s 
metaphors of the soldier and the athlete are quite 
natural and harmonious. They provide room for 
the sternest endurance and struggle, and yet they 
point to the perfect precision and joy of well-dis- 
ciplined activity. And this perfect precision is not 
simply in obedience to God’s will ; it becomes the 
actual manifestation of God’s will. Soexperienced, 
God’s will is identical with His love. It ‘moves 
the sun and the other stars’; it is the mparov 
kuwoov, 

We are now in a position to sum up briefly the 
relation of the NT conception of the will to modern 
psychological discussions. Cognition, conation, 
and feeling are all recognized ; activity is central 
and is something more than response to impulse ; it 
is self-expression as opposed to wish or desire. 
Action against the will is possible, but only when 
the will is itself imperfect. Surrender of the will is 
really re-affirmation of the will in a new direction. 
The conceptions of Schopenhauer and Nietzsche, 
however, the ‘ will to life’ or ‘to power,’ constitute 
a perilous self-assertion which can only lead to 
death. There is much in the thought of St. Paul 
that recalls Eucken. The controlling force of the 
world is spiritual ; and into the little land-locked 
pools of our own individuality, soon becoming 
stagnant if left to themselves, must flow the great 
tides of the Divine will. But that will is personal 
and redemptive; it is not a mere force, however 
exalted; it is the loving ‘activity of the Father 
of our Lord Jesus Christ. St. Paul has less in 
common with Bergson. The principle of life is 
not merely change; nor is its action experimental 
and uncertain. It moves onward through all time 
with a directness which can also communicate 
itself to our own wills. Finally, we may refer to 
the well-known phrase of the pragmatist William 
James, the ‘will to believe.’ The expression is 
not meant to state a relation between will and 
belief, but is used to suggest that belief (whatever 
its psychological analysis) is founded only on a 
subjective and individual choice, not on truth or 
fact. Mathematical formule and scientific ‘laws’ 
are accepted by us because they ‘work’; God’s 
love and man’s immortality are accepted for the 
same reason. To St. Paul the principle, so stated, 
would have been incomprehensible or impious. 
Love and immortality are true because they are 
‘revealed,’ brought to light; it is the function of 
will to fix the mind on them, and act in accord 
with them. W. James’s view is a simple case of 
pope mpérepov. As a psychological or philosophi- 
cal basis for belief, its correctness is not here in 
point ; what is significant to the student of NT 
thought is that the great doctrines of Christianity 
are there felt to become more and more clear as 
the will accepts and obeys them. The will does 
not create truth; but there is not a truth which 
the will does not illumine and test (Jn 77, 1 Jn 
220. 27 59), 

LiTzRATURE.—For representative modern discussions of the 


gees of the will in general see J. Martineau, Study of 
eligion?, 2 vols., Oxford, 1889, vol. ii. bk. iii. ch. ii. ; H. Lotze, 
Microcosmus, Eng. tr., 2 vols., Edinburgh, 1885, vol. i. p. 256 ff. 5 
J. Ward, Naturalism and Agnosticism, London, 1899; G. F. 
Stout, Analytic Psychology2, 2 vols., do., 1902, vol. ii. chs. ii, 
fii., xi.; W. James, Varieties of Religious Experience, do., 
1902, lectures ix., x., Will to Believe, do,, 1902, pp. 1ff., 145 ff. ; 
H. Bergson, Time and Free Will, do., 1910, ch. iii. For dis- 
cussions of the subject from a theistic point of view see T. B. 
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Strong, Christian Ethics, do., h be Ba GR » L. 
Walker, Christian Thetern and is Bente: soi nae 
burgh, 1906, pt. ii.; W. R. Inge, Faith and its Psycholo Y, 
London, 1909; G. Galloway, hilosophy of Religion, Edin- 
burgh, 1914. For the psychology of religion see E. D. Starbuck, 
Psychology of Religion, London, 1899, chs. xxv.-xxvii.; J. B. 
Pratt, Sy of Religious Belief, New York and London, 
1907; G. B. Cutten, Psychological Phenomena of Christianity, 
London, 1909, ch. xxv. For the biblical conceptions of the will 
‘see H. Wheeler Robinson, Christian Doctrine of Man, Edin- 
burgh, 1911, ‘Hebrew Psychology in Relation to Pauline 
Anthropology,’ in Mansyield College Essays, London, 1909; H. 
Weinel, St. Paul, the Man and his Work, Eng. tr., do., 1906; 

. DuBose, The Gospel according to St. Paul, do., 1907. 
See also Literature under art. FREEDOM OF THE WILL. 

W. F. LOFTHOUSE. 

WILL (TESTAMENT).—Here, accepting the 
conclusion (see art. COVENANT) that in Gal 3 and 
He 9!° 1” we find the thought of a human ‘ will’ or 
‘testament,’ we proceed to ask whether the idea 
-can be more closely defined. 

1. In his Historical Commentary on the Galatians 
({p. 349ff.), Ramsay argues that there are clear 
indications that St. Paul is alluding to the customs 
of Greek law. He maintains that a Greek will 
was (a) public and (8) irrevocable. It was ‘con- 
firmed’ (35) when it had passed through the Re- 
cord Office of the city; when duly executed it 
could not be revoked, even by a subsequent act 
of the testator. Hence, whilst St. Paul could not 
apply to God an analogy drawn from such wills as 
we are familiar with, his illustration is seen to be 
a perfect one as soon as we recognize the nature 
-of a Greek will. Yet on closer examination these 
positions appear untenable. Norton states that 
only two instances are to be found where a will 
was deposited in official custody; and he adds: 
‘There is no evidence or trace of registration of 
‘Greek wills in the classic period, nor of official in- 
-spection of their conténts’ (A Lexicographical and 

istorical Study of AIAOHKH, pp. 61-62). As 
to the question of irrevocability, he quotes an 
interesting case from Iseeus, which turned on the 
‘question whether undue influence had not been 
exerted to prevent a be! man from exercising 
his undoubted right of amending his will (76., pp. 63- 
64). Ramsay’s only proof appears to be that wills 
found in Egypt often contained the provision that 
the testator is free to alter or invalidate (op. cit., 
p. 366). But, whatever may be the explanation 
of this, it cannot mean that by inserting a clause 
to this effect the testator could alter an established 
law. It reminds us rather of our modern legal 

hrase ‘ without eased which claims acknow- 

edged rights without creating new ones. (Fora 
fuller examination of this question see Schmiedel’s 
searching discussion in £ Bz ii, 1608-11.) 

2. Halmel, in his pamphlet Uber rémisches Recht 
im Galaterbrief, urges, on the other hand, that St. 
Paul uses the technical terminology of Roman law 
with scientific exactness. .According to Roman 
law a man could make a will, and afterwards 
either invalidate it or add codicils at his pleasure. 
‘St. Paul’s argument is that the Mosaic Law is not 
a, will at all, but a codicil which does not revoke 
the will but merely suspends its operation. In 
general this seems the best exposition. Halmel’s 
attempt to illustrate St. Paul’s use of the singular 
‘seed’ (omépua) as 7g pee to the plural ‘seeds’ 
{orépyara) from the Roman provision that the 
legatee must be exactly defined (persona certa), 
and that. a number of poe loosely designated 
(persone incerte) could not inherit, seems too 
antastic. St. Paul’s argument savours more of 
the Rabbinic school than of the Roman law-court. 
(Fora full discussionof Halmel see Dawson Walker, 
The Gift of Tongues, ‘The Legal Terminology in 
the Epistle to the Galatians,’ p. 101 ff.) : 

8. Both passages (Gal. and Heb.) are explained 
when we remember that in NT times the general 
principles of Roman law were well established and 


were known throughout the Empire. The mixed 
population of the Galatian churches, whether we 
adopt the N. or the S. Galatian theory, forbids us to 
think that when St. Paul speaks ‘ after the manner 
of men’ he would appeal to specialized knowledge 
familiar only to certain sections of his readers. 
But all St. Paul’s readers, as well as the readers 
of the Epistle to the Hebrews, whether these were 
Palestinian or Italian, knew the general customs 
with regard to will-making—customs which have 
lasted to our own day. 

LITERATURE.—The works cited under Covenant, esp. F. O. 
Norton, A Lexicographical and Historical Study of AIA@HKH, 
Chicago, 1908 ; W. iM. Ramsay, Historical Commentary on 
the Galatians, London, 1899; T. Zahn, Der Brief des Paulus 
an die Galater, Leipzig, 1905; Dawson Walker, The Gift, of 
Tongues, Edinburgh, 1906, pp. 83-175; A. Halmel, Uber 
romisches Recht im Galaterbrief, Essen, 1895 ; P, W. Schmiedel, 
art. ‘Galatia,’ in HB: ii. 1608 ff. 

WILFRID J. MOULTON. 

WINDOW (6vpls).—The Gr. word properly means 
‘little door’ (from @vpa). Though glass was largely 
manufactured by the Phenicians, who may have 
learned the art from the Egyptians (as is maintained 
in £ Bz ii. 1737, but see EBr"™ xii. 98), it was appar- 
ently never used by them or their Jewish neigh- 
bours for windows, which were mere apertures— 
or apertures fitted with lattice-work—in the walls 
of houses. The discoveries at Pompeii furnish con- 
vincing evidence that glass had begun to be used 
for windows in the early days of the Roman Empire. 
In the tepidariwm of the public baths a bronze lat- 
tice has been found with some of the panes still in 
the frame. In the houses of the East, which still 
differ but little from those of ancient times, windows 
do not usually look out upon the street, but balconies 
project from the upper stories over the street, with 
windows in which the lattice-work is often of a 
highly ornamental kind. In the case of houses 
built upon the city wall, the window has always 
afforded a ready means of escape into the country 
(Jos 2%, 2 Mac 319, 2 Co 11%). Baskets are often 
seen being lowered from such windows to-day, most 
pe for the purpose of being filled with fruit 


(W. Thomson, The Land and the Book, London, 
1910, p. 78). While St. Paul was ree in the 
utychus sat on 


upper room of a house at Troas, 
the window sill (é€rt r7js @vpldos), and, falling aslee 
and losing his balance, fell down from the third 
story (amo rod rpicréyov) (Ac 20%). In a crowded 
room lighted with lamps the windows would 
naturally be wide open. 

LiveraturE.—W. Ramsay, art. ‘Vitrum’ in Smith’s DGRA2, 
London, 1875; G. M. Mackie, Bible Manners and Customs, 
do., 1898, p. 95f.; C. Warren, art. ‘House’ in HDB. 

J. STRAHAN. 

WINE.—See ABSTINENCE, DRUNKENNESS, Ev- 
CHARIST, TEMPERANCE. 


WING (répvt).—The term occurs but five times 
in the NT: three times in its usual significance, 
of birds (Mt 23°’, Lk 13%, Rev 1214), and twice of 
imaginary creatures (Rev 4° 9°). The three pas- 
sages which fall within the scope of apostolic his- 
tory are very instructive. 

4. Rev 48, ‘ And the four living creatures, havin 
each one of them six wings, are full of eyes roun 
about and within: and they have no rest day and 
night, saying, Holy, holy, holy, is the Lord God, 
the Almighty, which was and which is and which is 
tocome.’ The Seer here combinesin one picture the 
characteristics of Ezekiel’s cherubim (1*4-%) and of 
Isaiah’s seraphim (6), It is the seraphim that 
supply the ‘wings.’ He ignores any differences 
which may originally have existed between cheru- 
bim and seraphim (cf. Enoch Ixi. 10). Combined, 
they are here the representatives of redeemed crea- 
tion, vicegerents of God, povee a) and filled with 
judgment, praising God’s holiness, and confident of 
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God’s victory in the tribulations which are sire to 
follow. 

2. Rev 9%, ‘And they [the locusts] had bzeast- 
plates, as it were breastplates of iron; and the 
sound of their wings was as the sound of :hariots, 
of many horses rushing to war:’ The picture here 
is that of a destructive swarm of weird locusts 
coming-out of the smoke of the deep abwss, pre- 
senting a dire vision of judgment. The loc ists are 
fancifully and preternaturally magnified by the 
Seer’s imagination; they have crowns of gold on 
their heads, the faces of men, the hair of ivomen, 
the teeth of lions, breastplates of iron, ‘ win,;s’ that 
sound like the sound of many chariots, and tails 
like the tails of scorpiois (cf. J] 274). Arabian 
poets describe locusts in a. similar manner. 

3. Rev 12", ‘ And there were given to the woman 
the two wings of the great eagle, that she might 
fly into the wilderness unto her place, where she 
is nourished for a time, and times, and half a time, 
from the face of the serpent.’ In this picture the 
woman is the embodiment of light and the emblem 
of the historical Church of God. Assuch she has a 
mission in the world, but she must perform it in 
the midst of tribulation and severe persecution. 
The dragon is ever ready to oppose her and devour 
her offspring ; he leads the hosts of darkness. But 
the woman is not forsaken in the contest. ‘The 
two wings of the great eagle’ of God’s protection 
are given her that she may fly into the wilderness, 
unto the place prepared of God for her protection. 
There is an emphasis apparently upon the ‘two,’ 
God’s protection being commensurate to her need 
of it. GEORGE L. RoBINson. 


WISDOM.—1. In OT and Apocrypha.—In the 
OT, Wisdom in its nature a office is discussed 
in the series of books known as the Hokhmah 
or Wisdom literature of the Hebrews. We find 
here not so much a philosophy as the rudiments of 
a philosophy on the practical side. The ‘ wisdom,’ 
09. of Joseph or Solomon, in the earlier literature 
of the OT, is ‘the clever judicial decision, the 
faculty of clothing a practical experience in a rule 
of life or a witty saying, the acuteness which can 
solve an enigma’ (Duncker, quoted by Skinner in 
Cent. Bible, ‘I and II Kings,’ p. 88). 

Wisdom was not regarded as the peculiar pos- 
session of Israel ; indeed in certain portions of the 
OT, Edom is regarded as its home. As time went 
on, however, and brought the people sorrow and 
crisis, when trouble pressed hard upon the heart, 
and faith wavered or declined, Wisdom developed 
into a serious spirit of inquiry. 

A. B. Davidson (Biblical and Literary Essays, 
London, 1902, p. 29) differentiates the Hebrew 
Wisdom from the Greek or any other secular 
philosophy by its standpoint or approach to the 
problems of the world’s life; the foctties started 
with God, while the latter reached Him, if at all, 
only at the end of a long process. The Wisdom of 
the Hebrews, since it came down from God upon 
life, was a process of recognition, while secular 
philosophy was one of discovery. The nature of 
the Hebrew Wisdom is apparent: ‘It is not a 
view of the Universe distinct from God, much less 
a view of God distinct from the Universe; it is a 
view of the Universe with God indwelling in it’ 
(1b., p. 32). 

For the understanding of Wisdom, as it appears 
in the discussions of the Apostolic Age, the Book 
of Proverbs (chs. 1-9, and especially ch. 8) is of 
capital importance, for there in germ is the specu- 
lation of Philo, and the subsequent identification 
of Wisdom with the Logos of the Fourth Gospel. 
‘The eighth chapter of Proverbs, and those associ. 
ated chapters of the Apocryphal Wisdom-books, 
are fundamental for the primitive Christology’ 


(Exp, 8th ser., xii. 169). The development has 
been thus traced—‘the unity of thought and 
efficiency that animates and operates the world 
may be abstracted from God, the actual living 
Operator. . . . This plan or organism of principles 
may be idealized, and regarded as animated and 
active, and have consciousness attributed to it, 
... it may become the Fellow of God... it 
may be described as “‘ playing ” before God, in the 
joyous consciousness of power and capacity, and 

aving its delights with the children of men. . . . 
This remarkable conception is the contribution 
which the literature of the Wisdom furnishes to 
the Christology of the Old Testament. . . . There 
can be no doubt that’ this conception of Wisdom 
‘entered into the Messianic consciousness of Israel, 
and enriched it; and’ it is ‘reproduced in the New 
Testament in connection with the Son. ‘‘The 
Word was with God.” ‘‘ All things were made by 
Him.” ‘In Him do allthings subsist”’ (Davidson, 
pp. 34, 80f.; the reader may also be referred to 
an interesting series of papers by Rendel Harris on 
‘The Origin of the Prologue to St. John’s Gospel’ 
in Lxp, 8th ser., xii. 161). This Wisdom literature 
strongly influenced both the Jewish and the 
Christian Church, but it is, perhaps, in its later 
developments, in the Book of Wisdom and Sirach, 
and, above all, in the other Apocrypha and Pseud- 
epigrapha of the OT, that we can see the develop- 
ments of thought that enriched and guided Judaism 
in the age 180 B.c.-A.D. 100 (cf. R. H. Charles, 
Religious Development between the Old and the 
New Testaments, London, 1914, p. 184 ff.). 

But the Wisdom books, as a preparation for the 
gospel, raised difficulties which they could not 
solve, and thus pointed forward to the revela- 
tion of God in Christ ; through them also contact 
was made with the Greek world; Judaism and 
Hellenism met together over the pages of the 
LXX, especially in its sapiential portions (ef. 
R. L. Ottley, The Religion of Israel, Cambridge, 
1905, pp. 154, 172). 

In estimating the influence which OT Wisdom 
literature had upon thought in the Apostolic Age, 
regard should be had to the various currents of 
Judaism, and to the fact that in some cases the 
Wisdom books have a different outlook from that 
of the prophetic message. Often ‘the counsel of 
the wise’ was chiefly political and secular; even 
Sirach sometimes commends a line of conduct that 
is more prudential and self-centred than religious. 
Above all, we should remember the pervasive 
influence of Hellenism, especially in a centre like 
Alexandria, where East and West met and 
Pea pe (cf. Hort, The Ante-Nicene Fathers, 
London, 1895, ee All these influence the 
conception of Wisdom as it crosses the path of 
apostolic Christianity. 

2. Wisdom in the Apostolic Age.—The discus- 
sion may be confined to the use of the term in 
1 Col-3. Other references (Eph 1®& 17 3, Col 1% 28 
28-28) will be covered by that discussion. For it 
is improbable, ¢.g., that in Colosse any definite 
system was being propagated. The indications 

oint rather to a blend of elements from Eastern 
aiths with notions and practices current among 
Jewish circles which were sensible to semi. 
Alexandrian influences (cf. J. Moffatt, LNT, 
Edinburgh, 1911, p. 152). k 

‘The Church of God which is at Corinth’ 
explains the vindication which St. Paul had to 
make of his gospel and the manner in which he 
presented it as well as the difficulties he found in 
the defence of Christian teaching and social order. 
For Corinth was the city of licence. ‘He was 
here confronted not merely by the old religion of 
polytheism, not only by a stunted or degraded 
moral sense ; the greatest barrier was the prevail- 
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ie mare of thought, the spiritual atmosphere, the 
habit of judging everything according to the form, 
the rhetoric, and the dazzling dialectic with which 
it was presented, the habit of accepting nothing, 
of even being willing to hear nothing, which did 
not respond to these demands’ (C. von Weizsiicker, 
The Apostolic Age, i. [London, 1897] 311). ‘ Corin- 
thian words’ was el another synonym for rhetoric 
and the frothy speech with which one intellectual 
party confuted the opinions of another. 

It was not strange, therefore, that these parties 
should be perpetuated inside the Christian Church, 
where Jew and Greek met one another, each with 
his contribution to the preparation for the gospel, 
or his idiosynerasy of thought inherited from his 
fathers. From this there sprang up what has 
been called ‘a Grecised Judaism,’ ‘an anticipation 
of the later Gnostic systems, which endeavoured 
to construct a theology from an allegorical inter- 
pretation of the OT, the loftier forms of philosophy, 
and also from the ideas and mythologies of various 
Eastern religions. The process is seen in Clement 
of Alexandria (Strom. ii. 480 [P.]), whose leading 
idea is that the Divinely ordained preparation for 
the gospel ran in two parallel lines, that of the 
Jewish Law and Prophets, and that of Greek 
Philosophy (cf. Hort, Ante-Nicene Fathers, p. 88). 

hus, in Corinth, Hellenism and Judaism met and 
mingled, and there sprang from the combination 
the pseudo-philosophy which is the morbid growth 
of an intellectual age among a people that has 
passed its meridian. 

The intellectual ferment imported from the city 
and the schools into the church at Corinth mani- 
fested itself in an outcrop of party-feeling and 
division which at first was of Jewish origin. But 
the corrupting leaven soon spread in a community 


that Clement of Rome (Letter to the Church of 


Corinth, iii.) characterized as prone to faction and 
quarrel (crdos), and led away by an unrighteous 
and impious jealousy ({#)os). 

The difficulties of the Church were increased by 
the fact that in Corinth the Christian religion had 
to find its footing on Greco-Roman soil. It was 
not easy for Hellenic thought to fit itself to the 
new faith whose centre was a Cross, and one can 
sympathize with, or at least understand, men of 
an intellectual type who honestly thought they 
were doing a service to the good cause in presenting 
Christianity as a co¢la, and proclaiming its message 
in terms of the philosophy of the day. ‘Greeks 
seek after wisdom,’ but St. Paul’s speech and the 
thing he preached were not in persuasive words 
of wisdom (1 Co 25 RVm). There is no ground 
for connecting Apollos with the special method 
favoured by the Corinthians, which departed from 
St. Paul’s positive doctrine of the Christ, though 
it may well have been that the eloquent Alex- 
andrian’s teaching ‘awakened a tendency to further 
free speculation’ (Weizsicker, i. 322). 

From St. Paul’s First Epistle we are left in 
no doubt as to the substance of his first pope 
preaching in Corinth. He did not ‘begin by 
opposing idolatry and inculcating monotheism,’ 
and so ‘advancing from this basis to the doctrine 
of redemption, of Christ. . . . He began with the 
mystery of redemption. ... He did not begin 
with those rational principles that might have 
paved the way for his gospel, but he presented 
to his hearers in all its strangeness, yet 
in all its power, the doctrine of the cross’ 
(Weizsicker, i. 314f.). These are the historical 
facts he imparted to them in the first instance: ‘I 
delivered unto you first of all that which also I 
received, how that Christ died for our sins accord- 
ing to the scriptures ; and that he was buried ; and 
that he hath been raised on the third day according 
to the scriptures ; and that he appeared to Cephas ; 
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then to the twelve ; then he appeared to above five 
hundred brethren at once, of whom the greater 
part remain until now, but some are fallen asleep ; 
then he appeared to James ; then to all the apostles ; 
and last of all, as unto one born out of due time, 
he apecaet to me also’ (1 Co 15°), ‘That was. 
absolutely the whole gospel. . . . It was the doc- 
trine with which he began’ (Weizsicker, i. 314). 

‘Christ | Iam Christ’s! and let the name suffice you, 

Ay, for me too He greatly hath sufficed : 

Lo with no winning words I would entice you, 


Paul has no honour and no friend but Christ’ 
(F. W. H. Myers, St. Paul). 


From the vehemence with which the Apostle 
reiterates the staple of his message, one can infer 
the distaste with which ‘the foolishness of the 
preaching’ was received. Thecultured and ruling 
classes rejected it with something of the energy 
of contemptuous loathing .with which cultured 
Athenians spoke of the of Bdvavoo; it was good 
enough only for the vulgar, the illiterate, and the- 
base. They, on the other hand, were to be saved 
by the wisdom of the schgols. 

To this St. Paul’s answer was two-fold: (a) the 
gospel was not a philosophy to be discussed, but a 
message of God to be believed (cf. EGT ii. 774) ;. 
(5) in point of fact, copia had not brought them 
the knowledge of God. The verdict of history had 
shown that ‘the world by wisdom knew not God’ 
(1 Co 12), It has not been saved by dialectic; 
God ‘will not be apprehended by intellectual 
speculation, by “dry light”’ (EGT ii. 769). The 
wisdom of the world (xécnos=the material world) 
in its very nature could not but fail to interpret 
the spiritual world (1 Co 2"-), As a matter of 
historical fact, reason, apart from a special revela- 
tion, has never been able to attain any practical 
knowledge of God, nor has it been able ‘to show 
to the soul a fountain of cleansing, healing, and 
life.’ These things ‘are beyond the limits of 
man’s intellectual tether’ (cf. 1 Co 2"). 

The Apostle’s experience in Athens (Ac 17!6*), 
had not encouraged him to meet philosophers on 
their own ground, and, when he came to Corinth, 
it was with the deliberate purpose of not commend- 
ing his message by the devices of rhetorical display, 
or the arguments of philosophy—‘I came not with 
any striking rhetorical or philosophical display, 
for I determined not to know anything among you 
save Jesus Christ, and him crucified’ (1 Co 2! 2). 
‘When [therefore] eccentric teachers inculcated 
views which threatened to transform Christianity, 
to alter, as it were, its centre of gravity, or to 
pivot it on some new axis, resistance was instinct- 
ive’ (R. Rainy, Zhe Ancient Catholic Church, 

. 95). 

! This resistance ruled St. Paul’s presentation of 
his message: ovx év copia Adyou, va uh KevwOn 6 
oraupds Tod Xpicrod (1 Co 1”), ‘The term xevooy 
denotes an act which does violence to the object 
itself, and deprives it of its essence and virtue. 
Salvation by the cross is a Divine act which the 
conscience must appropriate assuch. If one begins 
with presenting it to the understanding in the 
form of a series of well-linked ideas, as the result 
of a theory concerning man and God, it may 
happen that the mind will be nourished by it, but 
as by a system of wisdom, and not a way of salvation. 
... The fact evaporates in ideas, and no longer acts 
on the conscience with the powerful reality which 
determines conversion’ (F. Godet, Com. on St. 
Paul’s First Epistle to the Corinthians, Edinburgh, 
1893, i. 89). y Phas 

Denney in illustration of this point instances a 

Hindu Society which had for its object to appro- 
riate all that was good in Christianity without 
ferdening itself with the rest. ‘Among other 
things which it appropriated, with the omission of 
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only two words, was the answer given in the "Vest- 
minster Shorter Catechism to the question, What 
is repentance unto life? Here is the answer. 
“‘ Repentance unto life is a saving grace, whereby 
a sinner, out of a true sense of his sin, ard appre- 
hension of the mercy of God in Christ, uoth with 
grief and hatred of his sin turn from it unto God, 
with full purpose of, and endeavour aft>r, new 
obedience.” The words the Hindus left 0 1t were 
in Christ ; instead of Js preaemay of the mercy 
of God in Christ” they read simply, ‘‘ apprehension 
of the mercy of God.” But they knew that this 
was not compromising. They were acute mough 
to see that in the words they left out the whole 
Christianity of the def.nition lay’ (Studies im 
Theology, London, 1894, p. 130). St. Paul per- 
ceived that by the abstract ions of Greek pes 
the gospel would be emptied (xevodv) of its signi- 
ficance and power, and his answer to this was: 
‘We preach Christ ’—not a system, but a Person— 
and Christ as crucified. 

His method was justified by his experience of 
the Corinthian Church. Even though ‘by the 
enticing words of man’s wisdom’ a number of 
intellectually disposed Greeks had been attracted 
to the Church, in the absence of what has been 
called ‘ profound conscience-work,’ the results were 
not lasting. ‘The wants of the understanding and 
imagination had, in many cases, more to do with 
their adherence than those of the heart and con- 
science’ (F, Godet, 1 Corinthians, i. 18). From the 
Corinthian letter we can see that there was an 
outcrop of old pagan habits and a reversion to type 
among men who had never really been evangelized. 
This was another evidence of the failure of wisdom 
as a substitute for ‘the word of the cross.’ 

Yet, while the Apostle rebukes and resists the 
superficial co¢la of the Corinthians, he also has his 
ursdom by which he relates the fact of Christ and 
‘the word of the cross’ to his general view of the 
world: ‘unto them that are called, both Jews and 
Greeks, [we preach] Christ the power of God, and 
the wisdom of God’ (1 Co 1%). Thus he appro- 
priates for the Crucified the ‘ power’ and ‘ wisdom’ 
of God, terms which were recognized ‘synonyms 
of the Aéyos in the Alexandrian-Jewish specula- 
tions’ (EGT, in loc.). But, since the Corinthians 
were no philosophers (1 Co 1”), ‘we speak wisdom 
among them that are perfect’ (2°), 7.e. his philo- 
sophy is intelligible only to the initiated and to 
the spiritually mature. To them all the things 
that God hath prepared are revealed. There isa 
wisdom ; it is a revelation, not a discovery but a 
recognition (cf. Hebrew Wisdom, ué supra); it is 
mediated to men by the Spirit, and otherwise it 
cannot be discerned. This wisdom the Apostle 
would have proclaimed ab initio, for it is no 
esoteric doctrine; but how could he? The Cor- 
inthians were Christians, they had believed (35) 
but they had not yet (oUrw) reached the stage of a 
purely spiritual appreciation. ‘There is nothing 
esoteric in Christianity, but the presentation of it 
has to be adapted to the capacities of those who 
are taught’ (J. E. McFadyen, The Epistles to the 
Corinthians, London, 1911, p. 46). Of some things 
our Lord said to the Twelve, ‘ Ye cannot bear them 
now’ (Jn 16”), and He pointed them to the reveal- 
ing Spirit who would bring them into the full 
knowledge of the truth. Similarly, concerning 
the preaching of the true wisdom, St. Paul says, 
‘I was not able (ov« 75vv7@nv), because ye were not 
yet able (otsrw édvvacbe)’ (1 Co 32), 

3. Humanism versus Christianity. — Apart 
from its application to the experience of the 
Apostolic Church, St. Paul’s discussion of wisdom 
has timeless interests in its bearing on the evan- 
gelization of the world, and on the true method 
of what is called evangelical preaching. R. Flint 


(Sermons and Addresses, Edinburgh, 1899) raises 
the subject in a discourse on the text ‘Christ is 
made unto us wisdom.’ ‘There were people,’ he 
says, ‘who thought he [Paul] might | naar 
have imitated admired philosophers and popular 
orators; that he should have had a wider range of 
subjects and used more enticing words. Those 
foolish Corinthians have many successors among 
ourselves, who fancy that the pape would gain 
greatly in power if ministers would only discourse 
more about science and philosophy, nature and 
history, political and social reform, and the various 
so-called questions of the day. . . . The power of 
the pulpit will most certainly not be increased by 
ministers forsaking their own glorious work, the 
direct preaching of Christ, for the lecturing on 
lower themes. . . . The power of the pulpit lies in 
preaching Christ, and will. be strong or feeble 
according as He is faithfully and zealously or 
faithlessly and coldly preached’ (p. 217). The 

ersuasions to depart from the centre which Flint, 
ieovael? a great preacher, so energetically repudi- 
ates meet every minister on the very threshold of 
his office, and are echoed again and again in the 
more or less strident voices of the world. There is 
always the aversion of men of taste to evangelical 
religion, from Corinth to the present day. ‘If our 
connection with Christianity is. nothing better 
than a mixture of captious criticism and transient 
enthusiasm, with a dash of graceful posing thrown 
in, we are in danger. . . of just playing with Christ’s 
religion — playing, too, in the marketplace, sur- 
rounded by the realities of life and death, where 
business has to be done with God. The grace and 
gospel of Jesus are too serious to be thus trifled 
with. Their genius and office are not to be pro- 
faned by esthetic handling either in the pulpit or 
in the pew’ (J. Moffatt, Reasons and Reasons, 
London, 1911, p. 137). One does not need to be 
an obscurantist or illiberal in turning back again 
to St. Paul as he contends for the purity and sim- 
plicity of the gospel message and vindicates its 
power. In every generation there vill be found 
some who decry it as ‘weak and foolish,’ yet 
history has abundantly justified the power of the 
word of the Cross, and also the apostolic method 
in the delivery of the message. The victory over 
the world has never been with ‘moonlight theoloey’ 
or ‘extra-mural Christianity.’ Philo was a con- 
temporary of St. Paul, but Philonism did not save 
the world; it was the simple, uneffected word of 
the Cross from a preacher such zs St. Paul that 
won the Roman Empire, and brought—what Greek 
philosophy had failed to bring—a real knowledge 
of God to bond and free. If a system is to be 
judged by its fruits, if a method of preaching is to 
be so judged, one may well endorse the words, ‘I 
am not ashamed of the gospel of Christ: for itis 
the power of God’ (Ro 15). If Humanism and 
Christianity be placed on their trial as instruments 
for the regeneration of the mass of mankind, 
Christianity has no need to blush for its record, 
while philosophy, as regards the mass of mankind, 
has been a light only to itself and an ornament. 
The contrast between St. Paul and the Corinthian 
seekers after wisdom is seen in historical ex- 
amples; in the message of Luther and Erasmus ; 
the Evangelical Revival, ‘ by its intense reality, its 
earnestness of belief, its deep tremulous sympathy 
with the sin and sorrows of mankind, did what no 
intellectual movement could, it changed in a few 
years the whole temper of English Society’ (J. R. 
Green, A Short History of the English People, 
London, 1882, p. 718). Thomas Chalmers draws a 
sad picture of the failure of his earlier ministry, 
when he preached apart from the Centre, or, as 
St. Paul would say, laid another foundation for 
life than that which had been laid. When the 


WISDOM OF SOLOMON 


WISDOM OF SOLOMON 685 


ee, 


light of the Cross broke upon him, his method was 
changed, and the fruit appeared, and that not only 
in specifically religious results, but also in the 
social reforms that the old method (directly as it 
had sought them) failed to produce. 

Amiel, who will not be suspected of narrowness, 
or bondage to old forms, speaking of the efficacy 
of religion, writes: ‘When the cross became the 
“‘foolishness” of the cross, it took possession of 
the masses. And in our own day, those who wish 
to get rid of the supernatural, to enlighten religion, 
to economise faith, find themselves deserted, like 
poets who should declaim against poetry, or women 
who should decry love. . . . It is the forgetfulness 
of this psychological law which stultifies the so- 
called liberal Christianity. It is the realisation of 
it which constitutes the strength of Catholicism’ 
(Journal, Eng. tr., London, 1891, p. 171). In 
*Cleon,’ Browning adopts the same attitude in his 
study of the failure of paganism, even in its forms 
of highest culture, to solve the riddle of human 
life and to answer the requirements of the human 
spirit. Cleon has heard of Paulus and of Christus, 
but who can suppose that a mere barbarian Jew 


* Hath access to a secret shut from us’? 


The doctrine of Christ preached on the island by 
certain slaves is reported. by an intelligent listener 
to be one which no sane man can accept. 
Cleon will not squander his time on the futile 
creed of slaves (Poetical Works, London, 1883, 
v. 299). But wisdom is justified of her children. 
The best Humanism is founded upon the word of 
the Cross, because it appeals to needs that are 
common to all the generations of men. This |is 
the Wisdom St. Paul preached: Christ Jesus who 
was made unto us Wisdom—that is to say, right- 
eousness, and sanctification, and redemption (1 Co 
1*); ‘a triangular constellation, with Wisdom 
reigning in splendour in the centre’ (cf. A. B. 
Macaulay, The Word of the Cross, London, 1912, 
p. 162f.). 
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WISDOM OF SOLOMON.—41. Place in Canon.— 
This apocryphal book is not quoted by name in 
the NT. unless the citation from ‘the wisdom of 
God’ in Lk 11* can be regarded as a paraphrase 
of Wis 29 °°, but it is used in the Epistle to the 
Romans where 9*! is a reproduction of Wis 15’, 
while in the Epistle to the Hebrews 1 is a refer- 
ence to Wis 15% (for, indeed, the word drat-yacua 
occurs nowhere else in the NT); further, in Mt 27® 
a reference to Wis 2!8 appears to be conflated with 
one to Ps 228, which perhaps has displaced the former 
(‘If the just man be the son of God, he will hel 
him and deliver him from his enemies’), thoug 
enough remains to permit of the identification. 
The quotation in 1 Co 15® bears some relation to 
Wis 15" (where the yuyi evepyoica and mvebua 
twrixéy are distinguished like the puxh fGca and 
avedua Sworooty in the quotation), but is not likely 
to be taken directly from it. 

The work was, Rearstone, accepted by the early 
Church as part of the OT, and figures as such in 
the Canon of Melito (c. A.D. 170), though some 


And 


MSS of Eusebius alter the text (HZ Iv. xxxiii. 15) 
so as to identify it with Proverbs, and this method 
is followed in the Syriac version. It is cited by 
Trenzus (Her. iv. 37, noticed by Eusebius, HE v. 
29); as ‘the Prophet’ by Hippolytus (adv. Judcos, 
iv. 16); as ‘Solomon’ if Cisisent of Alexandria 
(Strom, VI. vii. 120); and as ‘Scripture’ by Diony- 
sius of Alexandria (c. A.D. 260; M. J. Routh! 
Feliquie Sacre, 4 vols., Oxford, 1814-18, ii. 406) ; 
also by early Latin Fathers, e.g. Tertullian (adv. 
Valentin. 2). Eusebius in the 4th cent. classifies 
it with the Antilegomena (HE VI. xiii. 6), and 
Epiphanius (Her. I. i. 6) says the Jews have it, 
but regard it as of doubtful authenticity. Jerome 
says (Pref. in Proverbia) ‘apud Hebreeos nusquam 
est.” In the Muratorian Canon it is said to have 
been written by Solomon’s friends in his honour. 
It would seem then that its authenticity was 
assumed in the early Church, but that about the 
beginning of the 4th cent. its place in the Canon 
became insecure. 

Nothing, it appears, is to be learned about it 
from the Jewish writers of the Ist cent., Philo 
and Josephus. To the former Solomon is ‘one of 
Moses’ disciples,’ and the author of the Proverbs ;. 
he shows no acquaintance with the remarkable 
comments of Wisdom on the manna. Josephus 
(Ant. Vill. ii. 5) transcribes what is said of 
Solomon’s works in Kings, and adds that he had 
left a collection of charms and spells whereby 
demons could be controlled; this, as we learn 
from Bab. Gittin, 68a, was ultimately based on an 
interpretation of Ec 2°. The references to it in the 
Oral Tradition will be noticed in the next section. 

2. The language.—Although the Greek, whence 
the remaining texts which we possess are in the 
main derived, is exceedingly ambitious and at 
times eloquent, the literary form of large portions 
(especially chs. 1-9) in which the Hebrew parallel- 
ism is observed indicates that Greek is not the 
original language in which the work was com- 
posed ; for those Israelites who composed original 
works in Greek naturally adopted Hellenic literary 
styles, the tragedian Ezekiel (Clem. Alex. Strom. 
I. xxiii. 155) writing iambics, the Jewish Sibyl 
hexameters, and Josephus imitating Thucydides. 
Further, numerous passages display the irresponsi- 
bility of a translator. That the original language 
was Hebrew is made certain by the preservation in 
the Jewish Oral Tradition (Genesis Rabba, 96, and 
Jer. Hagiga, ii. 1) of a fragment which is clearly 
grossly mistranslated in 141°", cat yap rd mpaxOev ody 
T@ Opdoavre KodacOjoerar’ did Tovro Kal év eldwroes 
eOvav émisxory tora, ‘for that which is done shall 
be punished with the doer; on this account there 
shall be a visitation also on the idols of the 
Gentiles,’ where the first proposition is meaning- 
less, while the attempt to give it a meaning in the 
AV, ‘for that which was made shall be punished 
together with him that made it,’ assigns to the two: 
verbs mpd7rew and dpav a sense which they have in 
no Greek writing of any period,* and introduces 
a proposition which is very little better than the 
other. The true proposition is ‘that which is wor-: 
shipped (7237) shall be punished together with the. 
worshipper (121yn) ; wherefore he says ‘‘ and against 
all the gods of Egypt I will execute judgements” 
(Ex 12!).’ The verb 13 in both Jewish and Chris- 
tian Aramaic frequently represents the Greek mpdr- 
Tew, and this sense of ‘to do’ is peenely on it 
in the LXX of Dt 12%; that the Greek of Wisdom 
is in this case a mistranslation of the maxim quoted 
by the Rabbis does not therefore admit of question. 
And, as the text occurs in the middle of a paragraph 
with which it is closely related, the inference drawn 
extends further than the actual verse. 

* In 156 of Spavres means ‘the doers,’ but is a mistranslation 
of pwn, Ps 1168, 
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The work is otherwise used by the Oral Tradition, 

et perhaps not in such a way as to permit of any 
inference with regard to its language. In Exodus 
Rabba, 25, the manna is described as ‘having in it 
all sorts of tastes, so that each Israelite was tasting 
what he wished’; this represents Wis 16”, mpds 
racav pdoviv icxvovra Kal mpds Tacay dppdviov yedouv, 
but the correspondence is not quite literal. In 
Mechilta, 13, on Ex 12° (=Pesikta, 7) it is stated 
that, when the first-born of any Egyptian died, the 
father made an image of him, which he set up in 
his house; this comes from Wis 14, where 1t is 
suggested that idolatry thus arose, the intention 
being also to account for the apparent identification 
of the gods of Egypt with their first-born in Ex 12”. 
The Oral Tradition employs it for a different pur- 
pose ; if its phrase )’np’x 7s be the original of exdva 
rojoas, the language must have already been 
affected by Greek. ia the Midrash Tanchuma, i. 
796 (ed. Wana 1879), the substance of 18‘ is thus 
given: ‘they [the Egyptians] thought to bind them 
[the Israelites] in the prison-house; He brought 
upon them the darkness.’ In Bab. Sanh. 636 (end) 
the substance of 14!* is represented by ‘the 
Israelites knew that the idols had no reality in 
them and only worshipped them in order to con- 
summate unlawful unions,’ though the correspond- 
ence may be accidental. 

The text of 14” appears to contain an indication 
of the language in which the book was written, 
but it is not easy to interpret. ‘Moreover this 
was not enough for them that they erred in the 
knowledge of God; but whereas they live in a 
great war of ignorance, they call such great evils 

eace’ (ra rocadra Kaka elphyny mpocaryopevovow). It 
is certain that the Greek word eipjvy is not a name 
for any idolatrous-:system ; but the Hebrew phrase 
‘to call peace to’ (mdw nad wap», Jg 21"8; ef. Dt 20) 
means not to designate by the name ‘peace,’ but 
to invite to peace, or offer friendship to; and this 
is what the phrase appears to signify in the passage 
cited, since the justification of the proposition in 
what follows is that the idolaters keep on per- 
petrating various atrocities. The thought is then 
somewhat like 176. 

- The fact of the work being a translation accounts 
for the infelicity of many passages, in some of 
which the underlying Hebrew can be restored with 
certainty, eg. 4°, bWovrar Kal é£ovderjcovor, ‘they 
shall see and despise,’ where the context requires 
‘they shall see and pine away’; the original \pxp", 
which signifies both, can be restored with certaint 
from Ps 112; in 13", ‘or a useless stone, the wor 
of an ancient hand,’ ‘useless’ is the new-Hebrew 
sense of S10», which should have been rendered 
‘carved.’ The word ‘hand’ should probably have 
been ‘monument,’ which is another sense of the 
Hebrew word for ‘hand.’ In 3%, iris ob« &yvw Kolrnv 
év mapanrdpyart, the last words probably stand for 
Hebrew ya (as in Ezk 3”, 1826) and should have 
been rendered yauxjv. In 12”, quads ofv madevwv 
rods éxOpovs judy év wupirnre paotvyois, the sense 
required by the argument is ‘in order to teach us 
Thou dost chastise our enemies with leniency’; 
év pvpwrnrt, ‘in ten-thousand-ness,’ is apparently a 
mistranslation of some Hebrew word which seemed 
to be an abstract noun from #139 or 7135, but it is 
not clear what; possibly x51D read x2n, since these 
letters are confused in many scripts. In 19° (of 
the Israelites in the bed of the Red Sea), ds yap 
Ummor eveunOnoav Kal ws dpvol diecxlprncay, ‘they fed 
like horses and skipped like lambs,’ the author 
clearly did not intend ‘fed’; from Is 63 as ex- 
yiaiee by Kimchi it would seem that the original 

ad 13, ‘they ran’ (used of horses in J] 24, Am 6), 
misread 7. Kimchi’s words are, ‘just like the 
horse which runs (777) in the desert where there 
is no stone nor mud whereon he can stumble, 
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so the Israelites were able to run (ym) on that 
sea-bed.’ 

In many cases, however, the phrase employed 
shows clear signs of mistranslation, but restora- 
tion of the original is difficult ; examples are 17 
‘thinking him a friend they melted,’ where the 
sense requires something like ‘they summoned 
him’; 74 ‘I was reared in swaddling-clothes and 
cares’; 4! ‘for he will break them voiceless 
prone’; 57 ‘we were filled (éverAjcOnuev) with 
the paths of lawlessness and destruction’; 12¥° 
‘thinking gods the despicable even among the 
beasts of the enemies’; 18% #rvov dé GBAaBH Piro- 
riuov tevrelas mapéoxes. These last words are in 
any case a paraphrase of Ex 13” ‘and by night a 
pillar of fire to give light to them’; but by what 
process this has become ‘a harmless sun of ambitious 
peregrination,’ which appears to be an absolutely 
meaningless combination of words, is exceedingly 
obscure. 

The notion that Greek is the original language 
of the book is probably due to its containing para- 
graphswhich, both in style and in content, bear little 
resemblance to the OT. Against this we must set 
the fact that it is replete with Hebraisms (e.g. 9° 
‘Iam thy slave and the son of thine handmaid,’ 
v.? ‘knowing what is pleasing in thine eyes, and 
straight [wn] in thy commandments,’ v.% ‘send 
her from the throne of thy glory’ [725 xo3, Jer 
14], v.e ‘and she shall guard me in her glory’ 
[apparently a confusion of nan, ‘her chamber,’ with 
a7 as in Sir 14?7]). It istmost improbable that so 
ambitious a stylist as the person responsible for 
the Greek of this book would have admitted these 
idioms had his hands been free; but as a trans- 
lator he could avoid them only with the greatest 
difficulty. Sometimes he takes the trouble, e.g. 
54, where uvela xaradvrov povonuépou probably ps 
for J aes mx2 725 3 (148) or something equally 
simple. 

The general elaboration of the Greek makes it 
probable that the translation is far from faithful ; 
and in a few cases references to Greek authors can 
be identified. In 18!§ the Almighty Word which 
slew the first-born of the Egyptians is said to have 
‘touched heaven, while standing upon the earth,’ 
kal ovpavod uev Harero, BeBijxer 5 ért 7s; the original 
of the phrase seems to be found in 1 Ch 211°, where 
the pgp tage ‘stands between heaven and 
earth’; yet the Greek of Wisdom may be influ- 
enced by the description of Strife in J7. iv. 443, 
ovpaye éoripite kdpn, kal éml xOovl Balve. The frag- 
ment preserved in the Oral Tradition indicates 
that the original did not exhibit the phenomenon 
which characterizes the Greek—complete absence 
of proper names. Thus in the latter the patriarchs 
and others are designated by such epithets as ‘the 
just one,’ ‘the servant of the Lord,’ ‘the refugee 
from his brother’s wrath,’ the nearest approach to 
a proper name being the Red Sea, and Dantapstic: 
used of the cities of the Plain. The proper names 
Noah, Moses, Jacob, etc., are usually supplied by 
the Syriac version, which is (at any rate in the 
main) made from the Greek. The most probable 
explanation of their omission in the latter is a 
i Bes objection to the use of barbarous words in 
a Hellenic text. Josephus resorts where possible 
to such expedients as substituting ‘ Mgisthe’ for 
‘Haggith,’ ‘Chalkeus’ for ‘Caleol,’ in order to 
deal with this difficulty. Plato (Critias, 113A) 
explains how in his narrative Egyptians come to 
have Hellenic names ; Solon had translated them ! 
Even in the Jviad the Trojans with rare exceptions 
have Greek names owing to this sentiment. 

8. Date and authorship.—The date of the Greek 
text can_be fixed only by its relation to other 
books, There can be little doubt that it is quoted 
in the Pauline Epistles ; yet this would not neces- 


WISDOM OF SOLOMON 


sarily imply that it was earlier than Philo, to 
whose language and even style it occasionally 
showssome resemblance. So late a date, however, 
seems to be excluded by the fact that it appears to 
have been used by the LXX translator of Takia ; 
for the rendering of Is 3", ‘say of the righteous 
that it is well,’ by djowper rdv Slkacoy bre dvoxpnoros 
jpiy eorv, ‘let us bind the righteous because he is 
disagreeable to us,’ is most easily explained as a 
reminiscence of Wis 212, évedpevowuer rodv Slkacov 8re 
ddoxpnoros huiv éorw, since on the one hand the adjec- 
tive belongs to the choice vocabulary of the latter 
rather than to that of the Greek Isaiah, and on 
the other the substitution of the Ist for the 2nd 
person seems to require this explanation; for if 
wx had been merely misread vox, the 2nd person 
would have been retained. The same account is 
ee to be given of LXX Is 44 compared with 
is 15, while in 11” of the latter the substitution 
of ‘a drop of morning dew descending to the earth’ 
for ‘a drop of a bucket’ (Is 405) makes it im- 
robable that the Greek of Wisdom is borrowing 
om that of Isaiah. Since the LXX translation 
of Isaiah cannot well be later than 150 B.c., that 
= Wisdom should be somewhat earlier than that 
ate. 

On the other hand, it is probably later than the 
LXX translation of the Pentateuch, since it ex- 
hibits certain technicalities which are likely to 
have been introduced by that work, ¢.g. édoxa’rwua, 
modjpns, e&thacuds, xeiporolnrov for bx, Bdedtypara 
for nayyn, etc. Yet where passages of the Penta- 
teuch are reproduced the translator of Wisdom did 
not always consult the LXX, e.g. 18°, dxelvn 4 
yvé mpoeyvicbn rarpdow 7uaev represents Ex 12%, $5 
x7 oNDY, where the LXX renders the words differ- 
ently. In 16” the unintelligible 4 uév yap irbcracls 
cov Thy chy mpos Téxva yAuKiTyra évedavige appears to 
treat the word 125, ‘ white,’ in Ex 16%! as the Hebrew 
for ‘to a son,’ where the LXX renders the word 
correctly. 

The character of the language is probably in 
agreement with the date thus indicated, i.e. about 
200 B.C. 


The relation of the original work to the books | 


of the OT is very much more difficult to determine. 
Except for the statement of the author that he 
had been commanded by God to build the Temple 
in imitation of the Tabernacle (9°), wherein he 
clearly claims to be Solomon, its historical informa- 
tion scarcely goes beyond Numbers, the last event 
narrated being the plague described in Nu 17° 
(1873). There are, indeed, numerous cases in which 
the matter contained in Wisdom is seh teas to pass- 
ages in the other books of the OT; in some of 
these, if we could trust the canon that the author 
of a passage is the person who understands it best, 
we should certainly assign the priority to Wisdom. 
Thus in Dt 8* the lesson of the manna is said to 
have been ‘that man does not live by bread alone, 
but by every utterance of the mouth of God’—an 
obscure proposition, since the manna is repeatedly 
called ‘bread’; and even if it be admitted that the 
Deuteronomist does not allow it that title (29°), the 
“utterance of the mouth of God’ is far from clear. 
In Wis 16% the lesson is worded ‘that the fruits 
which grow do not feed the man, but Thy word 
maintains them that trust in Thee,’ and it is in- 
ferred from the fact that the nutritive power of 
the manna was dependent on the observation of 
certain precepts: collected in the morning, it would 
resist the heat of the oven; but the heat of the 
sun would melt it, ete. Hence the nutritive power 
must have lain in the observation of the Line ie 
not in the substance itself. Were there no other 
facts to be considered, we should naturally ee 
the text of Deuteronomy as a mis-statement of the 
passage of Wisdom. 
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Much the same is to be said of the description 
of the making of wooden images: Is 4413-19 40%, 
compared with Wis 134-16, In the latter the car- 
eho! selects suitable timber * for some article of 
furniture, uses the chippings to cook his food, and, 
if some crooked and knotty piece remain which is 
of no use for either urpose, fashions it in his 
leisure into a god. In the account in Isaiah, ‘half 
of it he burneth in the fire ; on half of it he eateth 
flesh, he roasteth roast and is satisfied ; yea he 
warmeth himself; and the residue thereof he 
maketh a god,’ wherein apparently two parts of 
the timber are employed as firewood, and the re- 
mainder used for the idol—the important matter, 
that the primary object was a piece of furniture, the 
secondary firewood, being forgotten by the prophet, 
yet very clearly somehow in his mind. The fact 
that the idol so fashioned has then to be secured 
by a nail appears in its right place in Wis 13%, 
whereas in Is 417 it is remembered, but is out of 
its right place ; further, Is 416-7 gives the appear- 
ance of being a confused reminiscence of Wis 15%, 
where the pete is shown to be the most contempt- 
ible of all idol-makers, for, instead of reflecting that 
he is clay himself, he tries to rival the goldsmith 
and the worker in bronze, 

Similarly, whereas, according to the author of 
the Book of Kings, Solomon was told in a dream 
to make a wish and chose wisdom, the account of 
the matter in this book is much less fantastic ; he 
was, he says, a lad of great talent, and pursued 
the study with all his might, employing among 
other expedients prayer. In the prayer (97) he 
says: ‘Thou hast chosen me to be king of thy 
people, and judge of thy sons and daughters’; in 

ings, in lieu of this modest description of his 
subjects, he calls them (1 K 38) ‘a great people, 
that cannot be numbered nor counted for multi- 
tude,’ which in the Chronicles (2 Ch 1°) is improved 
to ‘a-people like the dust of the earth in multitude.’ 
Here too sobriety is on the side of Wisdom. 

Internal evidence then, at least to some extent, 
would be in favour of making Wisdom older than 
the OT books which contain these parallels ; nor is 
it easy to charge the writer—on the supposition 
that the work is pseudonymous—with any actual 
anachronism; thus, whereas Philo gives as the 
list of his own accomplishments (‘ the handmaids 
of Wisdom,’ed. Mangey,i. 530) grammar, geometry, 
and music, those claimed for Solomon (7!7-) are 
‘to know how the world was made and the opera- 
tion of the elements, the beginning, ending, and 
midst of the times (t.e. probably ancient, modern, 
and medieval history), the alterations of the turn- 
ings (of the sun) and the change of seasons, the 
circuits of years and the position of stars, the 
natures of living creatures and the dispositions of 
beasts, the forces of the winds and the reasonings 
of men, the diversities of plants and the virtues of 
roots’—a list which shows little sign of Greek 
influence, but is much more suggestive of the 
learning of Egypt, Pheenicia, and Arabia. It may 
be observed that ‘the operation of the elements,’ 
i.e. the use to which substances can be put, is 
thought by many to be what is meant by know- 
ledge of good and evil in Gn 3°. The most decided 
Hellenism in the book appears to be the Platonic 
tetrad of the virtues in 8’, which, however, is likely 
(cf. the Syriac version) to be an introduction of 
the Greek editor. And, with regard to those ideas 
which are peculiarly Jewish, too little is known of 
the real history of the Israelitish mind to permit 
of any certain chronology of its products. 

Besides this, it seems surprising that an author 
of such marked ability should employ a pseudonym, 

# evxivyroy durév, of which the original seems to be 7N3 -7y ; 
Exodus Rabba, 15, in a similar context, misread 7Y3, The 
Armenian has this right, phait geghetsik. 
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and in particular adopt the mask of Solomon, in 
whose mouth the fierce condemnation of idolatry: 

eculiarly inappropriate, whilst the attack on 
fevfal unions and their fruit is ions toler- 

On the other hand, it is undoubtedly true 
that the tone and style of erm sections are sugges- 
tive of a date many centuries ater than Solomon ; 
side by side with passages which in sublimity are 
equal to the most striking parts of the prophecies 
and the Psalms, there are some which resemble the 
subtleties of the Midrash and the mechanical rhetoric 
of Philo. Thereis, however, the greatest difficulty 
in assigning any date to matters which come in 
these categories. Thus with regard to the defini- 
tion of fear in 17”, ‘fear is nothing but the betrayal 
of the succours provided by the reasoning,’ Good- 
rick (ad loc.) says: ‘This sententious statement 
is probably direct from the lips of some Greek 
teacher in the schools of Alexandria.’ He is, 
however, unable to quote any definition by Greek 
philosophers which meme resembles it, and no 
author can be charged with borrowing until his 
source has been indicated. The sentence which 
follows in the Greek is so mistranslated as to be 
unintelligible. 

It would seem then that, without a longer 
specimen of the original than the fragment pre- 
served in the Midrash, location of the work is 
impossible. 

. Contents.—The work falls into three main 
divisions: (1) 1-6!2, addressed to rulers who are 
warned against tyranny on the ground of future 
judgment; this portion is entirely in verse of the 

ebrew style; (2) 6#-8#!, definitions of Wisdom 
and a brief autobiography ; (3) 9-end, contain- 
ing the author’s prayer to the Divine Being, into 
which homilies on the early biblical history are 
inserted. In the two last sections verse and prose 
are mixed. 

In all three parts the author expresses some 
remarkable views. The first is noteworthy for the 
account of the conspiracy to kill the Just Man by 
a shameful death, whose resurrection, however, 
brings confusion on the conspirators, who are now 
convinced that His claim to be the Son of God was 
no idle boast. This passage (2'-5%) seems closely 
related to Is 53, while some of the traits resemble 
the description of the fate of the Just Man in 
Plato’s Republic, bk. ii. ; it is, however, far nearer 
the’ Christian conception of the Passion than 
either of those passages, and appears to have been 
of great ey alae in the formation of that con- 
ception. hen in Mt 2754 those who watch the 
portents that arose at the Crucifixion infer that 
‘this was the Son of God,’ Wis 517-3 would seem to 
furnish the argument. 

In the second section the author gives an account 
of Wisdom so worded that the Greeks would with- 
out hesitation have identified her with their goddess 
Athene, who in the Homeric poems, as the earl 
commentators observed, is the forethought, skill, 
and virtue of the characters. By entering from 
generation to generation into holy souls she repro- 
duces friends of God and prophets. His theory, 
then, of prophecy is that afterwards formulated by 
Maximus of Tyre (Dissert. 13), according to whom 
it is an intensified form of knowledge; the person 
whose knowledge of the conditions is most thorough 
will best be able to foretell the result. Thus Wis- 
dom is ‘a radiation of eternal light, a stainless 
mirror of the divine activity, and an image of His 
goodness’ (7%), His idea of this ‘radiation’ is 
materialistic ; it is a substance so fine as to be able 
to penetrate all other things, which it also excels 
in rapidity. In the long list of epithets whereby 
he endeavours to describe it (74), it is probable 
that each was intended to convey some feature, 
but, if the passage be a translation, we cannot 


is 
un 
able. 


always be sure that the sense has been given 
faithfully. 

In the third section the author applies his theory 
of Wisdom to the national records, and is doubtless. 
to some extent a rationalist; if, e.g., Wisdom 
enabled Noah to save the human race from the 
Flood, the meaning is evidently that Noah possessed. 
the knowledge which enabled him to foretell the 
catastrophe and devise means to escape it. And, 
indeed, when he asserts that Wisdom became a 
shade in the day and a star-flame at night (102) 
and brought ‘ them’ through the Red Sea (v.?8), he: 
very probably implies some Euhemeristic inter- 
pretation of the miracles. On the other hand, 
while apparently accepting the miraculous narra- 
tives, he endeavours to show the Divine wisdom 
which they involved. Comparison between the 
treatment meted out to the Canaanites and the 
Egyptians leads him to discuss pagan worships, 
fe he attributes to intellectual feebleness ; the 
most excusable are to his mind the various forms 
of nature-worship, the least excusable the cult of 
clay images. To idolatry he attributes all the 
vices, and dwells especially on its connexion with 
sexual immorality and infanticide. The work 
ends with powerful descriptions of various scenes. 
of the Exodus, wherein the appropriateness of the 
punishments is especially emphasized. 

§. Value of the work.—From the point of view 
of intellectual ability the work is incomparably 
superior to the rest of the Apocrypha; besides. 
containing many brilliant aphorisms it displays a 
capacity for continuous and consistent thinking 
which is rare in Semitic products. As an ex- 
pounder of Scripture the author exhibits great 
ability. We may notice his proof of man’s poten- 
tial immortality from the fact that in the story 
of creation everything is commanded ‘ to be’ ; there 
is no mention of a death-plant (whereas there is of 
a tree of life), and the sovereignty of the earth is. 
given not to Hades but to man (1}8- #4). The work 
was probably of the greatest importance in securing 
the early progress of Christianity. Of Scriptures 
showing ‘that Christ ought to have suffered these 
things and enter into his glory’ (Lk 24°) there is 
none comparable in clearness with Wis 2-5, and 
the potency of this weapon in the hands of such 
controversialists as Hippolytus is probably what 
occasioned the loss of the book to the Synagogue. 
The Resurrection and the Final Judgment are 
taught with a clearness and certainty to which the 
OT offers no parallel. Further, Christian contro- 
versy with pagans would seem to have been directed 
by the discussion of idolatry which occupies chs. 
13-15. In St. Paul’s address to the Athenians the 
words (Ac 17%") {nreiv rdv Oedv ei dpa ye Wnradtoeay 
avrdv cai edpovev seem to be a reminiscence of Gedy 
§nrotvres kal Oédovres edpetv in the same context in 
Wis 13°, and the words which follow in the address, 
xXprow 7 apytipw 7 NOW, xapdyuare réxvns Kai évOup- 
hoews dvOpwrov, paraphrase what follows in Wisdom 
(13°), &pya xeupGv avOpdrwv xpucdr kal dpyupov, Téxvns 
éupedérnua. Further, the list of crimes which in 
Ro 1-1 is said to be the result of idolatry appears 
to be a rearrangement of Wis 142-3, The notion 
ofa ae os Israel which is found in the Pauline 
Epistles is to some extent anticipated by, even if 
it be not actually based on, the theory of Wisdom 
that the righteous are the sons of God, and Israel 
are the righteous. : 

6. The text.—The variants of the Greek MSS 
are for the most part of slight importance, but in 
a few cases they suggest revision from a Hebrew 
original; so 10! éfelharo, MS 68 é&érewev, perhaps 
myer and mown; 1418 egvridxén, MSS 106, 261 
evoudoOn, perhaps 71Dw1 and mDw3; 9° ev 6pbahpors, 
MS 248 evwmiov. Where the Greek is obscure, it is. 
often difficult to decide whether this is due to mis- 
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translation or corruption ; such a case is 1518, cai ra 
fa dé 7a ExOora céBovrac’ dvola Yap ovykpwduevra Tov 
ddwy éorl xelpova. 

Of the ancient versions the Peshitta Syriac, the 
Latin, and the Armenian are of some importance 
for the criticism of the text. The first of these 
appears to be made from the Greek, which it often 
seriously mistranslates ; there are, however, pass- 
ages where it offers what seems to be the sense 
intended by the author, where the Greek text 
misrepresents it—e.g. 8°, for ei 5¢ ppdvnois épydterat 
the Syriac offers ‘if a man desires to do handicraft,’ 
which is certainly more like what was meant. It 
seems doubtful whether in any case these varieties 
can convincingly be ascribed to the use of a Hebrew 
original. The Latin seems to have preserved a line 
lost in the Greek copies, 28; in some places it 
shows curious agreement with the Syriac—e. g. 9" 
141°, “qui se assumpsit’ for r@ xparodyr., which in 
Syriac is naturally represented in this way. The 
Armenian has some noteworthy renderings—e.g. 
15’, ‘on the [potter’s] wheel’ for ér{uoyov, which 
bites to be what was intended. The source of 
these is obscure. 


TURE. —The Commentary of A. T. S. Goodrick, 
London, 1913, in the Ozford Church Bible Commentary, super- 
sedes its predecessors. See also E. Schiirer, HJP u. iii. 
{Edinburgh, 1886] 230ff.; F. Susemihl, Geschichte der griech- 
ischen Litteratur in der Alexandrinerzeit, Leipzig, 1891, ii. 621; 
W. Bousset, Die Religion des Judentums im neutest. Zeitalter?, 


Berlin, 1906 D. S. MARGOLIOUTH. 
WITCHCRAFT.—See DIVINATION. 


WITNESS. — In confirmation of the gospel 
message the NT appeals to two kinds of witness, 
in themselves distinct, but serving the same end. 

1. The human witness to Christ.—The primary 
business of the Apostles was to testify as eye- 
witnesses to the facts of the earthly life of Christ 
and above all to His resurrection. The ability to 
do this was the qualification demanded in the 
successor to Judas (Ac 1”), and the ground on 
which the Apostles justified their claim to preach 
Jesus (Ac 2° 3 5% 10”) and to speak with authority 
in the Church (1 P 5!). This witness could be 
borne only by those who had been specially chosen 
to do so, and had been trained by personal com- 
munion with the risen Christ (Ac Yoh 1 Jn 1? 414), 
It is noticeable that St. Paul is careful to show 
that he had experienced this, though not in the 
same way as that in which it had been granted to 
the older apostles (Ac 22, 1 Co 9"). It soon be- 
came clear that this witness must be given at the 
risk of liberty and life, and, though in the NT 
Hdprus does not pass absolutely into the sense of 
‘martyr’ (see MARTYR), yet in Rev. the paprupla 
”Inood, in nearly every case, is connected with sufter- 
ing (e.g. 1° 6° 204). In 1 Ti 6a like connexion of 
ideas is applied to our Lord Himself, who is said 
to have ‘witnessed the good confession’ before 
Pontius Pilate. A similar sense may attach to 
paprupev in He 12! if we regard the ‘cloud of 
witnesses’ as consisting of those who have already 
sealed their faith by suffering. But the word may 
here mean no more than interested onlookers 
watching those engaged in the warfare which they 
themselves have already accomplished. 

2. The Divine Witness. — Throughout the 
apostolic writings runs the conviction that God 
is constantly witnessing in various ways to the 
truth of the gospel. In Ac 14 158 miracles are 
taken to be the means by which the preaching of 
Christ among the Gentiles is so attested (cf. Gal 3°). 
But it is chiefly through the work of the Holy 
Spirit that this witness is borne. This work is 
seen in the individual and in the Church. The 
hope that Christ has made us sons of God is con- 
verted into a certainty by the voice of the Divine 
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Spirit speaking within us (Ro 8). In 1 Jn 5° 
the meaning of this witness is drawn out in fuller 
detail. Christ’s coming was by water (baptism) 
and blood (the Cross). But these historic facts 
must be brought into personal relation with every 
life, or they have no reality for that life. It is the 
Holy Ghost who does this. He teaches every man 
to know that new life has come to him because 
Christ accepted His mission and died upon Calvary. 
‘There are three who bear witness, the Spirit, and 
the water, and the blood’ (v.8). This witness is 
Divine (v.°); every one can test it in his own 
heart (v.!°); and it consists of the possession of 
eternal life through the Son (v."). But the witness 
of the Holy Spirit to Christ is not confined to this 
inward conviction. It appears also in the bestowal 
of charismatic gifts on ie faithful (He 24), especi- 
ally that of preaching, which exists only to testify 
to Jesus (Rev 19), and in the fulfilment by Christ 
of Scriptures in which the Spirit has spoken of 
Him (He 10"; ef. 1 P 14), 

The consistency with which the NT writers dwell 
upon this varied testimony of the Holy Spirit to 
Christ is remarkable. Modern preaching has not 
yet fully recovered this note, but there is anincreas- 
ing sense of the need of it, and the results of evan- 
gelistic work, especially in the foreign mission field, 
at sell) illustrating its meaning in the life of the 

urch. 


LitEeRATURE.—H. B. Swete, The Holy Spirit in the NT, 
London, 1909 ; D. W. Forrest, The Authority of Christ, Edin- 
burgh, 1906, ch. vii. C. T. DImMont. 


WOE.—The word ovat (LXX equivalent for “x 
and ‘\n) occurs freely in the LXX, in the Book of 
Enoch (esp. xciv., ¢.), and in the Gospels, but is 
found only twice in the Epistles (1 Co 9!™—‘ Woe 
is unto me, if I preach not the gospel,’ and Jude", 
where a reference is made to the false teachers in 
the Church—‘ Woe unto them ! for they went in the 
way of Cain,’ z.e. as men in the wrong, entertain- 
ing a murderous hostility towards the lovers of 
truth. The idiom here is the familiar one of 
prophetic denunciation—‘ Woe be to.’ The sense 
in 1 Co 9" is ‘ Woe is mine,’ i.e. ‘ Divine penalty 
awaits me’). 

In the Apocalypse, the word is used followed by 
the accusative in Rev 8%, The solitary eagle 
flying across the sky cries with a great voice, 
“Woe, woe, woe, for them that dwell on the 
earth’ (the three-fold woe possibly corresponding 
to the three plagues yet to fall upon the earth). 
The idea here is hardly that of denunciation, but 
of ominous announcement. Similarly in Rev 12!% 
(where the accusative instead of the dative is again 
used)—‘ Alas for the earth and for the sea.’ ovaé 
introduces each section of the three-fold dirge of 
lamentation uttered by the mourners of fallen 
Babylon (Rev 181 161%) and is followed by the 
noninative—the broken construction suggesting 
the emotion of the mourners. 

oval is used in Rev 9 11!4 as a feminine substan- 
tive (‘ woe,’ ‘calamity’) indicating the disasters 
following the blowing of the last three of the 
seven trumpets. The first woe is the plague of 
tormenting locusts; the second is the slaughter 
wrought by the aot horses and their angel riders ; 
the last is apparently the final overthrow of Satan 
and the completed destruction of the wicked in the 
drama of 12-20. H. BuLcocK. 


WOMAN.—The position of woman in any section 
or period of society is a recognized test of the con- 
temporary level of morality and general enlighten- 
ment. Apostolic Christianity need not fear this 
test. In fact, the exaltation of womanhood is 
justly claimed as one of the best examples of what 
Christianity has done for the world. Doubtless 
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this feature of its influence has often been exagger- 
ated, either by painting too darkly the vices of 
paganism or by neglecting the actual limitations 
of historical Christianity. We must certainly 
beware lest we take the sixth Satire of Juvenal 
as descriptive of the character and conduct of 
women in general in the 1s6 cent. of the Roman 
Empire. ‘At the worst, these vices infected 
only a comparatively small class, idle, luxurious, 
enervated by the slave system, depraved by the 
example of a vicious court. . . . Both the litera- 
ture and the inscriptions of that age make us 
acquainted with a very different kind of woman : 
(S. Dill, Roman Society from Nero to Marcus 
Aurelius, p. 87). Nor must we forget that the 
just rights of married women were much more fully 
recognized by Roman law than by the ecclesiastical 
law which replaced it: ‘it is by the tendency of 
their doctrines to keep alive and consolidate the 
former [proprietary disabilities of married females], 
that the expositors of the Canon Law have 
deeply injured civilisation’ (H. S. Maine, Ancient 
Law, new ed., 1907, p. 163; cf. EBrU xxviii. 
783). J. Donaldson (one of the editors of the 
Ante-Nicene Christian Library) indeed went so 
far as to say that ‘in the first three centuries I 
have not been able to see that Christianity had 
any favourable effect on the position of women, 
but, on the contrary, that it tended to lower their 
character and contract the range of their activity’ 
(CR lvi. [1889] 433). So far as this somewhat 
questionable judgment is sound, it relates to the 
asceticism of the Church subsequent to the Apos- 
tolic Age. The Pauline ‘asceticism’ springs from 
a different source, ¢.c. the expectation of a rapidly 
approaching end to all earthly things. This is 
an important fact to remember, for the attitude 
of apostolic Christianity to woman is largely due 
to the interaction of two distinct principles—the 
fundamental Christian assertion of the intrinsic 
worth of human personality, and the eschato- 
logical foreshortening of the time, which could not 
fail to hinder the social application of the former 
principle. 

4. The religious equality of woman with man 
before God is clearly asserted by Paul: ‘as many 
of you as were baptized into Christ did put on 
Christ. There can be neither Jew nor Greek, 
there can be neither bond nor free, there can be 
no male and female: for ye are all one in Christ 
Jesus’ (Gal 377-8). The mutual dependence of 
man and woman, and their common origin in God, 
teach that the male has no exclusive place ‘in the 
Lord’ (1 Co 114+”), This result of the evangelical 
evaluation of human nature (see art. MAN) lifts 
the Christian idea of woman clearly above that 
of the contemporary Judaism, which in several 
noticeable ways differentiated woman religiously 
from man (cf. Bousset, Die Religion des Juden- 
tums*, p. 490f.). The morning service of Judaism 
still retains the ancient thanksgiving: ‘ Blessed 
art thou, O Lord our God, King of the universe, 
who hast not made me a woman’ (Authorised 
Daily Prayer Book, ye 6). We naturally think 
of the ‘Court of the Women’ in the Temple, be- 

ond which no woman might pass. ‘Her work 
is to send her children to be taught in the syna- 
gogue: to attend to domestic concerns, and leave 
her husband free to study in the schools: to keep 
house for him: till he returns’ (C. Taylor, Sayings 
of the Jewish Fathers, Cambridge, 1897, p. 15). 

f such significant limitations as these are found 
in contemporary. Judaism, notwithstanding the 
general humanity of its relationships and the in- 
tensity of the national religion, it need not surprise 
us to find no effective assertion of the religious 
equality of woman emanating from Roman patriot- 
ism or Greek philosophy. Plato, it is true, had 


argued that the differentie of sex ought not to 
constitute any barrier to the exercise of a woman’s 
personal powers: ‘ None of the occupations which 
comprehend the ordering of a state belong to 
woman aS woman, nor yet to man as man; but 
natural gifts are to be found here and there, in 
both sexes alike ; and, so far as her nature is con- 
cerned, the woman is admissible to all pursuits 
as well as the man; though in all of them the 
woman is weaker than the man’ (Republic, 455, 
Eng. tr.2 by J. Ll. Davies and D. J. Vaughan, 
London, 1906, p. 161f.). But this theoretical 
judgment relates to social, not religious, equality. 
Probably the nearest parallel to the welcome given 
to woman in Christian worship could be found in 
the cults of Isis and Magna Mater, which became 
so popular in the early Christian centuries (not to 
be stn in Mithraism; cf. F. Cumont, Les Mystéres 
de Mithra*, Brussels, 1913, p. 183). To the wel- 
come which those cults gave to woman they owed 
no small measure of their success; by its deeper 
satisfaction of woman’s needs Christianity was 
helped to win its victory over them. That there 
is much in the gospel of the Cross to appeal to the 
peculiar nature and temperament of woman needs 
no argument. There is some measure of truth 
in the assertion that ‘the change from the heroic 
to the saintly ideal, from the ideal of Paganism 
to the ideal of Christianity, was a change from a 
type which was essentially male to one which was 
essentially feminine’ (Lecky, History of European 
Morals®, vol. ii. p. 362). But the full truth is seen 
rather in the perfect humanity of Christ; as F. W. 
Robertson has well said (Sermons, 2nd ser., London, 
1875, p. 231): ‘His heart had in it the blended 
qualities of both sexes. Our humanity is a whole 
made up of two opposite poles of character—the 
manly and the feminine.’ 

2. A larger life of social fellowship and service 
was thrown open to women by apostolic Christi- 
anity. The story of the primitive Church signifi- 
cantly begins with the inclusion of women in 
the apostolic meetings for prayer (Ac 1"). Their 
presence and activity are clearly illustrated by 
the references to Tabitha (9°), Mary the mother 
of John Mark (12), Lydia (16), Damaris (17*), 
Priscilla (187). The story of Sapphira (5) implies 
the comparatively independent membership and 
responsibility of women within the Christian com- 
munity. Priscilla illustrates their active evan- 
gelism (18%). Attention is expressly called to 
the ‘multitudes’ of women converts added to the 
Church (544). The story of Thekla (Acts of Paul 
and Thekla, in F. C. Conybeare’s Monuments 
of Early Christianity”, London, 1896, pp. 61-88) 

oubtless rests on some historic basis. ‘Thekla 
became the type of the female Christian teacher, 
preacher, and baptiser, and her story was quoted as 
early as the second century as a justification of 
the right of women to teach and to baptise’ (W. M. 
Ramsay, The Church in the Roman Empire, Lon- 
don, 1893, p. 375). Clement of Rome, at the end 
of the century, refers to the sufferings endured 
by women under the Neronian persecution (Ep. 
ad Cor. i. 6). The — of Christianity amongst 
women of high rank is probably exemplified in 
Pomponia Grecina (Tacitus, Annals, xiii. 32), 
the wife of Plautius, the conqueror of Britain. 
Another ta tense example is supplied by Domitilla 
(banished in A.D. 96), the niece of the Emperor 
Domitian (Dio Cassius, lxvii. 14). 

The details of Church life which we gather from 
the Pauline Epistles, particularly as to the Church 
at Corinth, amply confirm what has been said (e.g. 
Ph 42 %,,1 Co 1"; the numerous salutations to 
women in Ro 16). Paul speaks of Phebe as a 
‘deaconess’ of the Church at Cenchree (Ro 16), 
in terms that suggest her ability and will to give 
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generous help to poorer Christians. The deacon- 
esses of whom Pliny speaks, early in the 2nd cent. 
(Ep. x. 96), were slave aie It is clear that women 
soy with men could be regarded as the organs 
of the prophetic spirit in the Corinthian Church 
(cf. Priscilla and Maximilla among the Mon- 
_tanists), since Paul desires that every woman 
praying or prophesying shall have her head veiled 
(1 Co 115). This is a corollary from the admission 
of women into the Church, since Christian fellow- 
ship is essentially constituted by the gift of the 
Spirit (Ro 84). To this proof of woman’s religious 
equality with man there seems to be no necessary 
contradiction in the fact that Paul a little later 
(1 Co 14%) forbids women to speak (Aade?v) in the 
churches (see, however, the Commentaries on this 
disputed passage) ; the contrast simply shows that 
the Spirit could over-ride ordinary social conyen- 
tions (cf. the prophesying of the four daughters 
of Philip the evangelist, Ac 219; the virginity of 
these, as of the daughters named in 1 Co 7%, aoe 
not yet constitute an ‘order’). In the Pastoral 
Epistles we find a regular roll of ‘widows’ (see 
art. W1DOws), who have provision made for them 
be howe Church (1 Ti 5** ; ef. Ac 6! 95% 41), Thus 
Christianity met the physical needs of a class 
specially likely to suffer (cf. E. Renan, Les Apétres, 

aris, 1866, p. 122), as it met the spiritual needs 
of women in general. 

3. The place of women in marriage gained a 
higher interpretation. The Greek world is char- 
acterized by the practical absence of family life in 
the best sense ; the Greek wife lived in seclusion 
and ignorance. ‘The courtesan was the one free 
woman of Athens’ (Lecky, op. cit., ii. 293). The 
Roman matron had indeed held a high place in the 
ancient Roman home, though she passed into the 
absolute legal power of her husband by the older 
type of religious marriage. Underthe early Roman 
Empire, the position of married women was often 
one of social and legal independence (Friedlinder, 
Roman Life and Manners, Eng. tr., i. 236), but 
this was the outcome of the newer type of marriage 
as a civil contract; its laxity of divorce and the 
break-up of the older family life show its peculiar 
perils. Roman morality, in fact, broke down, here 
-as elsewhere, because it had not found its reinforce- 
ment and transfiguration in religion (cf. W. Warde 
Fowler, The Religious Experience of the Roman 
People, London, 1911, p. 466). It was in the iden- 
tification of morality and religion that the strength 
of Judaism lay. The Jewish wife, it is true, held 
-a legal position decidedly inferior to that of the 
husband. But the relationship was redeemed by 
the quality of the humanity which was so typical 
a product of the OT religion. Consequently, the 
family life of the Hebrew-Jewish people, in some 
measure, prepared for the applications of the prin- 
ciple of woman’s religious equality made by apos- 
iaie Christianity (cf. the fine portrait of the 
‘virtuous woman’ in Pr 312), What these were 
may be seen from Paul’s statement of the mutual 
relationship of husband and wife (Eph 5-**), Not 
only is the spirit of that relationship to be the new 
law of love, but the relationship itself is made 
sacramental by its comparison with that existing 
between Christ and the Church. We can hardly 
exaggerate the gulf that separates this idea of mar- 
riage from that in which the relationship is prim- 
arily physical. Indeed, the religious disabilities 
of women seem to rest, at least in part, on primi- 
tive sexual tabus (cf. W. Robertson Smith, The 
Religion of the Semites?, London, 1894, pp. 299 n., 
379 n.; A. E. Crawley, The Mystic Rose, London, 
1902, p. 52). Christianity, in principle, if not 
always in practice, has lifted woman above the 
sexual java at which her chief raison @étre is the 
gratification of man’s passions, and has joined her 


‘personality to his, as contributor 


‘sonal J c to a common 
social life. Marriage is to be held in honour 
among all (He 13; cf. 1 Ti 4%), Paul, indeed, pre- 
fers celibacy because of the peculiar conditions of 
the time (i.e. on eschatological grounds). But he 
recognizes both the innocence of the sexual tie 
and the equal claims of the man and the woman in 
regard to it (1 Co 7*)—surely a disproof of an 
‘asceticism’ in the ordinary sense of the word. 
The emphasis on chastity (6%, Eph 5%), so charac- 
teristic of early Christian ethics, is based on the 
ps that the body is the temple of the Holy 

pirit (1 Co 6); the condemnation of extra- 
marital sexual relationships is the natural com- 
plement of the attitude to marriage itself (1 Th 4). 
The moral tie that unites the Christian even to an 
unbelieving partner is fully recognized (1 Co 7) ; 
the unbelieving husband may be won by the con- 
duct of the Christian wife (1 P 31), which is a 
better adornment than that of outward apparel 
(v.*= ; ef. 1 Ti 29). The ideals of Christianity in 
the Ist cent. in regard to womanly conduct are 
well summarized in the exhortation of Clement of 
Rome: ‘Let us guide our women toward that 
which is good: let them show forth their lovely 
disposition of purity ; let them prove their sincere 
affection of gentleness; let them make manifest 
the moderation of their tongue through their 
silence ; let them show their love, not in factious 
preferences but without partiality towards all them 
that fear God, in holiness’ (ad Cor. xxi. 7, The 
Apostolic Fathers, tr. J. B. Lightfoot, London, 
1891; cf. Tit 25). 

4. The limitations of apostolic Christianity in 
regard to women were such as were inevitable from 
its historical origin and eschatological outlook. The 
Jewish training of Paul, for example, accounts for 
much in his attitude, such as the argument that 
women should be veiled ‘because of the angels’ 
(1Co11). Theexpectation of a speedy end largely 
explains his preference of celibacy to marriage (77; 
cf. Rev 144), which is certainly not due to his 
Judaism (cf. Bousset, op. cit., p. 493). The asceti- 
cism of Paul must be ascribed to a cause different 
from and more innocent than the dualistic (Greek) 
asceticism of the later Church. Naturally, some 
of the premisses in the NT arguments for woman’s 
subjection to man no longer appeal to us, even if 
the conclusion does (e.g. 1 Ti 2). Westermarck’s 
criticism of this ultimately Jewish emphasis on 
woman’s subjection to man, as being ‘agreeable to 
the selfishness of men’ (Origin and Development 
of the Moral Ideas, i. 654), ignores the atmosphere 
which redeems it, 7.e. its moral and religious inter- 
pretation in the Christianity of the NT. We 
should rather recognize, as Dobschiitz does (Chris- 
tian Life in the Primitive Church, p. 377) in regard 
to Paul’s asceticism, that ‘Christ triumphs in him 
over the spirit of the age.’ 

LirgraTur“.—L. Friedlander, Sittengeschichte Roms8, Leip- 
zig, 1910, Roman Life and Manners, Eng. tr. of 7th ed., 8 vols., 
London, 1908-09, vol. i. ch. v.; W. E. H. Lecky, History of 
European Morals8, 2 vols., do., 1888, ii. 275-372; C. L. Brace, 
Gesta Christi, do., 1882, bk. i. chs. iii., iv.; R. S. Storrs, 
The Divine Origin of Christianity, do., 1885, pp. 146 f., 466f. ; 
C. von Weizsacker, Das apostolische Zeitalter der christlichen 
Kirche, Freiburg i. B., 1886, Eng. tr., The Apostolic Age, 2 vols., 
London, 1895, bk. v. ch. iii. § 7; J. Donaldson, ‘The Position 
of Women among the Early Christians,’ CR lvi. [1889] 433; Z 
Gottschick, ‘Ehe, christliche,’ in PRE? v. 182f.; W. F. 
Adeney, art. ‘Woman,’ in HDB iv. 933-936 ; E. von Dobschiitz, 
Die urchristliehe Gemeinde, Leipzig, 1902, Eng. tr., Christian 
Life in the Primitive Church, London, 1904; A. Harnack, 
Mission und Ausbreitung des Christentums?, Leipzig, 1906, 
Eng. tr., The Mission and Expansion of Christianity?, 2 vols., 
London, 1908, vol. ii. ch. ii. § 4 (best survey of the data); S. Dill, 
Roman Society from Nero to Marcus Aurelius?, do., 1905; J. 
McCabe, The Religion of Woman, do., 1905 (attacks the Chris- 
tian claims); W. Bousset, Die Religion des Judentums im 
neutest. Zettalter2, Berlin, 1906; E. Westermarck, The Origin 
and Development of the Moral Ideas, i. (London, 1906] ch. xxvi., 
ii. [do., 1908] ch. xl.; T. G. Tucker, Life in the Roman World 
of Nero and St. Paul, do., 1910, ch. xvi. ; A. Robertson and A. 
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WONDER.—See MIRACLES, SIGN. 


WOOL (épiov).—The two passages in which wool 
is mentioned in the NT (He 9', Rev 1") call for 
little comment. In He 9 the writer alludes to 
the symbolic and ceremonial use of scarlet wool in 
the Mosaic ritual, while in Rev 1” the hair of the 
Son of Man is compared ta white wool. White 
wool, here as elsewhere (cf. Ps 1471, Is 18, Dn 7°), 
is the emblem of purity. St. John clearly has in 
view the locus classicus, Dn 79, where, however, the 
white hair belongs to the Ancient of Days. The 
transference of the metaphor to the Son of Man is 
noteworthy, in view of the strict adherence to 
Daniel’s account in the Apocrypha (cf. Enoch, 
xIvi. 1). 

Wool has always been an important article of 
commerce in Syria. In early days the sole measure 
of a man’s wealth was the number of flocks and 
herds in his possession. Among these the sheep 
was the most important and was valued especially 
for its wool. At a time when silk was unknown 
and flax was scarce and hardly obtainable out of 
Egypt, wool formed the principal material for 
clothing. The region of Gilead, Moab, and Ammon 
was pre-eminently the land of sheep-pasture as it 
is to-day. 

Literatore.—H. B. Tristram, Natural History of the Bible10, 
London, 1911, p. 133ff.; W. M. Thomson, The Land and the 
Book, new ed., do., 1910, p. 313; J. C. Geikie, The Holy Land 
and the Bible, do., 1903, pp. 12, 81-84; R. H. Charles, The Book 
of Enoch, Oxford, 1893, p. 127; B. F. Westcott, The Epistle to 
the Hebrews2, London, 1892, p. 267f.; H. B. Swete, The 
Apocalypse of St. John?, do., 1907, p. 16; SDB, p. 977; HDB 
iv. 987; EB? iv. 5353. P. S. P. HANDCOCK. 


WORD.—The English substantive ‘ word ’ is used 
in the RV to translate two Greek originals, \dyos 
and pjua. Of these Adyos is by far the more com- 
mon, occurring 194 times in the NT, excluding the 
Gospels. In 153 of these it is translated ‘word’; 
in the remainder it has a rather wider significance, 
e.g. ‘treatise’ (Ac 1"), ‘ matter,’ ‘reason,’ or ‘ac- 
count’ (Ac 87! 10” 15° 1814 19%8- 40 9074, Ro 1412, 
Ph 4% 17, He 4 137, 1 P 3 45). It is used gener- 
ally to mean ‘speech’ or ‘utterance’ (Ac 14! 202, 
1 Co 15 2! 4 149, 2 Co 87 10° 116, Eph 4” 619, Col 48). 
In Ac 11” it is translated ‘report,’ in Col 27 
‘show’ (z.e. ‘pretext’). In Ac 6° 729, 1 Co 1554, 
1 Ti 1°31 4°, 2 Ti 2", Tit 3° it is translated ‘ say- 
ing.’ In the last five of these passages the phrase 
is the same, ‘faithful is the saying’ (icrds 6 Néyos), 
which seems to refer to a quotation from a Chris- 
tian hymn or from some recognized liturgical 
formula. 

Clement uses \éyos ll times. In 9 of the passages 
it is simply equivalent to ‘word’ in the ordinary 
sense. But he twice introduces a quotation from 
the OT with the phrase ‘ For the holy \éyos says’ 
(ad Cor. 13, 56), and there the sense seems to ap- 
proach closely to that attached to the word in the 
quotations from the Pastoral Epistles given above, 
2.€. a statement of recognized authority. 

Aéyos is found three times in the Diitashe and 
twice in the Epistle of Barnabas. But in neither 
of these writings is it employed in any way which 
cannot be paralleled from the NT. 

Ignatius has it three times (Magn. viii., Rom. ii., 
Smyrn. inser.). In the first of these he refers to 
our Lord as the Word of God; in the second he 
calls himself a ‘ Word of God,’ meaning that his 
life and death are a testimony which is not to be 
interfered with by his friends. He greets the church 
of Smyrna as being ‘in the Word of God,’ where 


the ddyos is conceived as the inward monitor 
which directs the Christian’s life (cf. J. B. Light- 
foot, Apostolic Fathers, pt. ii. [1889] vol. il. p. 
288). 

Outside the peelgey: pjva is found only in 29 
passages of the NT, 14 of these peg ee Acts. It 
is always translated ‘word’ in the RV except in 
Ac 5%? (‘things’) and 10%? (‘saying’). Of the 15 
passages in which it occurs elsewhere six are quota- 
tions from the OT. It is used once by Clement 
(ad Cor. 30) in a quotation from Job 117%. Itis 
not found in the Didache, Ep. Barn., or Ignatius. 
There is nothing in its use by the NT writers 
which calls for special comment. 

In many passages of the NT no special signifi- 
cance attaches to Adéyos. It means simply ‘that 
which is said.’ But ‘the Word,’ or ‘the Word of 
God,’ or ‘the Word of the Lord’ is frequently used 
in a semi-technical sense for the content of the 
message which the Church is charged to deliver. 
Thus in Ac 4” the infant Church prays for courage 
to speak ‘thy word’ with boldness in the face of 
persecution. In Ac 6? the apostles refuse to for- 
sake ‘the word of God’ to serve tables. After the 
appointment of the deacons ‘the word of God in- 
creased.’ It is unnecessary to multiply examples 
of this usage. In Ac 16% ddyos is used of the mes- 
sage sent by the magistrates at Philippi to St. 
Paul’s jailer. We find it combined with a number 
of different substantives: e.g. * grace’ (Ac 14? 20%), 
‘exhortation’ (Ac 13%, He 13”), ‘salvation’ 
(Ac 13%), ‘promise’ (Ro 9%), ‘the Cross,’ z.e. the 
gospel of the Crucified Saviour {1 Co 18), ‘ wisdom 
and knowledge’ (1 Co 12%), ‘truth’ (2 Co 6’, 
Eph 1%, Col 15, 2 Ti 2", Ja 18), ‘ the word of Christ’ 
(Col 31%), ‘life’ (Ph 246, 1 Jn 11), ‘hearing ’ (He 4%), 
‘righteousness’ (51%), ‘oath’ (7%), ‘ prophecy’ 
(Rev 13 227-9 10.18.19; cf the mpopyrixds Adyos of 
2P 1%), ‘patience’ (Rev 3), ‘testimony’ (12%). 
‘Word’ is contrasted with ‘ power’ or ‘ reality’ in 
1 Co 4”, 2 Co 104, Col 3”, 1 Th 15,1 Jn 3%. This 
distinction is common in writers of the classical 
period, e.g. Thucydides. 

In most of these passages the meaning is a spoken 
message. The content is not precisely defined, and 
might vary a good deal from time to time. But 
Néyos is also applied to written documents. Thus 
the mention of the ‘word of promise’ in Ro 9° is 
followed by a quotation of the angels’. pledge to 
Abraham (Gn 18”). In 2 P 1° the whole corpus of 
the prophetic writings is summed up as the pro- 
ee Aéyos. In Gal 54 the whole Law is said to 

e summed up in one Adyos, ‘Thou shalt love thy 
neighbour as thyself.” In 2 Ti 133 the ‘ pattern of 
sound words’ which the Apostle exhorts Timothy 
to hold may be presumed to be some definite doc- 
trinal statement, of the nature of a creed. In 
Rev 22 the phrase ‘the words of the prophecy of 
this book’ occurs 4 times, ‘the words of this book’ 
once, meaning the exact text which the writer has 
ust completed. Thus as a rule ‘word’ in the 

T means rather more than in current English. 
But the meaning is sometimes narrowed to the one 
customary among ourselves. 

Adyos is personal in two passages in the apos- 
tolic writings: 1 Jn 11, where the author speaks 
of having seen and handled the Word of life; and 
Rev 19°, where it is said that the name of the 
crowned heavenly horseman ‘is called The Word of 
God.’ But any discussion of the Johannine Logos- 
doctrine lies outside the scope of this article. 

In He 4” (‘For the word of God is living, and 
active,’ etc.) there is perhaps a slight approach 
towards a personification of the spoken or written 
Word. There is a somewhat similar metaphorical 
use of fjua in Eph 6! (‘Take the helmet of salva- 
tion, and the sword of the Spirit, which is the word 
of God’). R. H. MALDEN. 
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WORK.—This article deals with the special 
sense in which the word is employed in the NT 
of the office of the preacher of the gospel. (For 
other senses see BUSINESS, LABOUR.) Popular 
opinion tends to regard spiritual ministry as the 
spontaneous activity of a certain temperament re- 
quiring no particular effort, The teaching of the 
NT directly contradicts this notion. It declares 
that it is only by systematic and severe labour 
that we can win men for God. This is borne out 
by the terms used in the apostolic writings. In 
the Fourth Gospel we hear the Lord speaking of 
the fulfilling of the ‘work’ which He had been 
sent to accomplish (Jn 17*). This word (épyov) was 
taken up by the Church and applied to the task 
set before its evangelists. The mission entrusted 
to Saul and Barnabas is described as ‘the work’ 
to which they received a vocation from the Holy 
Spirit (Ac 13?; ef. 14%). 

In the Pauline Epistles this work is said to be 
‘the work of the Lord,’ i.e. the definite service 
which Christ lays upon believers of proclaiming 
the gospel. All the faithful are called to this. 
The special charismata of some are bestowed in 
order that they may be used for ‘ the perfecting of 
the saints, unto the work of ministering’ (Eph 41”). 
Abundant activity in this office follows a firm 
belief in the Resurrection (1 Co 15°8). In 1 Co3!0" 
the ‘ work’ is likened to a building which must be 
built so as to stand the test of the fire of judgment. 
It is therefore natural to speak of the Christian 
minister as the épydrys whose ideal is to produce 
nothing which will shame him (2 Ti 2"). The 
dignity of his vocation is expressed in the highest 
terms when he is named a ‘fellow-worker with 
God’ (1 Co 3°, 2 Co 6!; cf. 1 Th 3?RVm). The 
spirit in which the work is to be done is denoted 
by another word, xéros, which is ‘almost a tech- 
nical word for Christian work’ (H. B. Swete, 
Apocalypse, London, 1907, p. 25), and signifies the 
weariness which attends the effort required of 
those who undertake this work. It suggests the 
idea of an athlete undergoing great fatigue (see 
J. B. Lightfoot, Apostolic Fathers, London, 1891, 
p. 161). With its cognate verb St. Paul uses it in 
this connexion some twenty times. The leaders 
of the Church are distinguished by it (1 Th 57). 
It must be endured by those who would be teachers 
of the Word (1 Ti 5"). The Apostle himself had 
experienced it to the full (1 Co 15”, 2 Co 11”). 

LitgraturE. — A. W. Robinson, Co-operation with God, 
London, 1908. C. T. DIMONT. 


WORLD.—The conception of the world in the 
apostolic writings is one of much complexity. Its 
content is derived partly from the OT, partly from 
later Judaism; but it has also assimilated an 
important element from Greek thought, and the 
peculiar experience of early Christianity has added 
to it a sinister significance of its own. Thus the 
various synonyms by which it is expressed reveal 
so many narrowly differentiated senses in each, 
and also shade off into each other in such a way, 
that a delicate problem for exact exegesis is often 
created. The three terms chiefly to be considered 
are 7 oikoupévn, 6 aidy obros, and 6 Kécpos, which in 
their proper significance denote the world respec- 
tively as a place, a period, and a system. : 

4. The spatial conception of the world.—The 
spatial conception of the world as the orbis ter- 
rarum, the comprehensive abode of man and scene 
of human life, is rendered in the OT by 2x and its 
more poetical synonym °2", which in the LXX are 
translated, the former by 77%, the latter by olkouyévn 
(vice versa in a few passages in Isaiah). In the 
apostolic writings 7 is retained in this sense in 
quotations from the LXX (e.g. Ac 2%, Ro 9”, He 
1°), also in Ac 17%, Ja 5°, and frequently in the 


Apocalypse (1° 7 3, etc.). The more distinctive 
term is 7 oikoupévy (sc. yf). Originally it was used, 
with racial self-consciousness, to signify the terri- 
torial extent of Greek life and civilization (Herod. 
iv. 110); but after the conquests of Alexander, 
and in consequence of the same unifying influences 
as those by which the Greek dialects were merged 
in the cow, it came to express a view and feelin 
of the inhabited world as overpassing all nationa 
distinctions and boundaries. Later, when the rule 
of the Ceesars seemed to be practically co-extensive 
with the habitable earth, it acquired a more special 
sense—the Empire as a territorial unity (e.g. Lk 
21); but in the apostolic writings it has the larger 
significance, the world-wide abode of man (Ac 11% 
17°, and 19?" by passionate exaggeration, 24°, Ro 
1018, Rev 3” 1614), or, by a natural transition, man- 
kind (Ac 1731, Rev 12%), As an example of the 
elasticity which characterizes the use of these 
terms, it may be noted that to express the same 
thought of the world-wide field for the dissemina- 
tion of the gospel St. Paul prefers xécpos (Ro 18, 
Col 16); and that, on the contrary, the writer of 
Hebrews gives to olxousévyn the proper significance 
both of xédcpos, the ‘terrestrial order’ (1°), and of 
aidy (cf. the unique rhy péddoveay olkovpévnv of 2° 
and péddovTos aidvos, 6°). 

2. The temporal conception of the world.—The 
temporal conception of the world as a seculum, a 
cycle of history, complete within itself yet related 
toa before and an after, is distinctively expressed by 
aidév, or in contrast with the ‘world to come,’ as 
actually it always is, by 6 aidy ofros (1 Co 17 28- 7-8 
318, 2 Co 44, Eph 17!; variants, 6 éveords aldv, Gal 
14; 6 aldy Tod Kécpou Tovrov, Eph 2°; 6 viv aldv, 1 Ti 
617, 2 Ti 4°, Tit 2; 6 viv xaipbs, Ro 376 838), 

The use of nviy in this sense, as denoting the present order 
of existence, does not occur in the OT (Ec 3112), but is character- 
istic of later Hebraism, the contrast between the two ‘ons’ 
(m7 ndiy, x30 obiy) being an essential feature in the Apoca- 
lyptic view of history. Dalman remarks upon the absence of 
evidence for this form of expression in any extant pre-Christian 
writing (Words of Jesus, p. 148); it occurs chiefly in the later 
parts of the Baruch Apocalypse, in 4 Ezra (e.g. vi. 9, vii. 12, 13, 
viii. 1, 52), and the Slavonic Enoch. In Rabbinism (Dalman, 
p- 150) the earliest witnesses for the expression are Hillel and 
Jochanan ben Zakkai (fl. c. A.D. 80). The idea, however, is 
vouched for by earlier documents, Enoch, Jubilees, Assumption 
of Moses (see on the whole subject Bousset’s Religion des 
Judentums?, p. 278 ff.), and the frequency of its occurrence in 
the NT, with the assumption of its familiarity, seems to imply 
its popular currency (contrariwise, Dalman—‘the expressions 
characterised the language of the learned rather than that of 
the people’ [p. 151]). 

But while aid ofros is primarily a time-concept, 
this world-age in contrast with the future age of 
the ‘regeneration,’ the temporal element tends to 
become secondary. The notion of a period of time 
(emphatic in 1 Co 78!) is always implied ; but the 
ruling idea approximates to that which properly 
belongs to the xécpos, the organic system of terres- 
trial existence (¢.g. in 1 Co 1” 6 aidy ofros and 6 
xéopos are parallel and synonymous). ‘The opposi- 
tion between the two ‘eons’ is qualitative even 
more than temporal: the one is ‘evil’ (Gal 1°), 
under the dominion of the Devil (2 Co 4*) and 
kindred spirits (1 Co 2% §), a world of sin and death 
in contrast with that other eternal world of right- 
eousness (2 P 31%) and life. The two, indeed, are 
thought of as in a sense contemporaneous; the 
‘world to come’ projects itself into the present ; 
its ‘powers’ are already experienced by all in 
whom the Spirit of God dwells and the work of 
spiritual quickening and transformation 1s begun 
(He 6°). 

3. The world as an organic system.—The world 
as an organic system, a universe, 18 distinctively o 
Koo Os. 

The idea which underlies all the various uses of xécpos is 


that of order or arrangement (as in the common Homeric 
phrases, xara xéopov=‘in an orderly manner’; xara Koopov 
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nabige =‘ to sit in order’), and since the strongest impression 
of unvarying and reliable order in nature is given by the move- 
ment of the heavenly bodies, it was probably to this that the 
term was first applied in a more special sense. In classical 
Greek, while it is sometimes used with reference to the firma- 
ment above, and its sense is not anywhere restricted to the 
earth, so also in the LXX it translates X3¥, the ‘ host’ of heaven 
(in Enoch also, kdopos trav pworjpwv, xx. 4), and elsewhere 
appears only in the sense of ‘ornament.’ Pythagoras is credited 
with having been the first to employ the word to express the 
philosophical conception of an ordered universe of being 
(Plutarch, de Plac. Phil. 886 B); and from the Pythagorezans 
it passed into the common vocabulary of philosophic poetry and 
speculation. Plato (Gorgias, 508 A) defines xécpos in its widest 
extent, obpavov kal yijv Kai Oeovs Kai avOpuirous THY KoLVwviay 
cuvexery Kal prrtay Kat KoopLoryTa Kal cuppoovuny kat SiKacoryTA, 
Kal 7d OAov TOUTO Sia Tav’TAa KéTMOV KaAOUGLY . . . OVK aKooptav, 
ovdé axoAagiav. In Stoicism the idea was further developed in a 
mystical and pantheistic fashion. The universe,the macrocosm, 
was conceived after the analogy of the microcosm, man. It 
was a Coov éuvxov Kai Aoy.xéy ; and as the human organism 
consists of a body and an animating soul, so God was the 
eternal world-soul animating and ruling the imperishable 
world-body. Through the influence especially of Posidonius, 
this conception of the Cosmos became widely influential in the 
Greco-Roman world (see P. Wendland, Die hellenistisch- 
rémische Kultur, Tibingen, 1907, p. 84 ff.). In the OT there is 
neither term nor conception corresponding to the Hellenic 
xéapos (yet cf. 927, Jer 1016, Ec 115); it is in Hellenistic com- 
positions such as 2 Maccabees and the Book of Wisdom that 
they first appear in Judaism. In the latter the idea of the 
Cosmos is specially prominent. 7 cvoracis kécpov is formed 
by the word of God out of formless matter (114 717 1117) and the 
ever-living Spirit of God is active in all things (121); Divine 
wisdom and beauty pervade the world in all its diverse parts, 
establishing all things by number, measure, and weight (7%4 81 
112), and at the same time giving to human intelligence its 
power to apprehend the Divine ordering of all things (717-23 88), 
a striking anticipation of Ro 120, In the same book there is 
another anticipation of NT usage, the employment, unknown 
to classical Greek, of xéayos for the world of mankind, the 
human raceasaunity. Thus Adam is described as rpwrémAacros 
tmatTnp Kkoonov (10!) ; a multitude of wise men is the salvation of 
the world (674), as the family of Noah was its hope (148). 


Such indications of the penetration of Hellenic 
influences into Jewish thought explain, from a 
historical point of view, the use of xécuos, both as 
term and as concept, in the apostolic writings. ‘(a) 
Primarily the Cosmos is the rerum natura, the 
sum of terrestrial things, without moral reference. 
Occasionally the conception is simply this (1 Co 84, 
there is no such thing as an idol, év kéopw; 142, 
there are various kinds of sounds in it); but 
normally the thought of God as Creator of the 
Cosmos is expressed or implied (e.g. Ac 174, Ro 12°, 
Eph 14, He 4%). 

The simple pictorial phrase, ‘the heaven and the earth,’ by 
which the OT expresses the idea of the visible creation as 
contrasted with the Creator, is still retained in the liturgical 
and rhetorical style (Ac 424 1415 1724), and for the sake of special 
emphasis (Eph 110, Ph 210, Col] 116-20, Rev 2011 211). To the 
same effect Paul uses 4 kriows (Ro 819. 20. 21.22, Gol 115; cf. 
2 P 34, Rev 314), but more frequently 7a mévra (Ro 95 1136, 
1 Co 86 15%8, etc. ; cf. He 13 28.10 34, Rey 411), 

And when the Cosmos is defined as the ‘ terres- 
trial order’ it is to be remembered that in the 
apostolic cosmology this includes the heavens with 
their inhabitants as well as the earth and mankind. 
The world created in the rpwréroxes includes ‘all 
things in the heavens and upon the earth, visible 
and invisible’ (Col 16). ‘Heaven,’ in the popular 
sense of the word, the sphere of God’s immediate 
self-manifestation, the place of His Throne and 
Majesty on high (Col 3!, He 13), the sphere from 
which Christ comes (1 Co 154”) and to which He re- 
turns (Col 3?), the kingdom of eternal light in which 
believers already have an inheritance (2 Co 5}, 
Ph 3”, Col 12), is ‘above all heavens’ (Eph 47°), 
It does not belong to ‘this world’ or to ‘this age’. 
All else does. The heavens and the spiritual 
beings that dwell therein belong naturally and 
morally to the same cosmic system as the earth 
and its inhabitants (1 Co 2% § 49 6 8 112° Eph 22 
622, Col 116- 20 98. 20), 

_ (6) Yet the immediate interest in the Cosmos 
lies in its relation to man as the physical environ- 
ment of his life, and thus it naturally acquires the 
more limited significance of the terrestrial order 
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in association with mankind—the world of human 
existence, into which sin comes (Ro 5'*-1%), into 
which Christ comes (1 Ti 1, He 10°, 1 Jn 4%), where 
He is believed on (1 Ti 3'8). (For Jewish parallels 
see Dalman, p. 173.) Hence also it easily comes 
to mean (as sicate in Enoch [see above]) mankind 
in general (1 Co 4%, He 11%5); and, by further 
natural transitions, worldly possessions (1 Jn 3%), 
and the whole complex of man’s secular activities. 
and relationships (1 Co 779-8). rc : 

More characteristically the word is used with 
moral implications more or less strong. In the 
po bas of its occurrences the idea is coloured by 
the dark significance of the aldv obros. It is the 

resent material order together withits inhabitants, 
both demonic and human, as lying under the 
power of evil, destitute of God’s Spirit and insen- 
sible to Divine influence—not merely profane and 
unchristian humanity, but the whole organism of 
existence which is alienaiea from God by sin. It 
has a spirit of its own (1 Co 2”) which is anta- 
gonistic to the Spirit of God ; a wisdom of its own 
(12% 21) which is foolishness with God (31%) ; a sorrow 
of its own (2 Co 7!) which is opposite in character 
and effect to godly sorrow ; its moral life is governed 
by the ‘prince of the power of the air’ (Eph 2"; 
cf. 2 Co 44); physically it lies directly under the 
dominion of elemental powers (crocxeia) hostile to 
man (Col 28: , Gal 4%); the Christian is redeemed 
from it and inwardly no longer belongs to it 
(Gal 64, Col 2”) ; its kingdoms finally become the 
Kingdom of God and of His Christ (Rev 11%; cf. 
1 Co 158, Eph 1°, Col 1”) in the new Cosmos which 
arises in its place (Rev 21%). 

But here, again, since the primary interest is in 
man and his salvation, the Cosmos naturally comes 
to mean the human race as under sin, and as the 
object of Christ’s redeeming and reconciling work 
(Ro 31-9, 2 Co 5%, 1 Jn 2? 44). In the later 
apostolic writings, especially the Johannine, it 
takes onastilldarkerhue. Itis not only the world 
of fallen sinful humanity; it is that portion of 
society, Jewish or Gentile, with its opinions, senti- 
ments, and influences, which is definitely antagon- 
istic to the Church and the Christian cause. It 
hates the people of Christ as Cain hated Abel 
(1 Jn 3! 15); its character and conduct are domin- 
ated by the ‘lust of the flesh, and the lust of the 
eyes, and the vainglory of life’ (1 Jn 26), and are 
morally polluted (Ja 1°", 2 P 2”) ; it offers a fruitful 
field to anti-Christian teaching (1 Jn 4'-7, 2 Jn 7); 
its friendship is incompatible with loyalty to God 
(Ja 44, 1 Jn 23), 

For the sake of clearness the various uses of xéauos may be 
thus tabulated, with the proviso that at certain points classi- 
fication cannot be more than tentative. 

(a) k6opos =adornment (1 P 33). 

(b)=(metaphorically) a universe (Ja 36): 
oe ose the world-wide abode of mankind (Ro 18, Col 


2 

(d)=the Gentile world in contrast with the elect people (Ro 
413 1112. 15), 7 

(e)=the terrestrial order, without moral implication : simply 
as such (1 Co 84 1410, Eph 212 [?]), as related to the Creator (Ac 
a i 120, 1 Co 322, Eph 14, He 43 926, 1 P 120,29 P25 36, Rey 
138 178). 

(/)=the terrestrial order without moral reference, but as 
especially associated with humankind (Ro 512. 13, 1 Ti 115 316 67, 
He 105, 1 Jn 49), as associated with men and angels (1 Co 49), 
with the secular activities and relationships of men (1 Co 731-34, 
2 Co 112 [?)). 

(g)=mankind in general (1 Co 413, He 1138), 

oie en possessions (1 Jn 317), 

i)=the terrestrial order, together with its inhabitants as 
lying under the power of evil (1 Co 120. 21.27.28 912 319 510 62 
1132, 2 Co 710, Gal 43 614, Eph 22, Col 28-20, Ja 25,1 Jn 417, 
Rev 1115), 

( {j=the human race as sinful and needing redemption (Ro 
36. 19, 2 Co 519, 1 Jn 22 414), . 

(k)=human society as definitely hostile to Ohrist, the papel, 
and the Church (He 117, Ja 127 44, 2 P14 220 1 Jn 215. 16.17 
§1.13 41.3. 4.5.17 54. 5.19, 2 Jn 7), 


To sum up, the world is an organic whole of 
being, a system (cuvéornxev, Col 127) in which there: 
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is a complete interrelation of parts ; having a trans- 
itory existence, beginning in time and in time 
coming to an end, an ‘on’ within an encircling 
eternity; not self-originating but created; in 
the most ultimate sense God’s world, because not 
only created but continually upheld and animated 
by Him (Ac 17%); and not only God’s world but 
Christ’s, who mediatorially is the source of its exist- 
ence and the active principle of its unity (g.v.). But 
while necessarily retaining its creaturely depend- 
ence on God and its natural unity, it has fallen as 
a whole under the dominion of moral and conse- 
quently of physical evil. Sin and death entered 
into the human Cosmos through the disobedience 
of our first father (Ro 51, 1 Co 15”), but anterior 
to this, and in some causal relation to it, sin was 
existent in the angelic Cosmos (2 Co 11%, 1 Ti 214, 
2 P 24, 1 Jn 38), and from this source human sin is 
still inspired (2 Co 44, Eph 2?, etc.). Into the 
ee question of the origin of evil apostolic 
thought does not enter. It is enough that sin is 
not inherent in the Cosmos, but entered into it, 
and that therefore its presence there may come to 
anend. Christ has come into the Cosmos, directly 
into the world of mankind, and God is in Him re- 
conciling it unto Himself. But the scope of Christ’s 
redeeming work is destined to include the whole 
Cosmosin both its physical andits spiritual elements 
(Ro 8%, Eph 1%, Col 1%, 1 Co 15%), Yet this 
ultimate consummation will not be attained within 
the present zon. That must pass away through 
the fires of Divine judgment, before Christ is uni- 
versally triumphant, and God is all in all. 

This scheme of the world and its history inevit- 
ably leaves vast questions shrouded in mystery, 
and in its conception of the intermediate process 
by which nature is operated and governed it moves 
in regions of ideas which are remote from those of 
the modern mind. Yet essentially all that it 
endeavours to express in the terms of contemporary 

‘thought—that man is God’s creature and child; 
that, therefore, the existing condition of human 
life is radically abnormal and sinfully wrong, yet 
is salvable by the sacrificial love of God in Christ ; 
that the world is God’s world, and that, therefore, 
its existing condition also is abnormal and cannot 
be otherwise regarded than as the correlate of sin ; 
that it is a fruitful source of temptation to the 
evil tendencies in man but also a school of salutary 
discipline and a field of moral victory for those who 
seek the things that are above; and that, finally, 
a new and perfect environment is destined for the 
regenerate and perfected life—all this belongs to 
what is central and abiding in the Christian faith. 
See, further, art. WORLDLINESS. 

LiteraturgE.—V. H. Stanton, art. ‘World’ in HDB; A. 
Ritschl and J. Weiss, art. ‘Welt’ in PRE; H. Cremer, 
Lexicon of NT Greek, Edinburgh, 1880 ; commentaries, esp. J. 
Weiss, Der erste Korintherbvief9, Tiibingen, 1910 (particularly 
the note on 119. 20), and B. F. Westcott, 7'he Gospel accordin, 
to St. John, 2vols., London, 1908, i. 64 ff.; W. Beyschlag, NV. 
Theology, Eng. tr., 2 vols., Edinburgh, 1895, ii. 100-109; G. 
Dalman, The Words of Jesus, Eng. tr., do., 1902, pp. 147-179 ; 
W. Bousset, Die iy fa des Judentums?, Berlin, 1906, pp. 
278-286 ; M. Dibelius, Die Geisterwelt im Glauben des Paulus, 
Gottingen, 1909. RoBERT LAw. 


WORLDLINESS.—To elucidate the conception 
of worldliness in the apostolic writings, we must 
start from the primary truth that the world is 
God’s world, His by creation aud sustenance, by 
sovereign purpose and control (see artt. UNITY and 
WorLD). There is in those writings no hint of an 
absolute dualism and, ponsequentey, none of an 
absolute principle of asceticism. othing is un- 
clean of itself (Ro 144). Physical acts and enjoy- 
ments neither lie apart from: the sphere of the 
moral life (asin the Gnostic conception of 70 dd.a- 
odpws (fv) nor are they a mere clog and hindrance 
to it; on the contrary, they have an indispensable 





part in its development, furnishing occasion in the 
common daily life for the most effective exercise 
of the moral nature, in diligence (Eph 4%) and self- 
restraint (1 Co 9°5), in unselfish consideration for 
others (1 Co 75 818, ete.), and in the sense of 
grateful dependence on God (Ro 148, 1 Co 103-31, 
Eph 5”, 1 Ti 44). Even where St. Paul’s utter- 
ances, evoked by special emergencies and motives, 
might plausibly be construed in an opposite sense, 
his wider ethical doctrine repudiates such inter- 
pretation. If in a special situation he seems to: 
deprecate and even disparage marriage and the 
family-life (1 Co 7-7-8 84), he yet shows un- 
rivalled insight into their ideal significance, and 
their value for spiritual education (Eph 5*2-6?). 
If he dreads anxious absorption in secular activities. 
as incompatible with single-minded devotion to the 
Christian’s spiritual calling (1 Co 77%), on the 
other hand he sees in the earthly calling the sphere: 
within which the spiritual is to be actually accom- 
plished (1 Co 7%, Eph 6°°, Col 37-4!) and apart 
from which it cannot (1 Th 4-2, Eph 4%, Tit 38). 
He steadily asserts that the Christian must recog- 
nize the structure of society as based upon Divine 
purpose and take his place therein accordingly. 
While he is bound to exclude from intimacy those 
who are unsympathetic with his inner life (1 Co 
5°), he is by no means to hold aloof from ordinary 
intercourse with all sorts and conditions of men 
(1 Co 5”), but here also is to find a field for that 
exercise of Christian principles and virtues (2 Co 
1??, Col 45°) by which he shall shine as a light in 
the world (Ph 2; ef. 1 P 2% 336), And, though 
St. Paul waxes indignant at those who sued their 
fellow-Christians before heathen tribunals (1 Co 
614-), he strongly maintains the Christian duty of 
loyal submission to constituted civil authority (Ro 
IZET ATi Oh ites! cet. 1 227), s Iniavhigher 
sense than to other men the world belongs to the 
Christian (1 Co 3%), as a system of Divinely ap- 
pointed duties and opportunities, all subservient. 
to the education and development of Christian 
character—as that apprenticeship in doing the will 
of God which is most perfectly adapted to his 
present capabilities and needs (1 Co 7). This is 
not merely an end for which the world may be 
used, but the end for which it exists. All things 
are ‘of God,’ but we are ‘unto him’ (1 Co 8°). It 
is not as by afterthought or special manipulation 
that ‘to them that love God all things work 
together for good, even to them that are called 
according to his purpose’ (Ro 8%; cf. Eph 14). 
Christian character is not a by-product of the 
Cosmos, but its purposed, proper, and eternal end. 

But the achievement of this end presupposes 
devotion to it as the absolute good. It implies 
that the personality thus environed is dominated 
by an active faith in God and the spiritual life, b 
an earnest endeavouring after the ‘new man’ bot 
for oneself and for others. When these conditions 
are absent, when life in the world is not inspired 
by love to God, to the higher self, and to one’s 
neighbour asoneself,itinevitably becomes ‘worldly’ ; 
and even when these are present, worldliness is a 
danger still to be guarded against. The terrestrial 
environment appeals directly not to the spiritual 
but to the psychical and animal nature, and where, 
as even in the Christian, life is not entirely eman- 
cipated from the bias of sin, where higher and 
lower elements mingle and contend, there is neces- 
sarily a tendency for the relatively good to displace 
the absolutely good ; and if this tendency is not 
counteracted and overcome, the uses and enjoy- 
ments of the world—innocent in themselves and 
capable of being elevated to the higher range of 
values—become the means of chaining life to the 
lower. 

The single passage in the apostolic writings that 
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suggests a psychology of worldliness is 1 Jn 2'°, 
where its constituents are given as ‘the lust of the 
flesh, and the lust of the eyes, and the vainglory 
of life.’ Here it is seen that the world exerts its 
downward pull upon human nature principally in 
two ways: by the desire (érupia) it excites, and 
by the false confidence (ddafovela) it inspires. 

(a) First, there is the desire ‘of the flesh,’ the 
appetite for physical gratification, The vulner- 
ability of human nature on this side is strongly 
accentuated in the apostolic writings. The sensu- 
ality of the pagan world is the subject of unsparing 
indictment (Ro 14%, 1 Co 6°); but also of de- 
generate professors of the Christian faith St. Paul 
writes, even with tears, that their ‘god is their 
belly’ (Ph 3%). The Epistles are full of warning 
against the tyranny of the senses and their atten- 
dant appetites (e.g. Ro 13%, 1 Co 6! 3, Gal 519-21, 
Eph 5%, Col 3°, 1 Th 44°, 2: Ti 2%, 1 P 2", 2 P 238), 
But a subtler appeal is to the desire ‘ of the eyes,’ 
which brings a higher range of material interests 
into view. The outstanding example is, of course, 
the lust of possession—covetousness which is 
‘idolatry’ (Col 3°), a fruitful source of spiritual 
disaster (1 Ti 6%), a root of all evil (6°), and incom- 
patible with inheritance in the Kingdom of God 
(Eph 5°). Less widely destructive, yet harmful, 
are the lust of vain display in apparel and personal 
adornment (1 P 3°); the lust of idle curiosity, the 
craving for continual novelty of intellectual sensa- 
tion (Ac 177") ; the lust of pre-eminence (3 Jn 9) and 
self-assertion, which produces strife and friction, 
ambitions and envious rivalry (1 Co 12° 1! 467, 2 Co 
12”, Gal 5”, Ph 23, Ja 314 16 41-8), 

(6) The second chief element in the worldly 
temper is what St. John calls ‘the vainglory of 
life’—the delusive satisfaction, the baseless sense 
of security (atheistic) or of superiority (egoistic) 
which the attainment of worldly desire engenders. 
Confidence in the stability of material conditions 
and circumstances and the security thence be- 
gotten take the place of trust in the living God 
and ‘the peace that passeth all understanding.’ 
Men presume upon the prolongation of life, and 
arrange their future without reference to the 
Divine will on which moment by moment their 
being depends (Ja 41°15), and thus more readily 
come to think of their life-work as the doing of 
their own will rather than God’s. They make 
riches (1 Ti 6'”) their ‘strong tower’; they regard 
the objects of their secular activities as the things 
that are solid and abiding (1 Co 779-81, 1 Jn 2!8); 
and thus throw away immortal powers upon what 
is fugitive and incidental, blind to the truth that 
the things which are seen and temporal are, in 
their proper purpose, only the bough that is meant 
to bear the fruit of things unseen and eternal (2 
Co 4'8). And no less characteristic of the worldly 
mind are the uneasiness and distress consequent 
upon the lack of such sense of security: God- 
forgetting anxiety, painful and harmful as it is 
futile (Ph 4°, 1 P 5’); repining over worldly losses 
and disappointments, the ‘sorrow of the world’ 
that ‘worketh death’ (2 Co 7°), reaching its climax 
in that sense of instability and vanity in all earthly 
things which, without its counterpoise of faith in 
spiritual reality, leads directly to the inverted 
worldliness of pessimism, and by rebound to cynical 
hedonism—‘let us eat and drink, for to-morrow 
we die’ (1 Co 15%), 

Again, the ‘vainglory of life’ exhibits a form 
which is distinctively egotistical. Successful 
achievement, the possession of external wealth, or 
still more of personal gifts and qualities which are 
an object of desire and envy to others, produce a 
feeling and attitude of arrogant superiority towards 
one’s fellows, and of self-idolatry in relation to 
God. The adulation of the populace is fatal to 


the worldly prince (Ac 12% %); the rich are 
tempted to be ‘highminded’ (1 Ti 6”); the con- 
sciousness of superior insight ‘puffeth up’ (1 Co 
8!) those in whom it is not united: with love and a 
sense of love’s responsibilities. Gifts, even of a 
religious kind (1 Co 1"), unless safeguarded by 
gratitude, become incitements to arrogance (1 Co 
47-8), And here also, the self-satisfaction which is 
produced by the sense of possession has its negative 
counterpart in the no less egotistical discontent 
and envy which are excited by the consciousness 
of defect (1 Ti 6*, Tit 3°, 1 Jn 3”). Finally, this 
whole view of life, for which spiritual realities are 
non-existent, finds expression in the ‘wisdom of 
this world’ (1 Co 1”, ‘fleshly wisdom,’ 2 Co 1%), 
the wisdom whose furthest horizon is that of the 

resent age (1 Co 26), which moves, however skil- 
fully, only on the plane of material things and 
interests (ra émlyera ppovotyres, Ph 3), and which 
therefore inspires much self-sufficiency in men 
(1 Co 1”), to which the Cross of Christ is foolish- 
ness (1 Co 118) but which is itself foolishness with 
God (1 Co 3%). 

As to the general conception, it would be a grave 

mistake to suppose that worldliness is due simply 
to the quick responsiveness of human nature to 
its terrestrial environment. Its sensitiveness to 
material stimulus is one element in the case; but 
the determining factor is its insensitiveness to the 
Divine. The problem of worldliness runs back 
into the wider and deeper problem of sin. Thus 
the NT writers see in human worldliness the 
replica of a type of mind previously existing in 
the spiiit-aworld. and attribute it, in part at least, 
to this superhuman source. St. James describes 
its ‘wisdom’ as not only earthly and sensuous, but 
darmoviddns (31°). St. Paul identifies the ‘wisdom 
of the present age’ with the wisdom of its spirit- 
rulers, who in their blindness compassed the eruci- 
fixion of Christ (1 Co 2* 8), and ascribes to the 
‘god of this zon’ the incapacity of men to perceive 
His Divine glory (2 Co 44; cf. 1 Jn 436), And this 
‘spirit of the world’ (1 Co 2), blind to the truth 
of Christ and antagonistic to His cause, has its 
social embodiment in that section of mankind 
which in a more special sense is ‘the world’ (see 
art. WORLD). Hence arises a clear and concrete 
issue. The sincere Christian cannot love the world 
(1 Jn 2!5). It is the home of all opinions, senti- 
ments, and influences which are most inimical to 
his convictions and aspirations. The programme 
it lays down for its devotees is wholly incompatible 
with self-denying love and holy obedience of the 
followers of Christ (Tit 2”, 2 P 14,1 Jn 2) 18), [ts 
friendship is enmity with God (Ja 44). 
_ Worldliness, as depicted in the apostolic writings, 
is not a natural and naive materialism; it is the 
bondage to the material of a being who is essenti- 
ally spiritual. Made for fellowship in the life that 
is Divine and eternal, man craves for satisfactions 
which the natural use and enjoyment of material 
good cannot yield ; and these he therefore seeks in 
wanton excess and perversions of nature (Ro 121-82), 
The covetousness of those who have enough, the 
excesses of sensuality, the unappeasable hunger of 
vanity and ambition, the unceasing pursuit of 
excitement, envy, jealousy, the gnawing hatred of 
others’ good—all show how the soul, deprived of 
its proper nutriment, vainly flies to the world for a 
substitute. 

And as the root of the evil is man’s unresponsive- 
ness to the higher realities, there must the remedy 
be applied. The apostolic Epistles abound, in- 
deed, in exhortation to the severance of all corre- 
spondences with the lower environment that are 
unnecessary, or are found in experience to be 
harmful. But always they find the one effectual 
antidote to worldliness in the quickening of the 
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spiritual life by faith in Christ crucified, risen and 
victorious, and in the earnest pursuit of positive 
Christian ideals (Gal 644, Ro 12) 2 1333: 14, 1 Co 1031, 
Gal 51, Eph 5438, Col 33, 1 Ti 6", 1 Jn 54). 
‘This is the victory that. hath overcome the world, 
even our faith’ (1 Jn 54). 

LiTERaTURE.—H. Bisseker, art. ‘ Worldliness’ in DCG; A. 
Ritschl and J. Weiss, art. ‘Welt’ in PRE’; A. B. D. Alex- 
ander, The Ethics of St. Paul, Glasgow, 1910 ; R. Law, The Tests 
of Infe3, Edinburgh, 1914, pp. 145ff., 275 ff.; W. Alexander, 
The Epistles of St. John, London, 1889, pp. 136 ff., 149ff.; Phillips 
Brooks, Sermons, do., 1879, p. 353ff.; J. Foster, Lectures, 
do., 1853, vol. i. p. 11ff.; J. M. Gibbon, Eternal Life, do., 
1890, p. 86ff.; H. P. Liddon, Easter in St. Paul's, do., 1885, 
p. 253 ff.; A. Maclaren, After the Resurrection, do., 1902, p. 
142ff., A Year’s Ministry, 1st ser., do., 1884, p. 85ff.; J. 
Martineau, Endeavours after the Christian Life’, do., 1876, 
p. 439 ff. ; J. H. Newman, Parochial and Plain Sermons, new 
ed., do., 1868, i. 215ff.; F. W. Robertson, Lectures on St. 
Paul’s Epistles to the Corinthians, new ed., do., 1873, p. 127 ff., 
Sermons, 3rd ser., new ed., do., 1876, pp. 15ff., 169ff.; T. G. 
Selby, The Unheeding God, do., 1899, p. 182f.; W. L. 
Watkinson, The Blind Spot, do., 1899, pp. 1365 ff., 201 ff. 
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WORMWOOD (4y.v@0s).—The only passage in the 
NT in which ayv@0s occurs is Rev 8". Wormwood 
is referred to several times in the OT, the Heb. 
word used being 73y), but dos is nowhere used 
in the LXX as its Greek equivalent. There is, 
however, no doubt that ‘ wormwood’ is the correct 
translation of &w6os (cf. Liddell and Scott, s.v.). 
The Heb. my) and its Arabic equivalent are both 
derived from a root meaning ‘to curse.’ It is 
nearly always associated with gall, the two to- 
gether being apt emblems of sorrow and calamity 
by reason of the bitterness of their taste. 

There are, according to Tristram, seven species 
of the Artemisia or wormwood, the Artemisia 
absinthium being the most common. They all 
have a bitter taste. 

In Rev 8" wormwood is not mixed with water 
but the third part of the water is turned into 
wormwood. The former operation would not 
necessarily be destructive of human life, whereas 
unmixed wormwood is represented as having that 
effect. Just as the creatures of the sea perished 
by reason of the burning mass cast into it (v.°) so 
human life was destroyed by the conversion of the 
rivers and streams into wormwood. 

Lrrerature.—H. B. Tristram, Natural History of the Bible, 
London, 1911, p. 493, Survey of Western Palestine, do., 1884, 
p. 331; H. B. Swete, Apocalypse of St. John*, do., 1907, 

. 112; EBi iv. 5354f.; SDB, p. 978; HDB iv. 9401. ; Murray’s 
be, p. 951. P.S. P. HANDCOCK. 


WORSHIP.—It has been well said that ‘for St. 
Paul and the members of the early Christian 
brotherhood the whole of life was a continuous 
worship, and the one great feature of that worship 
was prayer.’* If we use the word ‘ prayer’ in the 
widest sense, as including praise as well as petition 
and intercession, the words agree with the opinion 
of Déllinger: ‘ When the attention of a thinking 
heathen was directed to the new religion which 
was spreading in the Roman Empire, the thing to 
strike him as extraordinary would be that a religion 
of prayer was superseding the religion of ceremonies 
and invocations of gods; that it encouraged all, even 
the humblest and the most uneducated, to pray, 
or, in other words, to meditate and exercise the 
mind in self-scrutiny and contemplation of God.’ + 
In that age many men who showed respect for the 
externals of worship doubted their efficacy and the 
very existence of ite gods. The calm confidence 
of Christian believers in their faith, unseared by 
the superstitions which had brought them to 
scepticism, could not fail to impress thoughtful 
men. Inquiry revealed to them forms of worship 


* W. Warde Fowler, The Religious Experience of the Roman 
People, London, 1911, p. 468. Me te Ae 

+J. J. I. Dollinger, The First Age of Christianity and the 
Church, Eng. tr., do., 1906, p. 344. 


in the Christian Church austere in their simplicity, 
but hallowed alike by their association with the 
sacred traditions of Jewish worship and by the 
vivid consciousness of the presence of God to whom 
they could draw near as their Father through Jesus 
Christ, their Saviour, in the power of His Holy 
Spirit poured out upon all flesh. 

1. History of Christian worship.—The worship 
of the Apostolic Church followed the precedents 
both of the Temple and of the Synagogue. At 
first the Apostles were diligent in their attendance 
at the Temple (Ac 2“), and the keen desire of St. 
Paul to keep the Feast at Jerusalem (206) shows 


‘that the services of Christian assemblies were as 


yet regarded as supplementary to the central 
worship at the shrine of Jewish devotion. From 
the Temple came eventually the gradual evolution 
of the liturgy which summed up in a central 
service the profound thought of the Epistle to the 
Hebrews on the sacrifice of Christ as fulfilling all 
the types of Jewish sacrifice. The visions of the 
Apoca. pee fill in the picture of Christian worship 
in the Eucharist as the representation on earth of 
the worship of heaven. 

‘These thoughts, though found in these books 
themselves, did not find expression till a later age.’ * 
“Clement of Rome has the idea of Christ as ‘“‘the 
high-priest of our offerings,” but the ideas of the 
heavenly Priesthood of our Lord, and the ‘‘ Lamb 
standing as slain” of the Apocalypse, found ouly 
very isolated expression in liturgical prayers before 
the 4th century. Irenzus has the ‘‘ heavenly altar ” 
(iv. 18. 6) and Origen dwells on the High Priesthood 
of Christ (de Oratione, 10), but the Eucharist of 
pre-Nicene times moved rather in a simpler circle 
of ideas. It is in Cyril of Jerusalem, Chrysostom, 
and (in the West) Ambrose that we find these 
ideas developed. The earlier ideas seem derived 
not from the Temple and its associations but from 
the primitive idea of the ‘‘ thankoffering ” (e.g. evxa- 
purnoas of the Institution and the evxapiria of 
Ignatius, Clement, and the Didache), together with 
the thought of the One Body of St. Paul; ef. again 
the Didache yet The ‘‘ thankoffering” idea 
was expanded into the glorious eucharistic prayer 
found in its largest and fullest range in the liturgy 
of the Apostolic Constitutions. The idea of the 
One Body explains the emphasis and concentration 
of thought in the pre-Nicene prayers on ‘‘ com- 
munion,” as opposed to worship of the Lamb stand- 
ing as slain, which is the feature of the Greek 
liturgy from the time of Cyril of Jerusalem. And 
this ‘‘hieratic” element in Christian liturgy is 
much more marked in Greek-speaking lands than 
in the West.’ 

This somewhat lengthy quotation seems neces- 
sary to show how the ideas in the Epistle to the 
Hebrews and the Apocalypse were eventually ex- 
panded. The immediate purpose of the Epistle to 
the Hebrews wason another line. When the blow 
fell and the Temple at Jerusalem was destroyed, 
the mind of the Jewish Christian Church was pre- 
pared for the catastrophe. In the meantime, de- 
velopment had taken place in the worship both of 
Jewish and _of este Christians in the house- 
churches to which their assemblies were of neces- 
sity confined. 

We can distinguish two lines of development : 
(i.) meetings for edification ; (ii.) for the Supper of 
the Lord, the breaking of bread, in which, at first, 
the Eucharist was combined with the Agape or 
‘Love Feast’ (Jude??; cf. also 2 P 2%). But, as 
Srawley points out, ‘the use of the term Agape, 
and the distinction between the Agape and the 
Eucharist, as applied to the conditions described 
in Acts and 1 Corinthians, are possibly anachron- 
isms. As yet there was no sharp distinction be- 

* J. H. Srawley, The Early History of the Liturgy, p. 240 ff. 
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tween the two parts of the meal, such as took place 
when the specially eucharistic features assumed a 
more developed liturgical form.’ * 

Lindsay has described in a graphic way the 
meeting for edification in one of the Gentile 
churches founded by St. Paul. 


‘The brethren fill the body of the hall, the women sitting 
together, in all probability on the one side, and the men on the 
other; behind them are the inquirers; and behind them, 
clustering round the door, unbelievers, whom curiosity or some 
other motive has attracted, and who are welcomed to this 
meeting ‘‘ for the Word.” 

‘The service, and probably each part of the service, began 
with the benediction: ‘‘Grace be to you and peace from God 
our Father and the Lord Jesus Christ,” which was followed by 
an invocation of Jesus and the confession that He is Lord. One 
of the brethren began to pray ; then another and another ; one 
began the Lord’s Prayer, and all joined; each prayer was 
followed by a hearty and fervent ‘‘Amen.” Then a hymn was 
sung; then another and another, for several of the brethren 
have composed or selected hymns at home which they wish to 
be sung by the congregation. . . . 

‘After the hymns came reading from the Old Testament 
Scriptures,t and readings or recitations concerning the life and 
death, the sayings and deeds of Jesus. Then came the “‘in- 
struction ”’—sober words for edification, based on what had been 
read, and coming either from the gift of ‘‘wisdom,” or from 
that intuitive power of seeing into the heart of spiritual things 
which the apostle calls ‘‘knowledge.”” Then came the moment 
of greatest expectancy. It was the time for the prophets, men 
who believed themselves and were believed by their brethren to 
be specially taught by the Holy Spirit, to take part. They 
started forward, the gifted men, so eager to impart what had 
been given them, that sometimes two or more rose at once and 
spoke together ;{ and sometimes when one was speaking the 
message came to another, and he a to his feet,§ increasing 
the emotion and taking from the edification. When the pro- 
phets were silent, first one, then another, and sometimes two at 
once, began strange ejaculatory prayers, in sentences so rugged 
and disjointed that the audience for the most part could not 
understand, and had to wait till some of their number, who 
could follow the strange utterances, were ready to translate 
them into intelligible language.|| Then followed the benedic- 
tion: ‘‘The Grace of the Lord Jesus be with you all”; the 
“kiss of peace”; and the congregation dispersed. Sometimes 
during the meeting, at some part of the services, but oftenest 
when the prophets were speaking, there was a stir at the back 
of the room, and a heathen, who had been listening in careless 
curiosity or in barely concealed scorn, suddenly felt the sinful 
secrets of his own heart revealed to him, and pushing forward 
fell down at the feet of the speaker and made his confession, 
while the assembly raised the doxology: ‘‘ Blessed be God, the 
Father of the Lord Jesus, for evermore. Amen.’ 4 


The elements of such worship—prayer and praise 
and instruction—combined to make what Duchesne 
in a happy phrase calls ‘a Liturgy of the Holy Ghost 
after the Liturgy of Christ, a true liturgy with a 
Real Presence and communion.’** In one form or 
another they passed into the later offices, beginning 
with vigil services, then morning services, which 
combined to make what was known in later days 
as the Divine Office. These had their roots in she 
Synagogue services, but were distinguished by the 
new fervour which the gift of the Holy Spirit 
stamped upon them, so that while the keynote of 
the Synagogue service was instruction the new 
keynote was praise. 

We may trace the same trend of thought in the 
Epistle to the Ephesians, regarded as a circular 
letter eminently calculated to raise the whole tone 
of worship. It is written from a point of view at 
which the Apostle feels free to pass away from the 
warnings needed by local churches and to rise into 
a higher region of emotion and thanksgiving. ++ 

2. The Eucharist.—In 1 Co 11%-*4 the Eucharist 
seems to have followed the Agape. St. Paul 
writes of it as a well-known service (1 Co 1018), 
Putting together the scattered hints in the Epistles 
along with the references in Clement of Rome and 
Justin Martyr, we may suppose that it followed a 

* Op. cit., p. 16. 

t St. Paul does not mention the reading of Scripture in his 
order of worship; but it must have been there. He takes for 
granted that the OT Scriptures are known and used, in 1 Co 616 
98-13 1421, 2 Co 616. 18 gl5 99, 

t 1 Co 1431, § 1 Co 1430, 1 Co 1427. 28, 

4] The Church and the Ministry in the Early Centuries, 


p. 44 ff. 
** Christian Worship, p. 48. 





tt Eph 115-23 314.21, 


service such as that described above and that it 
always included the following elements: a prayer 
of thanksgiving (Lk 22", 1 Co 11% 141, 1 Ti 2%); 
the blessing of the bread and wine, with the recital 
of the words of Institution (1 Co 10%, Mt 2678, 
Mk 142-24, Lk 2219-20 1 Co 11%) ;* prayers, remem- 
bering Christ’s death (Lk 22, 1 Co 11 5-6) ; the 
people eat and drink the consecrated bread and 
wine (Mt 267-27, Mk 147-23 1 Co 11%). The 
evidence of the Didache is stillin dispute. Some 
suppose that it contains prayers for the Agape 
rather than the Eucharist. In either case they 
are of interest and may be quoted here. 


‘Every Sunday of the Lord, having assembled together, break 
bread and give thanks, having confessed your sins, that your 
sacrifice be pure’ (xiv. 1). . 

‘Concerning the Thanksgiving, give thanks thus. First, for 
the cup: We give thanks to thee, our Father, for the holy vine 
of thy servant David, which thou hast shown us through thy 
servant Jesus. Glory to thee for ever. But for the broken 
(bread): We give thanks to thee, our Father, for the life and 
knowledge which thou hast shown us through thy servant 
Jesus. Glory to thee for ever. As this broken bread was 
scattered over the mountains, and has been gathered together 
and made one, so may thy Church be gathered from the ends 
of the earth into thy kingdom; for thine is the glory and the 
power through Jesus Christ for ever. But none is to eat or 
drink of your Thanksgiving except those who are baptized into 
the name of the Lord; for because of this the Lord said: Do 
not give the holy thing to dogs’ (ix.). 

‘ After ye are filled give thanks thus: We give thanks to thee, 
holy Father, for thy holy name which thou hast made to dwelt 
in our hearts, and for the knowledge and faith and immortality 
which thou hast shown us through thy servant Jesus. Glory 
to thee forever. Thou, Almighty Lord, hast created all things. 
for thy name’s sake and thou hast given food and drink to men 
for enjoyment that they might give thanks to thee. Above all 
we thank thee because thou art mighty. . . . Glory to thee for 
ever. Remember, O Lord, thy Church to free her from all evil 
and make her perfect in thy love ; gather her from the four winds. 
and make her holy in thy kingdom which thou hast prepared 
for her; for thine is the power and the glory for ever. Let 
grace come and let this world perish. Hosanna to the God of 
David. If any one be holy let him draw nigh ;- if any one be not, 
let him repent. Maran atha. Amen. But let the prophets 
give thanks as much as they will’ (x.). 


If the early date is allowed, we find here anticipa- 
tion of the great thanksgiving of the later liturgies, 
mention of God’s work in creation and in redemp- 
tion, a thanksgiving after Communion and prayer 
for the Church with the germ of the act of praise 
which grew into the Gloria in excelsis. 

The Epistle of Clement of Rome has references to 
the order observed for the worship of God, e.g. ch. 
40: 

‘Now the offerings and ministrations He commanded to be 


performed with care, and not to be done rashly or in disorder, 
but at fixed times and seasons.’ 


It contains also quotations from a wonderful 
prayer of intercession and thanksgiving (gq.v.), 
and a close parallel to the later Sanctus. 


Ch. 34: ‘For the Scripture saith ; Ten thousands of ten thou- 
sands stood by Him, and thousands of thousands ministered 
unto Him: and they cried aloud, Holy, holy, holy is the Lord of 
Sabaoth ; all creation is full of His glory. Yea, and let us our- 
selves then, being gathered together in concord with intentness. 
of heart; cry unto Him as from one mouth earnestly that we 
may be made partakers of His great and glorious promises.’ 


The Epistles of Ignatius contain many liturgical 
phrases but no further hints as to the form of 
worship beyond the maxim, ‘Do nothing without 
the bishop and the presbyters,’ and such general 
exhortation as the following : 


ad Magn. 7: ‘And attempt not to think anything right for 
yourselves apart from others: but let there be one prayer in 
common, one supplication, one mind, one hope, in love and in 
joy unblameable, which is Jesus Christ, than whom there is 
nothing better. Hasten to come together all of you, as to one 
temple, even God; as to one altar, even to one Jesus Christ, 
wae or forth from One Father, and is with One and departed 
unto One.’ 








* We may doubt whether there was any definite idea as yet 
of a formula of consecration.’ As Srawley has said, ‘the 

thanksgiving ” was regarded as the sanctification of the meal, 
which in virtue of this thanksgiving pronounced over it became: 
the spiritual food of the faithful’ (op. cit., p. 227). 
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Pliny’s letter to the Emperor Trajan, important 
as it is from other points of view, does not fill in 
any details for us in the scheme of worship. Pliny 
asserts that the Christians were ‘accustomed on a 
certain day to meet together before daybreak and 
to sing a hymn alternately to Christ as a god’ (Ep. 
xevi. 7). e continues that, having bound them- 
selves by an oath to commit no crime, they dispersed 
but met again to eat food—a hint of the separation 
of the Agape from the Eucharist. 

The testimony of Justin Martyr in his First 
Apology is much more definite, and must be quoted 
in full: 

Ch. 65: ‘But we [Christians], after that we have thus washed 
him who has been convinced and has assented [to our teaching], 
lead him to the J weg where those who are called brethren are 
assembled, in order that we may offer hearty prayers in common 
for ourselves and for the illuminated [i.e. baptized] person, 
and for all others in every place, that we may be counted 
worthy, now that we have learned the truth, by our works also 
to be found good citizens and keepers of the commandments, 
so that we may be saved with an everlasting salvation. Having 
ended the prayers, we salute one another with a kiss. Bread 
and a cup of wine mingled with water are then brought to the 
president of the brethren: and he, taking them, gives praise 
and glory to the Father of the Universe, through the Name of 
the Son and of the Holy Ghost, and offers thanks at considerable 
length for our being counted worthy to receive these things at 
His hands. And when he has concluded the prayer and thanks- 
givings, all the people present express their assent by saying, 
“*Amen.” . . . And when the president has given thanks and all 
the people have expressed their assent, those who are called by 
us deacons give each of those present the bread and wine mixed 
with water, over which the thanksgiving was pronounced, and 
they carry away a portion to those who are not present.’ 

66: ‘ And this food is called among us the Eucharist, of which 
no one is allowed to partake but he who believes that the 
things which we teach are true, and who has been washed with 
the washing that is for the remission of sins and unto regenera- 
tion, and who is so living as Christ hath enjoined. For we do 
not receive these [elements] as common bread and common 
drink, but in like manner as Jesus Christ our Saviour, pevae 
been made fiesh by the word of God, had both flesh and bloo 
for our salvation, so likewise have we been taught that the food 
which is blessed by the prayer of the word which comes from 
Him, and from which our blood and flesh are nourished by 
transmutation, is the flesh and blood of that Jesus who was 
made flesh.’ 

Justin goes on to quote the words of Institution 
from the Gospels, and in ch. 67, repeating his 
account of the Eucharist, emphasizes the fact that 
it is celebrated on Sunday, and adds that the 
Gospels are read ‘or the writings of the Prophets, 
as long as time permits.’ 

‘And the well-to-do and the willing give what each person 
thinks fit, and the collection is deposited with the president, 
who succours orphans and widows, and those who are in want 
through sickness or any other cause, and those who are in 

rison, and the strangers sojourning among us, and, in a word, 

e takes care of all who are in any need.’ 

3. Principles.—From these scattered hints, from 
which we may endeavour to reconstitute the form 
of worship in the Apostolic Church, we must now 
turn to the principles. In the evolution of the 
primitive liturgy we can discern a close adherence 
to the apostolic combination of prayer and praise 
with instruction and intercession leading up to the 
gift of sacramental grace. At the same time we 
note the constant loyalty to the principle on which 
Hooker lays such stress—that sacraments are ‘not 
physical but moral instruments of salvation, duties 
of service and worship, which unless we perform as 
the Author of grace requireth, they are unprofit- 
able.’ * t 

This finds emphasis in the constant teaching of 
the need of purification for participation in holy 
tites. This is expressed in He 10”: ‘Let us draw 
near with a true heart in fulness of faith, having 
our hearts sprinkled from an evil conscience, and 
our body washed with pure water.’ In other 
words, devotion must be sincere and not formal, 
faith must be enlightened and firmly held. The 
writer goes on to refer to the confession made at 
baptism (v.%): ‘Let us hold fast the confession of 
our hope that it waver not.’ Other references 


* Ecclesiastical Polity, v. lvii. 4. 
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could be multiplied, but it may suffice to quote 
1 P 1'6- 17, where the exhortation to holiness of life 
accompanies reference to ‘calling on the Father.’ 
The thought is summarized in the ancient pro- 
clamation by the bishop to the people, ‘ Holy things 
to holy persons.’ 

Again we find that the primary characteristic 
of apostolic worship was to offer to the Lord the 


‘honour due unto His name in holy worship (Ps 292). 


The desire of the Psalmist was fulfilled. The 
Church met to give as. well as to receive. 

This thought leads straight up into the high 
region of speculation entered by Freeman when he 
traces back the ultimate principle of the Eucharist 
and of the Divine Office to the fundamental doc- 
trines of the Incarnation and the Perpetual Priest- 
hood of Christ. The Incarnation is linked up with 
the foundation truth of sacrifice. ‘Though he 
was rich, yet for your sakes he became poor.’ * 
All Christian worship is enriched by that thought. 
It is more blessed to give than to receive. 

Under the conditions of human sinfulness the 
incarnate life of Christ was necessarily consecrated 
by suffering, which found its culmination in the 

ross of Calvary, His Passion being the perfecting 
of His Priesthood. So it is the privilege of the 
Church in the Eucharist to show the Lord’s death 
till He come, to offer in this memorial sacrifice 
of praise and thanksgiving ‘the one true pure 
immortal sacrifice.’ 

The Divine Office of a later age, which traces its 
roots to the simple congregational meetings for 
edification, allied, as we have seen, to the Syna- 
gogue services, is based on the thought of the 
Perpetual Priesthood of Christ. Constant reference 
to the mediation of Christ in the familiar ending of 
prayers ‘through Jesus Christ our Lord’ kept this 
ever in mind. 


Litzrature.—L. Duchesne, Christian Worship2, Eng. tr., 
London, 1904; A. Edersheim, The Temple : its Ministry and 
Services, do., 1874; A. Fortescue, The Mass, do., 1912; 
P. Freeman, The Principles of Divine Service, Oxford, 1863 ; 
T. M. Lindsay, The Church and the Ministry in the Early 
Centuries, London, 1902; J. H. Srawley, The Early History 
of the Liturgy, Cambridge, 1913; F. E. Warren, Liturgy and 
Ritual of the Ante-Nicene Church, London, 1897. 


A. E. Burn. 
WRATH.—See ANGER. 


WRITING.—1. The autographs of the Apostolic 
Age. — The problem regarding ‘writing’ and 
‘book’ in the Apostolic Age might be expressed 
by the following question: With what materials 
and in what forms were letters and longer works 
written in the primitive Christian community and 
the Christian churches of the period between A.D. 
30 and c. A.D. 100? This question would be easily 
answered if westill possessed autographs(airéypaga, 
apxérura, ldudxepa) from the hands of Christian 
writers in that period—if, e.g., we had NT Epistles 
by St. Paul or other writers, Gospels, or, say, the 
First Epistle of Clement of Rome to the Corinthians, 
in the handwriting of the authors or their amanu- 
enses, or even if we had the earliest transcripts of 
the originals. Unfortunately this is not the case. 
Down to the present time not the smallest scrap 
of an autograph from a Christian source in the 
Ist cent. A.D. has come to light. It is quite con- 
ceivable that such an autograph might have with- 
stood the ravages of time until now, for we actually 
possess MS fragments of considerably earlier origin 
than the autographs of the NT—a fact which 
shows the durability of the ancient writing material 
in cases where the external conditions gave it a 
fair chance of survival,-and, in particular, where 
the papyrus was protected againstdamp. Hitherto, 
however, all. reports announcing the discovery of 
primitive Christian autographs, and all, even the 

* 2 Co 89. 
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earlier, references to their being in existence at the 
time, have proved to be utterly valueless. More- 
over, even granting it possible that some fragment 
of a Christian autograph dating from the Ist cent. 
may yet fall into our hands, we can hardly cherish 
the hope that in particular*the original MSS of 
the NT will be found. In this connexion we must 
remember the distinctive character of a large pro- 
portion of the NT writings—the fact, namely, that, 
while they came in time to rank as literature in 
the highest sense, the majority of them were not 
originally designed for the general public at all. 
The Epistles of Paul were certainly not given to 
the world as books in the sense recognized by the 
ancient book-trade; on the contrary, they were 
sent as true letters, letters in the handwriting of 
the sender or his amanuensis. The one much- 
handled MS, passing from reader to reader, perhaps 
from church to church, would undoubtedly suffer 
damage in the process, and it is hardly likely that 
in the primitive communities the material upon 
which such letters and their first transcripts were 
written would be of the most expensive or most 
durable kind. Again, as regards the primitive 
Christian writings that may conceivably have been 
bought and sold as books, it is highly improbable 
that they were written and preserved with the 
extreme care that looks to a long future ; for, as 
we know, the mind of the primitive Christian 
community was for the most part not greatly 
concerned with the earthly future at all. When 
Clement of Rome, writing to the Church in Corinth 
c. A.D. 96, says ‘Take up (dvaddBere) the letter of 
the sainted apostle Paul’ (ch. 47), his words cannot 
be reasonably supposed to prove that the autograph 
of St. Paul’s First Epistle to the Corinthians was 
still in their possession. The disputes of the 2nd 
cent. regarding certain NT passages are intelligible 
only on the assumption that the disputants neither 
possessed the autographs nor knew of their exist- 
ence. Whether the words of Tertullian in de Pre- 
scriptione Hereticorum, 36—‘percurre ecclesias 
apostolicas apud quas ipse adhuc cathedre apos- 
tolorum suis locis przesident (presidentur [?]), apud 
quas ipse authentice litere eorum recitantur, 
sonantes vocem et representantes faciem unius 
culusque’—are to be taken as implying that 
Pauline autographs were still extant in many 
places, as e.g. Thessalonica, the present writer 
cannot definitely say. In view of all the circum- 
stances, therefore, we must endeavour to recon- 
struct the facts regarding ‘writing’ and ‘book’ 
in Christian circles in the Apostolic Age, our data 
being sporadic references in the primitive Christian 
writings themselves, and what we know of the 
general practice of writing in the period. 

2. Writing materials.—In Goethe’s Faust the 
hero offers a wide choice of materials for the docu- 
ment which Mephistopheles demands : 

‘Die Herrschaft fiihren Wachs und Leder . . 

Erz, Marmor, Pergament, Papier ? 

Soll ich mit Griffel, Meissel, Feder schreiben?’ 
In the Apostolic Age there was a similar variety 
of choice. The available materials of that period, 
however, did not include the modern paper—the 
thin, more or less smooth, white or yellow fabric 
manufactured from cotton or linen. Such paper 
seems to have been an invention of the Chinese in 
very early times, and became known to the Arabs 
after their conquest of Samarqand in A.D. 704. 
The Arabs came at length to use it for writing 
purposes to the exclusion of almost every other 
material, and it was in this way carried to Sicily 
and Spain; in all likelihood it reached other 
Western lands as a result ef the Crusades and the 
consequent growth of intercourse between the 
eastern and western regions of the Mediterranean. 
In any case, paper as known to us cannot have 


been used for the autographs of the Apostolic 


e. 
ere to Lk 1, Zacharias, the father of 
John the Baptist, made use of a writing tablet (mwva- 
xld.ov, v.l. mwakls, of which miwakldiov is a diminu- 
tive ; cf. Epictetus, Diss. iii. 22,74). The ancient 
writing tablets, which may be said to survive in 
our slates, were made of metal or wood, sometimes 
even of ivory, and were often whitewashed, or 
covered with a layer of stucco; two or more 
tablets might be bound together with thread. 
Frequently, too, the inner part of the tablet was 
deepened, the edges being allowed to stand out 
like a frame—a device that gave a better protec- 
tion to the writing. The hollow part was often 
smeared with wax; notes could then be entered 
upon the thin film by the metal stz/us, and, when 
these had served their purpose, the wax could be 
smoothed for fresh use. It was not very easy to 
write rapidly on the wax, and the script was rather 
indistinct to the eye. The pointed stilus fre- 
quently had at its other end a small thin plate 
with which erasures could be made. As other 
sorts of writing material were relatively high in 
price, these tablets had generally to suffice for 
briefer records. Such a tablet, inscribed with its 
short message, could be sent by one person to 
another, somewhat like a post-card, and the receiver 
could smooth the wax, write his reply, and send 
back the tablet without delay. By the Ist cent. 
A.D., however, the wax film was coming to be 
superseded by a small sheet *of parchment. It 
would probably be safe to say that, in much the 
same proportion as people carry notebooks at the 
present day, the Christians of the Apostolic Age 
who were fairly able to write carried and inate 
use of writing tablets. It is of special importance 
to note that the folding tablets form a link in the 
development that resulted in the codex. Never- 
theless, as the tablet could carry but little writing 
—at most perhaps a message about as long as the 
Third Epistle of John or the Epistle to Philemon— 
it need hardly be taken into account with refer- 
ence to the autographs of primitive Christian 
writings. 

The other available materials that might be 
used for the writings of the Apostolic Age were 
sheets of papyrus and parchment. Papyrus,* the 
manufacture of which is described—not indeed 
altogether clearly or accurately —by Pliny the 
Elder (HN xiii. 21-27), was a product of the 
papyrus plant, a rush that grew in the Nile Delta. 
The pith of the plant was cut into thin strips, 
which were laid horizontally side by side, and 
covered with a similar layer of strips at right 
angles. The whole was made to cohere by some 
glutinous substance, and then pressed, dried, and 

olished. The side upon which the fibres ran 

orizontally was latterly regarded as the proper 
one for writing upon ; it was used first, and for 
the most part the other was left blank. The 
ee of manufacture became at length so highly 

eveloped as to yield sheets in which toughness 
and durability were combined with a remarkable 
degree of thinness, and which were sometimes so 
smooth that the steel pen of to-day moves freely 
over them. The preparation of papyrus in Egypt 
is a very ancient industry, its beginnings being 
clearly traceable to the 3rd or 4th millennium B.c. 

The use of leather as a writing material seems to 
go back to an equally early time ; it is said to have 
been a very ancient practice in the East (cf. Herod. 
v. 58; Diod. Sic. ii. 32). Thick leather,.however, 
was hardly a substance adapted for the production 
of larger works, and only its preparation in the 
form of the thinner and more delicate parchment 


Ma The pronunciation with the y long is probably the correct 
e. 
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could make it avail for such a purpose. The in- 
vention of parchment has been usually connected 
with the desire of Eumenes 11, king of Pergamum 
(197-158 B.C.), to institute a great library on the 
model of that in Alexandria. The kernel of fact 
in Pliny’s statement to that effect (HN xiii. 
21) may well be that in the first half of the 2nd 
cent. B.C. Pergamum became a centre for a more 
frequent use and a more refined preparation of the 
skins of animals as a writing material. It is prob- 
able, however, that prior to this there had been a 
slow process of development —a process tending 
towards an increased refinement in the preparation 
of leather for writing, and at length, in the 2nd 
cent. B.C., reaching a stage at which even extensive 
works could be written wholly upon parchment, 
and still kept within the limits of convenient 
size. 

The notion that the Jews from the first wrote 
their sacred books upon leather rolls is not con- 
firmed by evidence satisfactory to historical science. 
As a matter of fact, we know that the use of 
papyrus reached Pheenicia as early as the llth 
cent. B.C., and accordingly the books in roll form 
referred to in the OT (Jer 364#, Ezk 29 3%, Pg 407 
[ef. He 107], Zec 51 ; ef. also Is 344, and the words 
dvamriooew [2 K 1914] and eiNlicoew [Rev 6'4]) might 
quite well have been formed of papyrus; indeed, 
the words xapriov and xdprzs, the specific terms for 
a papyrus sheet, are quite correctly used in LXX 
Jer 43 (Heb. 36). Characteristically enough, the 
earliest record of the Jews having transcribed 
their sacred writings upon rolls of parchment or 
leather is found in Josephus (Ané. XII. ii. 11; the 
work was finished ¢. A.D. 93-94), and thus dates 
from an age when the use of parchment had been 
fairly well established for some time; we shall 
hardly err in supposing that the transition to the 
use of that more lasting material reached its term 
among the Jews not earlier than the last pre- 
Christian centuries. The Jews would naturally 
desire to have the most durable substances for the 
preservation of their sacred writings (cf. Mishna, 
Megilla ii. 2, Shabb. viii. 3), and this, again, 
would be of importance for the use of parchment 
in Christian circles. It is of course quite possible 
that Israelites and Jews had long made use of 
polished leather for records of a shorter kind. 

Which of these two substances, then, may we 
suppose to have been employed for the NT writ- 
ings? E. Reuss (Geschichte der heiligen Schriften 
neuen Testaments’, Brunswick, 1860) could still 
write: ‘Parchment was certainly not unknown, 
but too expensive for general use.’ The present 
writer is of opinion, however, that the results of 
recent research prove the very opposite: papyrus 
sheets came in course of time to command so high 
a price that parchment, at once cheaper, more 
durable, and better adapted for being written 
upon on both sides, came to be more generally 
used in quarters where price was a consideration. 
Among the Greeks, this transition from papyrus 
to parchment was checked by two material con- 
siderations, viz. the lightness and delicacy of the 
papyrus fabric, and the relief which, in contrast 
to the glossy and often dazzling parchment, that 
fabric afforded to the eye of both writer and 
reader—though the larger characters generally 
used for wziting on the parchment sheet were 
relatively more legible to weak eyes. From the 
artistic point of view, moreover, the papyrus roll 
of the Greeks certainly seemed the most finished 
and elegant form of book in a reader’s hands, and 
that form was doubtless retained as long as 
possible. But while the Greeks, from the 5th 
cent. B.C. to the 4th cent. A.D., mainly employed 
papyrus as the material vehicle of their literature, 
they certainly began, as early as the Ist cent. A.D., 
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and, in the first instance, for the use of schools, to 
transfer the texts written on papyri to the more 
durable parchment. It is instructive to note that 
Martial, writing not later than A.D. 84-85, speaks 
of books in papyrus as being dearer and more 
valuable than books in parchment ; and this is to 
be explained by the fact that the manufacture of 
panyaus was almost wholly confined to the Nile 

elta, so that an increased consumption, or a poor 
crop, would naturally tend to advance the price. 
The date at which the general use of parchment 
seems definitely to have superseded that of papyrus 
falls at the earliest in the 4th or 5th cent. A.D., 
and the intervening period from the lst cent. 
must therefore be regarded as a time of transition. 

In view of these data it is impossible to main- 
tain absolutely that the autographs of the Apos- 
tolic Age—the originals of the primitive Chris- 
tian writings down to the First Epistle of Clement 
to the Corinthians—must all have been written 
upon papyrus. That the Christians of that age 
might use papyrus, that, e.g., St. John, writing per- 
haps ¢. 85, wrote his Second Epistle on a papyrus 
sheet, appears from the words (v.!2): mo\\d éywv 
duty ypageuv, ovx ABovrAnOnY Sia xd prov Kal wédavos, but 
this supplies no evidence as to the material gener- 
ally used in the Apostolic Age. Somewhat earlier, 
c. A.D. 66 (2), St. Paul (2 Ti 4) writes: rév parrdvnv 
dv améduroy ev Towdde mapa Kdprw, épxduevos pépe, Kal 
Ta BiBrla, wddiora [dé] Tas weuBpdvas. 7) weuBpdva is 
simply the Lat. membrana, ‘skin,’ ‘ parchment.’ 
That St. Paul here uses the word in the sense of 
codex membranaceus, or ‘ parchment roll,’ cannot be 
proved; and we can therefore hardly think that it 
refers to leather rollsof the OT. The pueuBpdva was 
in fact the single sheet, i.e. the word denoted the 
material; thus Horace (Saé. ii. 3. 1), writing c. 30 
B.C., says: ‘ You write so seldom that you do not re- 
quire membranam four times in a whole year’; the 
writing material used by the person whom the 
satirist here describes amounted in all to four 
sheets of parchment in a year. In all probability, 
therefore, St. Paul’s membrane were sheets of 
parchment, either blank or containing notes and 
extracts, and thus not included among the #:AXia, 
i.e. his papyrus rolls. According to Quintilian 
(Inst. Orat. X. iil. 31), it was impossible in his day 
to write with the desired facility on parchment, 
which clearly had not as yet been brought to the 
requisite degree of polish, and it was necessary to 
make use of large letters ; this circumstance tended 
to impede the general employment of parchment. 
If we may infer from Gal 6% (i6ere myXlkos tuiy 
ypdppacw eéypawa ry éun xeupl) that St. Paul wrote 
the whole impassioned Epistle, or at least its con- 
clusion, with his own hand, the ‘large letters’ 
might no doubt be taken as indicating a consider- 
able defect of vision, and it would thus be possible 
and conceivable that the Apostle had here made 
use of sheets of parchment. That relatively short 
letter, even if written in characters more than 
usually large, would not require many such sheets ; 
and, on the whole, the hypothesis must be regarded 
as a possible one. But the present writer certainly 
does not believe that longer works of the Apos- 
tolic Age were written as yet upon parchment. 
The fastening together of a number of sheets so 
as to form a continuous parchment roll, while no 
doubt it was practised, was certainly attended with 
difficulties. It would be possible, of course, to 
employ the form of the codex (i.e. that of the 
modern book in folded sheets), in which the pre- 
pared skin was folded upon the flesh-side, thus 
causing flesh-side to face flesh-side and hair-side 
to face hair-side throughout, so that the front of 
the sheet, the recto, was smooth, and the back, the 
verso, rough; and in point of fact the codex form 
seems to have originated in the 2nd cent. B.c. in 
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Asia Minor, and is therefore not to be regarded as 
a discovery of the first or later Christian centuries. 
Still, the relatively late appearance of the codex in 
art, and especially in art of Christian origin, hardly 
justifies us, the present writer thinks, in assum- 
ing that parchment MSS in that form were very 
numerous in the Apostolic Age and the Apostolic 
Church, though this argument might doubtless be 
met by the hypothesis that art, in clinging to the 
papyrus roll, and continuing to do so even at a 
time when, as in the 4th and 5th centuries A.D., the 
codex had become firmly established, and the roll 
was all but wholly superseded, was simply showing 
its general tendency to conservatism. On the 
whole, therefore, while it is absolutely certain that 
in course of time Christian literature and the NT 
were transmitted in growing measure by parch- 
ment and codex, so that in fact ‘parchment 
codex’ and ‘Christian literature’ are related in 
the closest way, it may be presumed that this 
was not the case at first, and there can be little 
doubt that the great majority of the primitive 
Christian autographs, as well as of their earliest 
copies, were written on papyrus. 
he fluid used for writing on papyrus was a soot- 
ink, ¢.e. a mixture of pine soot and glue dissolved 
in water, but, as this mixture did not adhere very 
well to parchment, a metallic ink of cart hae 
was employed for the latter. Gall-apple ink, how- 
ever, is not mentioned until the 5th cent. A.D.— 
c. 470 (Martianus Capella, iii. 225 [ed. F. Eyssen- 
hardt, Leipzig, 1866, p. 55])—and thus the ink 
used in the Apostolic Age would probably be the 
mixture first mentioned, as referred to in 2 Co 3? 
(yeypappéevos pédavt), 2 In 12 (dia ydprov cal wédavos), 
and 3 Jn® (dia pédavos Kal xadduov). Inkstands 
were also in use, though they are not mentioned 
in the Christian writings of the Apostolic Age. In 
3 Jn ® we hear also of the xdAapos, the reed used 
for writing. It is probable that originally this was 
applied like a small brush, but in the period under 
consideration it was in all likelihood a pen in the 
roper sense. It was shaped and pointed exactly 
ike the quill pen of later times; the writing ac- 
cessories of the time included a knife for splitting 
the reed, and a piece of pumice stone for re- 
sharpening the point. The best equivalent for 
xddapos is therefore ‘ reed-pen.’ 

3. Roll and codex.—If we would figure to our- 
selves the outward structure of one of the longer 
works written on papyrus in the Apostolic Age—as, 
e.g., the Gospel according to St. John—we must dis- 
miss from our minds the appearance of a modern 
book, which in reality preserves the form of the 
codex. It is true that codices were sometimes 
made of papyrus (cf. Jerome, Ep. Ixxi., ‘ad 
Lucinium’: ‘et descripta vidi in chartaceis codi- 
cibus’); and we should probably agree with Schu- 
bart in assuming—on the ground of an inscription 
of Priene, dedicated to Aulus Amilius Zosimus 
the town-clerk—that papyrus codices were to be 
found in Asia Minor as early as the Ist cent. B.C. ; 
but it is hardly likely that this form of book was 
generally or even frequently resorted to in that age. 
We may therefore safely infer that, e.g., the Gospel 
according to St. John was first written upon a roll ; 
in Jn 20% 21, in fact, it is called 7d B.Bdlov. Such 
a roll was formed of a number of papyrus sheets of 
equal size carefully joined together in a continuous 
strip, which may sometimes have been from 20 to 
30 ft.—say 7 to 10 metres—long. The writing 
began with a vertical column at the extreme left, 
and was continued towards the right in similar 
columns, though we also find cases where the lines 
ran at right angles to the length of the roll, and 
were thus massed in a single column. There was 
great variation in the size of the sheet, and thus 
also in the breadth of the roll, which may usually 


have been some 20-30 cm., but was often only 
12-15 cm. in width. The number of lines in a 
column was likewise far from constant, and the 
breadth of the upper and lower margins introduced 
fresh variations ; but generally the number of lines 
would lie between 20 and 30. The breadth of 
the column did not usually depend on that of the 
sheets, which were so carefully joined that the 

en moved freely over the line of attachment. At 
its maximum the line was probably about equal 
in length to the hexameter, comprising some 36 
letters, but more commonly it contained 20-25 
letters. Hence, taking average measurements— 
say, a column of 25 lines consisting of 23 letters ; 
each letter with its necessary space 3°5mm. ; lines 
with spaces between, 7 mm.; upper and lower 
margins, 3 cm. each ; space between columns, 2 cm. 
—we may estimate that the Gospe’ according to St. 
John (1-20), with about 70,000 letters, would fill a 
papyrus roll 23°5 em. broad, 12°5 m. long, and con- 
taining 122 columns. Similarly, Revelation would 
fill a strip 8°5 m. in length; Mark, one of 10 m.; 
Matthew, one of 16 m. ; Lukeand Acts, each one of 
some 17 m. (Luke’s detrepos Xéyos having probably 
been written on a roll of the same dimensions as 
his rp&ros \é6yos). 

Theseestimates are of course merely approximate, 
and are meant to give but a general impression. 
Moreover, they are made on the assumption that 
only the recto of the roll was used. Occasionally, 
however, from motives of thrift, lack of space, or 
the like, the verso also—that on which the fibres 
ran vertically—was written upon ; and that this 
practice was known among the Christians of 
the Apostolic Age appears from Rev 5!: xai efdov 
ert Thy defiav Tov Kabnudvou émt trod Opdvov BiBrlov 
yevpaypévov rwbev kai dricGev [the readings écwHev 
kai @wOev and éumpocbey xal omicbev may be dis- 
regarded] xatecppayicpévoy opayicw éxrd. The 
‘book’ here spoken of is not a codex, but a papy- 
rus roll, which would lie quite securely in the palm 
of the outstretched hand—a position depicted also 
in ancient art. The term émc@éypagov was a 
familiar one (cf. Lucian, Vitarum Auctio, 9; Pliny, 
Ep. iii. 5; Juv. Sat. i. 6, ‘a tergo’; Martial, 
vill. 62, ‘in aversa charta’; LXX Ezk 2, gumpoo- 
Gev kai rd éricw), and the phrase écwOev kal dricbev 
in Rev 5+ must have been understood by readers of 
the Apostolic Age as indicating a papyrus roll 
written upon both sides [but cf. Literature (B) 3 
(a)]. In this passage, as in Ezk 2”, the cireum- 
stance that the book was written on both sides is 
a be taken as signifying the fullness of the con- 
ents. 

Other matters of detail, evenif not referred to in 
the apostolic writings, may safely be taken from 
the general practice of the age. The upper and 
lower edges of the roll were often trimmed and 
smoothed, just as modern books are edged, and 
were prey also coloured ; as pieces of the sheet 
would crumble away through frequent use, repairs 
were sometimes necessary ; in order to protect the 
material against the ravages of worms, insects, etc., 
the back of the sheet was often washed with cedar- 
oil ; the first sheet, as most liable. to injury, was 
specially strengthened ; the title of the work was in- 
scribed on asmalllabel (cirrvBos or «{\\vBos) attached 
to the upper end of the standing roll. Now and then 
we meet with 6 éugadés, wmbilicus, the cylindrical 
stick (for xépas, the knob, the evidence is oubtful), 
though not always within the roll ; it would appear, 
however, that the stick was not, ashitherto believed, 
glued to the last sheet, which was in the middle of 
the closed roll, but was held in the hand so as to 
give a better support to the roll, and served as a 
palo upon which the portion already read could 

e rolled by the left hand. 
Sometimes the roll seems to have been kept in a 
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leather cover or sheath, like the case now used for 
university diplomas, ete. ; it might also have a 
cord or a ribbon tied round it, as with letters, and 
rolls thus kept closed by threads or ribbons could 
then be sealed upon these. The ‘ book’ of Rev 5? 
is to be thought of as sealed with seven seals in this 
way; the phrase dvotta: rd BiBNlov (v.2)—if the 
author had a distinct picture in his mind—must 
signify, not the unfolding of the roll, but simply 
the loosing of the seals. It is certainly possible 
that in the author’s thought the opening of each 
separate seal stood for the opening of a distinct 
portion of the whole work, but the opened book (as 
found also in Rev 107, B:Sdapldiov jvewypuevor) is 
simply the unsealed, not the unrolled, volume. 

A number of rolls could be fastened together with 
tape in a parcel, or kept in a case (xiBwrds, xiBwriov, 
xlorn ; also redxos), which was cubical or cylindrical 
in shape, and made of wood or leather. The 
present writer does not think it probable that the 
perdrvns (patdévns) of 2 Ti 4% denotes such a case or 
cover, though this interpretation is a very ancient 
one, being found, indeed, in the Syr. Peshitta ; 
gedrdyns was doubtless derived from ¢gevéAns (Lat. 

ula) by transposition of consonants; but the 
latter term is never met with in the sense of a case 
for rolls, and the former always bears quite a differ- 
ent meaning. The word penula or gevddns, though 
not the specific term, might of course quite well be 
applied to the cover of a single roll, but what use 
could St. Paul have had for a single article of the 
kind? Thus in all likelihood the ¢eddvys of the 
passage referred to denotes a traveller’s cloak, 
which he had left behind him and now required in 
view of the approaching winter (cf. 4”). 

The papyrus ‘book-roll’ here described comes 
before us in Greek under the general name Bif)os, 
which in the Christian writings of the Apostolic 
Age is found in the following forms: (1) 7 Bi8dos 
(Mt 14, Mk 12%, Lk 34 20”, Ac 1” 7# 19%; 1 Clem. 
xliii. 1 ; also in the phrase BiS)os fwijs, for which see 
art. Book OF LIFE); (2) 7d Bi8dlov (Lk 4!7-*, Jn 
20?) 21>. Gal 3) 2 Ti 4) He 9% Rey 17 5; Ep. 
Barn. xii. 9, Hermas, Vis. I. ii. 2, 11. iv. 2, 2 Clem. 
xiv. 2; for B:BXlov {wis see art. BOOK OF LIFE) ; the 
fact that the ‘ bill of divorcement’ is called BiBdlov 
amoctaciov in Mt 197, Mk 104, leads us to think first 
of all of the papyrus material of the document ; 
(3) as a double diminutive 1d PiBdaplivov (Rev 
10% 84; ef. also Hermas, Vis. I. i. 3, iv. 3; v.02. 
BiBASdprov, in both Revelation and Herm.), though 
subsequently 76 fc:Bdtdiov (already found in Ign. ad 
Eph. xx. 1, Herm. Vis. 11. i.3f., iv. 1). It is diffi- 
cult to say how far, in each particular case, there 
was a consciousness of the fact that the word was 
derived from fvfXos, the Egyptian papyrus plant. 
It would be quite wrong to render the term always 
by ‘ pook-roll? since the main reference is very 
often to the contents of the book. 

In the Christian writings of the 1st cent. there is 
nothing—not even a specific term—to indicate that 
the codex, i.e. a construction of parchment or 
papyrus sheets in the form of a modern book, was 
the vehicle of the autographs, or the first copies, of 
the Christian writings. Inthe Epistle of Aristeas, 
a Jewish work dating from the 2nd cent. B.c., we 
find the words dveyvicOn ra Tevxn, and it has been 
supposed that they refer to Jewish codices of the 
LXK ; but Birt in his Die Buchrolle has effectively 
shown that the reference is to book-rolls. When 
we bear in mind, however, that the codex was in 
fact the book of the common people, and that the 
NT Epistles were written, not as books or literary 
works, but as actual letters, in rolls, or (in the case 
of a few shorter compositions) on wax tablets, or, 
again, frequently on parchment sheets,—which we 
may perhaps think of as having been single leaves, 
—we must regard it as at least possible that at the 


time when the Christian books began to be tran- 
scribed and collected, the codex form was the 
recognized one in Christian circles. Nor does it 
seem impossible, in view of the history of the 
codex as a whole, that Christianity, with its earliest 
literature, gave an important and powerful impetus 
to the transition from the roll to the codex. The 
course of thisdevelopment in the literary and artistic 
products of the period from the 2nd to the 5th cent. 
presents a fascinating subject of study. 

4. Writing and reading. — Birt emphatically 
asserts that the Greeks and Romans never used a 
table as a support in the act of writing (ypddeu, 
dvaypadgdewv [in Hermas], dvaypad¢y [1 Clem.], xara- 
ypdpew, eyypddew, etc.), but generally wrote in a 
squatting or sitting position, and either simply 
upon a tablet held in the hand or, where a papyrus 
roll was used, upon this supported by the raised 
knee or the left fore-arm. Birt takes his stand 
upon the representations of ancient art, which un- 
doubtedly lend colour to his contention ; but the 
use of something in the nature of a table or board 
is so natural that we are almost forced to regard 
the data of art as defective at this point. 

While it is possible that in general the Christian 
authors of the Apostolic Age wrote their books 
and epistles with their own hands, we know that 
St. Paul frequently dictated his letters—as was the 
practice more especially among people of wealth or 
rank—but added the closing salutation in his own 
hand (cf. 1 Co 161, Col 438, 2 Th 317; in Ro 16” his 
amanuensis, Tertius, is mentioned by name). The 
Epistle to the Galatians, or at least its concluding 
paragraph, was penned by the Apostle himself. As 
regards the First Epistle of Peter, the question 
depends upon the interpretation of 51? (dia Zrovavod 
vu Tod miorod ddeAGod, ws oylfouar, dC drlywv éypawa), 
where we may either, with Zahn (Hinleitung, ii.?, 
10f.), regard Silvanus as the real author of the 
etter or suppose that, as the present writer thinks, 
he wrote it to St. Peter’s dictation. In course of 
time it came to bea very common practice in Chris- 
tian circles to employ tachygraphers and secre- 
taries. 

As regards the reading (dvayiyvdoxew, a word of 
very frequent occurrence) of the papyrus roll, Birt 
has brought before us such a profusion of excellent 
data that we can quite well picture to ourselves how 
the people of the Apostolic Age would read, say, 
the Epistles of St. Paul. The most vivid representa- 
tion of the act is given by the Attic sepulchral 
relief in the Abbey of Grottaferata (see A. Conze, 
Die attischen Grabreliefs, Berlin, 1890, ii. plate 
121, no. 622; Birt, op. cit., pl. 157, fig. 90), which 
shows the reader holding the roll, with its text 
arranged in columns, before him, his left hand 
rolling up the portion already read, while his right 
unrolls the portion still to be read. Just as volw- 
men, from volvere, is the Lat. term for the papyrus 
strip that could be formed into a roll, so we have 
in Greek—somewhat rarely, it is true—the term 
éve(Anua (first in Jos. Ant. XII. ii. 11), from édicow 
(eiMloow) ‘turn,’ ‘wind,’ ‘roll round’; the special 
sense of the verb appears also in Rev 64, where the 
departing heavens are compared to a scroll being 
folded up, ws BiBNlov édvccbuevov (similarly in the 
Apocalypse of Peter [beginning of 2nd cent.], ed. 
E. Preuschen, Antilegomena?, Giessen, 1905, p. 88). 
In Lk 4” we find the correlative term dvamriccew 
used to denote the unfolding of the roll; the read- 
ing dvoifas which appears in a number of codices is 
probably not original here; as we saw above, in 
connexion with Rev 5!, dvotyw is the technical 
term for loosing the seal, and was only subse- 
quently, by association of ideas, transferred to the 
opening of the codex. , 

5. Letters ; signs to the reader.—As minuscule 
MSS first emerge about the end of the 7th cent. A.D., 
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we must assume that the autographs of the NT 
were written in a majuscule script, and without 
doubt in the Greek capitals known tous. But we 
must here distinguish between the literary or book 
form of writing on the one hand and the form used 
in everyday life on the other. The distinction 
between the two corresponds very much to that 
between manuscript and print at the present day. 
The cursive hand arose, of course, from the desire 
to write rapidly and, where possible, continuously 
and without breaks. As most of the NT writings 
were not in the first instance produced as literary 
works—not being designed for the public at large 
—we may assume that the NT Epistles at least, and 
probably also the first transcripts of the other books, 
were written in a cursive hand and in capitals, as 
found in various papyri of the Ist century. 

Devices to indicate pauses (paragraphus, double 
dot, larger and smaller spaces) were in use by the 
Ist cent. B.C., but as a rule were not used at all, 
or used but sparingly, in the Christian papyri of 
the Ist cent. A.D.—a circumstance that naturally 
brought in its train numberless possibilities of 
misreading and of making false combinations 
among the words. 
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Autographs Borneman’ to the AJPh xii. [1891]), Baltimore, 
1892, pp. 54, with 3 plates, but still better from F. G. Kenyon, 
The Paleography of Greek Papyri, Oxford, 1899, the plates of 
which exhibit papyri from the Apostolic Age (A.D. 15 and 
72-78). What is probably the earliest known fragment of a NT 
MS, a transcript of Mt 11-12, dating from the 3rd cent., is shown 
in B. P. Grenfell and A. S. Hunt, Ozyrhynchus Papyri, dc 
[1808] pl. i., and in E. Nestle, op. cit. pl. 11. No Christian 
text as yet discovered can be assigned with certainty to a date 
earlier than the beginning of the 3rd cent. ; cf. L. Mitteis and 
U. Wilcken, Grundziige der Papyruskunde, t. i. 180 f. 

To 2. (a) Paper: G. F. Wekos, Vom Papier, den vor der 
Erfindung derselben tiblichen Schreibmassen u. anderm Schreib- 
material, Halle, 1789, with Supplementum, Hanover, 1790; 
Lalande, L’ Art de faire le papier, Paris, n.d.; E. Egger, Le 
Papier dans Vantiquité et dans les temps modernes, do., 1867 ; 
W. Wattenbach, Das Schriftwesen im Mittelalter?, Leipzig, 
1876, p. 114ff.; V. Gardthausen, Griechische Paldographie, 
do., 1879, pp. 48-51; E. Kirchner, Das Papier, 3 vols., 
Biberach, 1897-99. (b) The writing tablet: A. Socin, in H. 
Guthe’s Kurzes Bibelwérterbuch, Tubingen, 1903, p. 590; W.- 
Schubart, op. cit. pp. 16-19. (c}The manufacture of papyrus : 
Fortia d’Urban, ssat sur Vorigine de l’écriture, Paris, 1832 ; 
T. Birt, Das antike Buchwesen, Die Buchrolle, p. 4ff.; K. 
Dziatzko, Untersuchungen tiber ausgewihlte Kapitel des antiken 
Buchwesens, Leipzig, 1900; A. Deissmann, Licht vom Osten, 
B 15 ff., Eng. tr., p. 23ff.; V. Gardthausen, op. cit. p. 29ff. ; 

. Woenig, Die Pjlanzen in alten Agypten, Leipzig, 1886; U- 
Wilcken, ‘Recto und Verso,’ in Hermes xxii. [1887] 487-492. 
(d) The papyriin general: C. Haeberlin, Griechische Papyri, 
Leipzig, 1897; F. G. Kenyon, op. cit. (with 20 facsimiles), art. 
*Papyri’ in HDB v. 352-357; A. Deissmann, art. be Fy 
in EBi iii. 3556-3563 and art. ‘Papyrus und Papyri’ in 3 
xiv. 667-675. © The use of parchment and papyrus among the 
Hebrews: H. L. Strack, in PRE3 xvii.'768; L. Blau, Studien 
zum althebrdischen Buchwesen, Strassburg, 1902; L. Léw, 
Graphische Requisite und Erzeugnisse, i. (1870). (f) Compara- 
tive prices of parchment and papyrus: Birt, Buchrolle, p. 
24 ff.; Kenyon, op. cit. p. 113. ia The ‘parchments’ of St. 
Paul : T. Zahn, ‘ Biicher und Pergamente des Paulus,’ Geschichte 
des neutest. Kanons, ii, 2 (Leipzig, 1892], 938-942 ; Birt, Buch- 
wesen, p. 88f., Buchrolle, p. 21, note; W. Weinberger, in 
Berliner philologische Wochenschrift, xxiv. [1904] 1107f. (hk) 
NT passages written on papyri: Deissmann, Licht vom Osten, 
Be ff., EBi, loc. cit., E3, loc. cit.; cf. also Mitteis and 

ilcken, Grundziige der Papyruskunde, i. (i) Ink: Gardt- 
hausen, op. cit. p. 76ff. (j) The reed: E. C. A. Riehm, Hand- 
worterbuch des biblischen Altertums, ed. F. Baethgen, Bielefeld, 
1893, ii. 1400-1402 (art. ‘Schilf und Rohr’); the writer’s pen- 
knife is mentioned in Jer 3623. 

To 3. (a) Exegesis of Rev 518: T. Zahn, Hinleitung in das 
NT, ii2. (Leipzig, 1900] 599 f. (Zahn regards ‘the book on the 
hand of God’ as a codex, and interprets the adjectival phrase thus 
—‘ written within and sealed without,’ so taking omic@ev with 
ponte died marta ef., as against this, Birt, Buchrolle, p. 85 f. 
(6) Sealing : E. Huschke, Das Buch mit sieben Siegeln, Dresden, 
1860; Zahn, Hinleitung, ii.2 600; A. Erman, in Archiv fiir 
Papyrusforschung, i. [Lei zig, 1900] 75. (c) deAdvy : Birt, Buch- 
wesen, p. 65; Zahn, Gesch. Kanons, ii. 939, note 2. (d) The 
Letter of Aristeas: Birt, Buchrolle, p. 32. (e) Rolland codex in 
the Christian Church during the 2nd-5th cent.: V. Schultze, 
‘Rolle und Codex,’ in Greifswalder Studien, Giitersloh, 1895, 
pp. 147-158. (f) Book-boxes, libraries, book-trade, multiplica- 
i apial books, etc.: Birt, Buchwesen; Schubart, op. cit. pp. 

To 5. Of special importance here is the thoroughgoing 
Paleography of F. G. Kenyon (20 facsimiles); C. essely, 
Papyrorum scripture greece specimina isagogica, Leipzig, 1900 
with documents of Ist cent. a.p. in autograph form); W. 

chubart, Papyrt greece Berolinenses, Bonn, 1911 (with 50 
plates); Gardthausen, op. cit.; W. Wattenbach, Anleitung 
zur griechischen Paldographie’, Leipzig, 1895; E. M. Thompson, 
Handbook of Greek and Latin Paleography, London, 1893, 
Facsimiles of Biblical Manuscripts in the British Museum, do., 
1900; B. de Montfaucon, Palewographia greca, Paris, 1708, 
otherwise a most creditable work, supplies but little material 
for a reconstruction of primitive Christian autographs. 


H. JORDAN. 





Y 


YEAR.—See TIME. 
YOKEFELLOW.—See Synzyaus. 
YOUNG MEN.—Several Greek words, with little 


difference of meaning, are thus translated in Acts 
and the Epistles. (1) veavias: ‘laid down their 


garments at the feet of a young man’ (Ac 7°%. 
also 20° 2317, etc.). (2) mae stay Pete the 
young man (RV ‘lad’) alive’ (Ac 202 AV). This 
word has often the significance of servant. (3) 
veavloxos : ‘the young men came in and found her 
dead (Ac 5%, 1 Jn 2, ete.). The termination has 
a diminutive force. (4) vedérepos: ‘the younger 
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menaroseand , . . carried him out’ (Ac5® (RVm], 
1 Tid}, Tit 2,1 P 5°); also younger women (1 Ti 
5*), widows (1 Ti54+14), A well-marked distinction 
between old and young was a characteristic feature 
of the life of the ascetic communities in Palestine 
(Hatch, ‘Pp. 63), of the Alaca of the Greeks (Weiz- 
sticker, il. 331 f.), and apparently also of the Apos- 
tolic Church. Age was regarded as a title to 
honour, and one of the qualifications for office. 
Submission and reverence were the duty of the 
young. Age and rank or office are so closely 
related, as in the word zpecBvrepos, that it is not 
easy to distinguish whether a writer in the Epistles 
is speaking of age or of office. This ambiguity is 
also found in the Epistle of Clement of Rome (Hatch). 

Interest attaches to the question whether young 
men (vedrepor) held any office in the Church. The 
relative texts are 1 Ti 51, 1 P 55, and Ac 5% 10, 
In the first two instances the context has to be 
taken into consideration. ‘Rebuke not an elder 
(mpecBurépw) but exhort him as a father; the 
younger men as brethren: . . . the younger 
(women) as sisters’ (1 Ti 5!?). Here it is evident 
that the words ‘elder,’ ‘ younger’ have nothing to 
do with office but refer to age (Hart, White, EGT 
tn loce.). The passage in Peter runs: ‘The elders 
therefore among you I exhort, who am a fellow- 
elder. . . . Likewise, ye younger (vedrepor), be sub- 
ject unto the elder’ (xpecBurépos). If mpecBurepos 
in vy. is official, it would be natural to conclude 
that it has the same significance in y.5, and that 
vedrepos is also official. But apeoBvrepos in v.} is 
unexpectedly qualified by the words ‘among you,’ 
as if indicating a class more numerous than the 


ZEAL 705 


official elders, and Peter can scarcely be regarded 
as referring to office when he speaks of himself as 
a ‘fellow-elder’ (cuvrpecBirepos). Had he been re- 
ferring to his official position, he would have said 
‘an apostle’ (1). e@ appears to be giving in- 
junctions to the older and more experienced 
members of the Christian community to ‘tend the 
flock of God,’ and does so, not on his authority as. 
an apostle, but as one who was, like themselves, 
advanced in age and experience. Accordingly, it 
seems best to conclude that vedérepos has not an 
official significance in this passage. In Ac 55, 
‘the younger men arose . . . andcarried him out’ 
(RVm), vedrepos is taken by some as indicating 
regular servants of the Church (Meyer, Lindsay, 
etc.), but against that view is the fact that the 
young men are described as veavicxot in v.!° (Know- 
ing, Neander, Lechler, etc.). The absence in the 
NT of any clear reference to them as officials is 
also an objection. Most probably they are simply 
distinguished as a class in the Christian com- 
munity, in accordance with Eastern custom. The 
distinction between ‘elder’ and ‘ younger’ was not 
confined strictly to difference of age. It also in- 
cluded difference of experience and length of 
connexion with the Church (Weizsicker, Hatch). 


LITERATURE.—Comm. on Acts 
1900), T. M. Lindsay (1884-85), Meyer (Eng. tr., 
1877), im loc.; C. von Weizsacker, Apostolic ‘Age, ii. [1895] 
331 f.; E. Hatch, Organization of the Early Christian Churches, 
1881, yi 63f.; J.H. A. Hart, ‘1 Peter,’ in H@7’, 1910, in loc. ; 
N. J. D. White, ‘1 Timothy,’ in 7b., inloc.; C. Bigg, ICC, ‘St. 
Peter and St. Jude,’ 1901, tm loc.; A. C. McGiffert, History 
of Christianity in the Apostolic Age, 1897, pp. 288, 663. 

JOHN REID. 


ail R. J. Knowling (EZGT, 
A. W. 
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ZEAL.—Zeal is always in the NT the tr. of the 
same word, {fdos, SmrwT7Hs, and always in a good 
sense ; the bad sense is translated by ‘envy.’ As 
a desirable quality in the Christian, the word is 
almost peculiar to St. Paul’s letters and speeches. 
Its contemporary use was chiefly in a bad sense ; 
it stood for envy, and as a proper noun it furnished 
the party name that covered a very pernicious 
patriotism (Zy\wral). St. Paul converted the word, 
as he converted the quality in himself, kept its 
force, and rightly directed its aim. (Cf. the 
redemption of the word ‘enthusiasm’ in the last 
century.) 

14. Zeal of God for man.—Both OT and NT 
insist on the zeal of God for man, the direct 
opposite of the Epicurean idea. ‘The zeal of the 
Lord of Hosts’ (2 K 19%, Is 37%) is for man’s love, 
man’s righteousness, for man to be sensible with 
himself and regard his own permanent interests 
(Dt 30°), and make it possible for God to continue 
His abundant liberality (Ps 811*-1*) ; for the welfare 
and vigour of the Chosen People, the hope of man- 
kind; at least a working remnant shall be pre- 
served. Men may appeal to the zeal by interces- 
sion (Is 33%). God’s ‘jealousy’ is love demanding 
love, not satisfied with toleration or occasional 
faithfulness. To remember God’s zeal frees His 
ever-presence from all savour of spying (Ps 139), 
and His commandments from the nature of arbi- 
trary exactions (Dt 32”, Ezk 18%). In the NT 
God’s zeal for man is the motive of the Incarnation 
(Jn 3!6), and is set forth in parables, such as the 
Lost Sheep and the Wicked Husbandman. God’s 
zeal is burning love in action through boundless 
sacrifice. 
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2. Zeal for God in man.—Zeal for God in man is 
commanded and commended—even consuming zeal 
(Ps 69°, approved by being quoted of the Chris- 
tian’s zeal, Jn 217). Language of strong reproof is 
addressed to the sluggard about his own character, 
the lukewarm in works of love, to those neither 
hot nor cold (Rev 3%, 1 Co 14!2). Such faith can- 
not save (Ja 2418), Christians are to be ‘a peculiar 

eople, zealous of good works’ (Tit 214), ‘not weary 
in well-doing’ (Gal 6°), with zeal making light of 
hardship, like a soldier’s (2 Ti 2°). Phinehas 
received a reward as ‘zealous for his God’ (Nu 
2518), Elijah, out of zeal for God’s honour as much 
as fear, could not remain among a people whose 
daily life was blasphemous against Him. 1 Cor. is 
filled with practical solutions needed by Christian 
zeal if it was not to drive men out of the world, 
where the most ordinary customs had heathen 
significance. How far may the zealot for a higher 
morality and a purer religion seem to compromise 
with such? May he dine with his heathen rela- 
tives? marry them? divorcethem if already married ? 
Can slaves continue to serve heathen masters? 
Also the Christian must have zeal for his own 
character, develop all his talents for usefulness, 
have an ambitious morality, and not allow wealth 
(Mt 197) or even natural Maen (Mt 10°’) to hinder 
consecration to God. wes 

3. Perversion of zeal.—The acquisition in all 
languages of a bad meaning by words originally 
denoting true zeal is evidence of universal experi- 
ence that zeal is liable to dangerous perversion. 
This occurs through (i.) impatience at God’s 
patience, (ii.) over-devotion to an object subsidiar 
to the highest, (iii.) intrusion of feelings for self. 
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From (i.) comes the depression which breaks out in 
the opening verses of so many Psalms (cf. Ps 22; 
note the triumphant assurance and renewed zeal 
of its close). The despair of Elijah is replaced by 
the calmer zeal of Elisha, ever mindful of the 
invisible forces at work for good (2 K 6%), Zeal 
is not the same as haste for results (Is 281°). The 
latter when powerless leads to depression, when 

owerful to persecution (2 K 10, 2 § 21). (ii.) 

he Pharisees had a zeal for God, but not accord- 
ing to knowledge. The over-exaltation of legal 
observance and of national independence led them 
to the axiom that Jesus was a foe, to be consistently 
opposed whatever He said or did, and to be silenced 
some way or other (Jn 114), Their zeal thus 
leads almost to blasphemy against the Holy Ghost, 
and to the Crucifixion. From (iii.) come spiritual 
conceit, the idea that we have ‘whereof to glory’ 
(Ro 4?) even toward God; the showy religionism 
of the Pharisees (Mt 23°); the love ‘to have the 
pre-eminence’ (3 Jn°), and that envy which is 
‘the rottenness of the bones’ (Pr 14°). It is also 
a basal motive of cxicvara, zealous preference for 
a truth, leading to the abandonment of a society 
in which Se ee prominence is not given to 
this special object of enthusiasm. 

4. Zeal in man against God.—There is a final 
perversion of zeal possible, the zeal in man against 
God. Compare the fierce activity and watchful- 
ness of Judas with the sluggishness of the most 
zealous apostle, Peter. Stacy WApDDy. 


ZEBULUN.—See TRIBES. 


ZENAS.—In Tit 3" Titus is urged to ‘set for- 
ward (rpéreuyov) Zenas the lawyer and Apollos on 
their journey diligently (crovéalws), that nothing 
be wanting unto them.’ We gather that Zenas 
and Apollos were fellow-travellers who had come 
to Crete and were contemplating going elsewhere. 
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Perhaps they were travelling preachers; or Zenas 
may have been the travelling companion of the 
eloquent Apollos. Anyhow, Paul asks for them a 
‘send-off’ worthy of devoted Christian workers. 
Zenas is described as a ‘lawyer’ (vouxéds). It is 
likely, therefore, that he was a convert from the 
ranks of Jewish lawyers—men skilled in the Jewish 
law. It is significant that he is found in the com- 
pany of Apollos, whose preaching had a Jewish 
tinge (cf. art. APOLLOS). Though a convert to 
Christianity, and evidently a valued worker, he 
did not shake off his legalism completely; he 
favoured the Apollos type of preaching rather 
than the Pauline. It has been suggested that 
Zenas and Apollos were the bearers of the Epistle. 
May it be that these men were chosen as messengers 
to Crete because they were known to have influence 
amongst Jewish converts from whom the troubles 
in Crete seem to have chiefly arisen (cf. 3%) ? 
LitzraTuRE.—A. C. Headlam, art. ‘Zenas’ in HDB iv. ; W. 
Lock, art. ‘Titus,’ ib., p. 782b; J. E. Roberts, art. ‘ Apollos’ in 
DAC; W. B. Jones, art. ‘ Zenas’ in Smith’s DB iii. (for tradi- 
tion); Hzp, 8th ser., v. [1913] 329. E. ROBERTS. 


ZEUS.—See JUPITER. 


ZION (Gr. Zuév).—Zion was one of the hilis or 
ridges (probably the east) on which Jerusalem was 
built. On this mount the Temple was built, and 
hence Zion was spoken of as the dwelling-place of 
Jahweh. Latterly it was synonymous with ‘ Jeru- 
salem,’ and ‘daughter of Zion’ became a prophetic 
designation for the whole nation. In the NT the 
expression ‘ Mount Zion’ is spiritualized. Hebrews 
(121*4-) contrasts it with Mount Sinai, comparing 
the fear of the Old Covenant with the freedom of 
the New. Revelation (141) names the city of God 
which is above, ‘ Mount Zion,’ recalling the phrase 
in Hebrews ‘ the heavenly Jerusalem.’ 

J. W. DUNCAN. 
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Aaron, i. 1*. 

Aaron’s Rod, i. 1°. 

Abaddon, i. 2, 2948, 545, 

Abba, i. 2°, 

Abel, i. 34. 

Abiding, i. 3°. 

Abomination, i. 3°, 

Abounding, i. 4% 

Abraham, i. 4°. 

Abstinence, i. 6%. 

Abuse, Abusers, i. 11%. 

Abyss, i. 11>, 545, 6819. 

Acceptance, i. 12+, 

Access, i. 13+. 

Account, i. 14%. 

Accursed, i. 55>. 

Aceldama, i. 47%. 

Achaia, i. 14°. 

Achaicus, i. 14>. 

Acts of the Apostles, i. 15+, 281°, 
402°; ii. 138%. 

Acts of the Apostles (Apoc- 
ryphal), i. 29°. 

Adam, i. 39°, 394° ff. 

Adjuration, ii. 98°. 

Administration, i. 41°. 

Admonition, i. 41*, 174%. 

Adoption, i. 41>, 175*, 5107, 698+. 

Adorning, i. 43+, 520>. 

Adramyttium, i. 43°, 

Adria, i. 43>. 

Adultery, i. 417*; ii. 16+. 

Advent, ii. 123> [Parousia]. 

Adversary, i. 44. 

Advocate, ii. 1214 [Paraclete]. 

Aineas, i. 44°. 

Afion, i. 44°, 454 ; ii. 580°. 

Affliction, ii, 533° [Suffering]. 

Agabus, i. 45°, 

Agape, i. 300° f., 717%; ii. 134°. 

Age, i. 46°, 

Aged, i. 46°. 

Ages, ii. 580°. 

Agriculture, i. 94%. 

Agrippa I., i. 564°f., 26°, 275%, 
278°, 638° f. 

Agrippa Il., i. 565%, 2774, 278°, 
639". 
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Air, i. 46>. 

Akeldama, i. 47°. 

Alexander, i. 472. 

Alexandria, i. 47°. 

Alexandrians, i. 49, 

Alien, ii. 530°. 

Allegory, i. 50°. 

Allotment, i. 712°. 

Almighty, i. 458°. 

Alms, i. 50%, 7%, 449», 

Alpha and Omega, i. 50°, 185», 

Altar, i. 51+. 

Ambassador, i. 52%, 46°, 

Amen, i. 52>. 

Amethyst, i. 54. 

Amomun, i. 54?, 

Amphipolis, i. 54+. 

Amplias, i. 54°. 

Ampliatus, i. 54°. 

Ananias, i. 54>. 

Anathema, i. 55». 

Anchor, i. 56”; ii. 475°. 

Andrew, Acts of, i. 36°. 

Andronicus, i. 57, 83°. 

Angels, i. 57°, 61", 1014, 229% », 
230* >, 287, 340°; 11.273%, 523°. 

Angels of the Seven Churches, 
i. 61°, 602. 

Anger, i. 62°, 

Annas, i. 65°. 

Anointing, i. 65°, 129, 

Answer, i. 66°, 

Antichrist, i. 67*, 101%, 145%, 1462, 
BGO", 3018s ii. 75; 

Antinomianism, i. 685* [Law]. 

Antioch, i. 69%, 199, 280+. 

Antipas, i. 71%. 

Antipas (Herod), i. 564°, 278°, 

Antipatris, i. 71°. 

Antitype, ii. 623°, 

Antonia, i. 170°, 637°. 

Anxiety, i. 169°. 

Apelles, i. 71°. 

Gospel of, i. 498°. 
Apocalypse, i. 71°; ii, 625*f. 
Apollonia, i. 81*. 

Apollos, i. 81%, 255%. 
Apollyon, i. 2". 
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SUBJECTS 


Apostasy, i. 82>. 
Apostle, i. 82, 582. 


Apostolic Church Ordinance, 
i. 298», 
Apostolic Constitutions and 


Canons, i. 84°, 298°. 
Apostolic Creed, i. 238%, 
Appeal, ii. 615" f. ; i. 164°, 
Appearing, ii. 123> [Parousia]. 
Apphia, i. 86°. 

Appii Forum, i. 86°. 
Appius, Market of, i. 86>. 
Aprons, i. 87*. 

Aquila and Priscilla, i. 

ii. 408. 

Arabia, i. 88%. 
Archangel, ii. 35>, 
Archippus, i. 89%, 4002. 
Areopagite, Areopagus, i. 89°. 
Aretas, i. 90°, 2752. 
Aristarchus; i. 91*. 
Aristobulus, i. 91>, 399», 565°. 
Ark, i. 91°. 

Armageddon, i. 524. 

Armour, i, 92. 

Army, i. 93°; ii. 662° ff. 
Artemas, i. 93°. 

Artemis, i. 295+. 

Arts, i. 94". 

Ascension of Isaiah, i. 99. 
Ascension of Jesus Christ, i. 95>, 

222% >, 385>, 638°. 

Asceticism, i. 6°, 

Asia, i. 102°. 

Asiarch, i. 102°, 332». 
Asmodeeus, i. 24, 294%, 

Asp, i. 103%. 

Assassins, i. 103°. 

Assembly, i. 104%. 

Assos, i. 104. 

Assumption of Moses, i. 105%, 
Assurance, i. 107°. 
Asyncritus, i. 109°. 
Athens, i. 109°. 
Atonement of Jesus 

i. 110° ; ii. 260°. 
Attalia, i. 123», 
Augustan Band, i. 123°, 
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Christ, 
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Augustus, i. 124". 

Author and Finisher, i. 125°. 
Authorities, i. 125». 
Authority, i. 126°. 

Avenging, ii. 635° [Vengeance]. 
Azotus, i. 126>. 


Baal, i. 126°. 

Babbler, i. 126°. 

Babblings, i. 127*. 

Babylon, i. 524*. 

Backbiters, i. 381+. 

Balaam, i. 127°. 

Balak, i. 127». 

Band, i. 127°. 

Bankers, ii. 602. 

Baptism, i. 128%, 43%, 247, 300°, 
3337, 364°, 461°, 599°; ii. 73°, 
425%, 5898, 

for the Dead, i. 128°. 

Barak, i. 136°. 

Barbarian, i. 137? ; 

Bar-Jesus, i. 137*. 

Barnabas, i. 1387; ii. 117%. 

Epistle of, i. 139%, 298. 

Barsabbas (Joseph), surnamed 

Justus, i. 649%. 
(Judas), i. 656". 

Bartholomew, Gospel of, i. 502°. 

Baruch, Apocalypse of, i. 142°. 

Basilides, Gospel of, i. 498%. 

Basket, i. 144». 

Beast, i. 145%, 74°. 

Beating, i. 145. 

Beautiful Gate, i. 311, 443*; ii. 
556°. 

Bed, i. 145°, 588? ; ii. 524+, 

Beginning and End, i. 50° [Alpha 
and Omega], 185». 

Belial, Beliar, i. 146, 67>, 100°. 

Belief, i. 389% [Faith]. 

Believers, Bodily Resurrection of, 
ii.) 305" 

Priesthood of, ii. 2717. 

Beloved, i. 146°. 

Benediction, i. 146°. 

Beor, i. 148». 

Berenice, Bernice, i. 148». 

Bercea, i. 148», 

Beryl, i. 149+. 

Biblical Greek, i. 551°. 

Bigamy, ii. 14+. 

Bills, ii. 601°. 

Binding and Loosing, i. 381, 
382. 

Birthright, i. 410°. 

Bishop, i. 149°, 598”; ii. 588°. 

Bithynia, i. 151. 

Bitterness, i. 151?. 

Black, 1. 231°. 

Blasphemy, i. 151”; ii. 712. 

Blastus, i. 152%, 173. 

Blessedness, i. 152. 

Blessing, i. 146°, 210°. 

Blindness, i. 152°. 


ii. 462°. 
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Blood, i. 153+. 
Bloody Flux, i. 315°. 
Boanerges, i. 626%. 
Boasting, i. 154*. 
Boat, ii. 474° [Ship]. 
Body, i. 154, 518%, 528". 
Spiritual, ii, 325*f., 
357° £. 
Boldness, i. 156°. 
Bond, i. 157%; ii. 602+. 
Bondage, i. 157°. 
Bonds, i. 173%. 
Book, ii. 699». 
of Life, i. 158*, 699*. 
with the Seven Seals, i. 159%, 
158. 
Bosor, i. 148». 
Bottomless Pit, i. 11°. 
Bowl, i. 159°. 
Bread, ii. 605*. 
Breaking of, i. 373°, 717°; ii. 
134°, 4262. 
Breastplate, i. 92°. 
Brethren, i. 159», 424+. 
of the Lord, i. 628°, 658°. 
Bride and Bridegroom, i. 398”; 
dios 
Brimstone, i. 160. 
Brother, i. 399° f. 
Brotherhood, i. 160, 184%, 405° 
[Fellowship]. 
Brotherly Love, i. 160°, 246%, 526°. 
Buffet, i. 162°. 
Building, i. 162>, 94°; ii. 608°. 
Burial, ii. 469+. 
Business, i. 163°. 


347°f., 


Cesar, i. 164?. 
Cesar’s Household, i. 164, 399° ; 
di 223% 
Ceesarea, i. 1657. 
Cesarism, i. 
worship]. 

Caiaphas, i. 165°. 

Cain, i. 3?. 

Cainites, i. 165°. 

Calf, i. 166”. 

Caligula, i. 166°. 

Call, Called, Calling, i. 167°; ii. 
188». 

Calvin, ii. 183°. 

Canaan, i. 168°. 

Candace, i. 168°. 

Candle, i. 683+. 

Candlestick, i. 683, 588>. 

Canker, i. 442%, 

Cappadocia, i. 168>. 

Captain of the Temple, i. 169*; 
li. 422», 

Captivity, i. 157 [Bondage]. 

Care, Careful, i. 1693. 

Care of the Person, i. 94>, 

Carnal, i. 169>, 4122, 

Carpus, i. 170". 

Castaway, i. 170°. 


330* [Emperor- 


Castle, i. 170°. 

Castor and Pollux, i. 302°. 

Catechumens, i. 1307. 

Catholic Epistles, i. 171*. 

Cauda, i. 171°. 

Celibacy, i. 8*, 385"; ii. 11°, 555°. 

Cenchree, i. 171°. 

Censer, i. 172?. 

Centurion, i. 93+. 

Cephas, ii. 191+. 

Cephas-party, i. 255°; ii. 198%. 

Cerinthianism, i. 646%. 

Cerinthus, i. 172°. 

Certainty, i. 107° [Assurance]. 

Chain, i. 173+. 

Chalcedony, i. 173+. 

Chamberlain, i. 173%. 

Chanaan, i. 168». 

Charaan, i. 521°. 

Charismata, i. 450%, 320°, 357°, 
383° ; ii. 116. 


Charity, i. 50* [Alms], 713° 
[Love]. 

Charity, Feast ‘of, i. 717* [Love- 
feast]. 


Chastisement, i. 173°. 
Cheerfulness, i, 174*. 
Cherubim, i. 174°. 
Chief Priests, ii. 269*. 
Child, Children, i. 398°. 
Children of God, Sons of God, i. 
174°. 
Chiliasm, i. 358%, 359°. 
Chios, i. 176°. 
Chloe, i. 177%. 
Christ.—See Jesus Christ. 
Christianity, i. 80°, 331°; ii. 17°, 
211% >, 213>, 4079, 440%, 5112, 
528°. 
Christian Life, i. 200, 9», 538+, 
697°; ii. 589°. 
Christians, i. 199*, 392>, 639°; ii. 
17>, 173° ff., 440°, 531», 662°. 
Christology, i. 177*. 
Acts of the Apostles, i. 28*. 
Barnabas, Epistle of, i. 140°. 
Clement of Rome, i. 218». 
Ephesians, i. 347>. 
Galatians, i. 432>. 
Gnostie, i. 4544. 
Hebrews, i. 536%. 
Ignatius, i. 601°. 
James, i. 185+. 
Philippians, ii. 226+. 
Thessalonians, ii. 5712. 
Christ-party, i. 255%, 308°; ii. 
198*, 338%. 
Chronology, i. 274° [Dates]. 
Chrysolite, i. 203°. 
Chrysoprase, i. 203°. 
Church, i. 203%, 101, 239», 256», 
346°, 399°, 578°. 
Attitude to War, ii. 660°. 
Condition, ii. 586°. 
Discipline, i. 259%, 303». 
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Chureh— 

Doctrine, i. 563°. 

Government, i. 209°. 

Organization, i. 259%, 563, 

598*, 640* ; ii. 588*. 

Worship, ii. 697, 5883. 

Cilicia, i. 2114. 

Cinnamon, i. 211°. 

Circumcision, i. 211°. 

Cis, i. 678°. 

Citizenship, i. 212°, 696° ; ii. 406". 

Clauda, i. 171°. 

Claudia, i. 213. 

Claudius, i. 214°, 276°. 

Claudius Lysias, i. 728+. 

Clay, i. 95* ; ii. 254°. 

Clean, i. 215°. 

Clement, i. 215°. 

Clement of Rome, Epistle of, i. 
216%, 250°. 

Cloke, i. 221+. 

Clothes, Clothing, i. 2214, 94>; 
li. 607°. 

Cloud, i. 222+, 

Cnidus, i. 222°. 

Coals, i. 223°. 

Coat, i. 2237. 

Codex, ii. 462%, 701, 702+. 

Cohort, i. 93°, 127°, 170°, 623: ». 

Coins, ii. 601. 

Collection, i. 223°. 

Colony, i. 225%, 213"; ii. 406", 
472+. 

Colosse, i. 226. 

Church of, i. 226, 3422. 
Colossian Heresy, i. 228”. 
Colossians, Epistle to the, i. 227, 

281"; ii. 143°. 
Colours, i. 231+. 
Comfort, Comforter, i. 232. 
Coming, ii. 123 [Parousia]. 
Commandment, i. 233+. 
Commendation, i. 234+. 
Commerce, ii. 600°. 
Common, i. 215*. 
Communion, i. 234°. 
Community of Goods, i. 235°, 

368*. 
‘Compassion, ii. 240%, 29°. 
Concision, i. 212°. 
Concupiscence, i. 7239. 
‘Condemnation, i. 236°. 
Confession, i. 237%; ii. 278°. 
Confidence, i. 239+. 
‘Confirmation, i. 239%, 133%. 
Congregation, i. 239°. 
Conscience, i. 239, 529%, 6972. 
‘Consecrate, Consecration, i. 242*, 
Consolation, i. 232*. 
Conspiracy, i. 243+. 
Constraint, i. 244*. 
Contentment, i. 244*. 
Contribution, i. 245°. 
Conversation, i. 246°. 
Conversion, i. 246°. 


Conveyances, ii. 394+. 
Coppersmith, i. 248°, 
Core, i. 680°. 
Corinth, i. 248°. 

Church of, i. 216%, 225, 
Corinthians, Epistles to the, i. 

250, 281°; ii, 141%, 

Cornelius, i. 259°, 623%, 656*. 
Corner, i. 260+. 
Corner-stone, i. 260*, 418°. 
Cos, i. 260°. 
Cosmetics, ii. 608°. 
Couch, i. 145°, 588°. 
Council, ii. 454° [Sanhedrin]. 
Council House, i. 6387. 
Courage, i. 156”. 
Courts, ii. 613° [Trial-at-Law]. 
Courtyard, i. 587. 
Covenant, i. 261%, 535°, 536. 
Covetousness, i. 263. 
Crafts, i. 947. 
Creation, i. 263°. 
Crescens, i. 265%. 
Crete, Cretans, i. 265°, 
Crispus, i. 266+. 
Cross, i. 266*, 256%. 
Crown, i. 2694, 221». 
Crucifixion, i. 266, 274». 
Crystal, i. 269°. 
Cubit, i. 269>. 
Cup, i. 270+. 
Curse, i. 270°. | 
Custom, i. 2714. 
Customs Dues, ii. 603?. 
Cymbal, i. 271°; ii. 256°. 
Cyprus, i. 272+. 
Cyrene, Cyrenians, i. 272°. 


Dalmatia, i. 2737, 606*. 
Damaris, i. 273%, 3982. 
Damascus, Damascenes, i. 273°. 
Damnation, i. 661°. 
Darkness, i. 700°, 545°. 
Dates, i. 274*. 
David, i. 283+. 
Day, ii. 582°. 
and Night (Figurative), i. 283». 
of the Lord, ii. 123 [Parousia]. 
of Repentance, i. 107°. 
of Wrath, i. 65%. 
Day-star, i. 284. 
Deacon, Deaconess, i. 284°; ii. 
589°. 
Dearth, i. 401°. 
Death, i. 699°, 393° [Fall]; ii. 
5014, 512°. 
of Jesus Christ, i. 1814, 267°, 
885°, 537°: 11, 260) 303%if., 
351%, 437°, 445». 
Second, i. 545, 681°, 700°. 
Debt, Debtor, i. 285°. 
Decree, i. 2867. 
Deliverance, ii. 444° f. 
Deliverer, i. 286%. 
Deluge, i. 412> [Flood]. 





Demas, i. 286°. 
Demetrius, i. 2874, 647. 
Demon, i. 287% ii. 2494, 
Dependents, i. 398°. 
Deputy, i. 288°, 
Derbe, i. 288°. 
Descent into Hades, i. 
664°. 
Desert, i. 2922, 
Destruction, i. 292°, 236°; ii. 165%. 
Devil, i. 293+; ii. 4722, 
Diadem, i. 2697. 
Diana, i. 295+. 
Diaspora, i. 304°, 549°, 
Didache, i. 296+. 
Didascalia, i. 298. 
Digamy, ii. 14°. 
Dionysius, i. 89>. 
Dioscuri, i. 302°. 
Diotrephes, i. 302°, 647°. 
Disciple, i. 302°. 
Discipline, i. 303°, 173>. 
Disobedience, ii. 628°. 
Dispersion, i. 304°. 
Divination, i. 306°. 
Divisions, i. 308°. 
Divorce, ii. 15°; i. 523°, 
Docetism, i. 645°. 
Doctor, i. 308°. 
Doctrine, ii. 552%. 
Dog, i. 309*. 
Dominion, i. 309°. 
Domitian, i. 309°; ii. 1792. 
Door, i. 3114, 443%, 587». 
Doreas, i. 311°. 
Doxology, i. 312*; ii. 256+. 
Dragon, i. 313*, 293°, 546°. 
Dream, i. 313°. 
Dress, i. 221* [Clothes]. 
Drunkenness, i. 314+, 
Drusilla, i. 315>, 277°. 
Dyeing, ii. 607*. 
Dysentery, i. 315°, 


289+, 


Eagle, i. 315%. 

Ear, i. 316°. 

Earnest, i. 317%. 

Earth, Earthen, Earthy, Earthly, 
odds 

Earthquake, i. 317°. 

Easter, ii. 132>, 135+. 

Ebionism, i. 318", 369% ; ii. 79°. 

Ebionites, Gospel of the, i. 
494", 

Ecclesiasticus, ii. 503°. 

Eclecta, i. 647°. 

Ecstasy, ii. 299°. 

Edification, i. 320°. 

Education, i. 321°. 

Egypt, i. 325*. 

Egyptian, The, i. 103». 

Egyptians, Gospel of the, i. 
495*. 

Eight, ii. 94°. 

Elamites, i. 325. 
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Elder, i. 3255, 149, 210, 211°; Expiation, i. 110° [Atonement] ; 


ii, 585". 

Elect lady, i. 647°. 

Election, i. 326%, 510* ; ii. 262°. 

Elements, i. 328. 

Elijah, i, 329”; ii. 169. % 

Elkesaites, i. 320°, 369°. 

Elymas, i. 137°. 

Emerald, i. 330*. 

Emperor, i. 124° [Augustus]. 

Emperor-worship, i. 330%, 593, 
706°. 

Emulation, i. 341». 

Enlightenment, i. 332°, 679°. 

Enmity, i. 333°. 

Enoch, i. 334?. 

Book of, i. 334°. 

Envy, i. 3412. 

Epenetus, i. 341. 

Epaphras, i. 342°. 

Epaphroditus, i. 342°; ii, 217%. 

Ephesians, Epistle to the, i. 3432, 
Q81P eit dass 

Ephesus, i. 349°, 280°. 

Epicureans, i. 351°. 

Epicurus, i. 351°. 

Epistle, i. 353%, 694°. 

Era, ii. 581°. 

Erastus, i. 353°, 173°. 

Esau, i. 354*. 

Eschatology, i. 354>, 257>, 454° ; 
ii, 322 [Resurrection], 379°, 
571°, 5733. 

Esdras, The Second Book of, i. 
365°. 

Essenes, i. 367%. 

Eternal, Everlasting, i. 369». 

Fire, i. 409°. 
Life, i. 370%, 610°, 698°; ii. 
5», 188». 

Ethics, i. 370°; ii. 451, 

Ethiopians, i. 372. 

Ethiopian Eunuch, i. 3738. 

Ethnarch, i. 373°. 

Eubulus, i. 373°. 

Eucharist, i. 373>, 257%, 300°f., 
364», 365%, 599>f., 717°; ii, 
134%, 425° ff., 698°. 

Eunice, i. 377°, 704°. 

Eunuch, i. 173°, 373%, 385. 

Euodia, Euodias, i. 377; ii, 218. 

Euphrates, i. 378+. 

Euraquilo, i. 378°. 

Euroclydon, i. 378», 

Eutychus, i, 378°. 

Evangelist, i. 379, 

Eve, i. 379°. 

Gospel of, i. 504°. 

Everlasting, i. 369°. 

Evil, i. 380°, 264°, 

Evil-speaking, i. 381%. 

Excommunication, i. 381°. 

Exhortation, i. 383*. 

Exorcism, i. 383° ; ii. 71. 

Expediency, i. 385+. 


ii, 281> [Propitiation], 431° 
[Sacrifice]. 
Eye, i. 387°. 


Fable, i. 388+. 
Faction, i. 388>. 
Fair Havens, i. 389%. 
Fairs, ii. 603*. 
Faith, i. 389°, 538%, 540%, 5783, 
667° ; ii. 259, 383%, 589°. 
and Works, i. 432%, 434%, 669* ; 
li. 3842. 
Faithfulness, i. 392%. 
Fall, i. 393°. 
False Prophet, i. 68°. 
False Teachers, i. 60°, 600*, 645°, 
659+, 727” ; ii. 550°, 586%. 
Family, i. 397°. 
Famine, i. 4012. 
Fast, The, i. 401°. 
Fasting, i. 6°, 132%, 300 ; ii. 116°. 
Father, i. 3987. 
Fatherhood of God, i. 175°, 347>, 
399, 459°. 
Fathom, i. 402°. 
Fear, i. 402°. 
Feasting, i. 403°. 
Feasts, ii. 581°. 
Feet, i. 405+. 
Felix, i. 4057, 2767. 
Fellowship, i. 405°, 234°, 2467; 
ii, 188°, 224, 
Right Hand of, i. 521. 
Festus, i. 406°, 276. 
Fever, i. 407°. 
Field of Blood, i. 474. 
Fig, Fig-tree, i. 407%. 
Final Destinies, i. 356°, 363°; ii. 
351», 
Finisher, i. 125°. 
Fire, i. 407°. 
Coals of, i. 223°. 
First and Last, i. 50° [Alpha and 
Omega]. 
First - born, First - begotten, i. 
410°, 
First-fruit, i. 411°; ii, 134, 
Fish, ii. 606%. 
Flesh, i. 411>, 578%, 689%, 724°; 
ii. 500°. 
Flock, i. 412°. 
Flood, i. 412°. 
Flute, ii. 239%, 256°, 
Food, ii. 605+. 
Fool, i. 413+. 
Footwear, ii. 476°. 
Forbearance, i. 
suffering]. 
Foreigner, ii. 530°. 
Foreknowledge, i. 413°. 
Foreordination, ii, 262°. 
Forerunner, i. 414°, 
Forgiveness, i. 414°, 
Form, i. 415». 


704° [Long- 


Formalism, i. 416%. 
Fornication, i. 417%, 523°; ii. 16%. 
Fortunatus, i. 418°. 
Foundation, i. 418>, 587%. 
Four, ii. 94°. 
Fragments of 
Gospels— 
Coptic, i. 505°. 
Fayytim, i. 506°. 
Oxyrhynchite, i. 499*. 
Sahidic, i. 500+. 
Unidentified, i. 489*, 506°. 
Frankincense, i. 420*. 
Freedom, i. 420* [Freedom of the 
Will], 696 [Liberty]. 
Freedom of the Will, i. 420%, 
522% ; ii. 2895, 452+. 
Friends, Friendship, i. 424*. 
Fruit, i. 424°; ii. 605°. 
Fulling, ii. 606°. 
Fulness, i. 425°. 
Future Life, i. 354° 
tology], 584°, 608°. 


Uncanonical 


[Escha- 


Gaius, i. 427%, 582+. 
Galatia, i. 427%. 
Galatians, i. 427°. 
Galatians, Epistle to the, i. 430°, 
281" ; ii. 140°. 
Galba, i. 437*. 
Galilee, i. 437°. 
Gallio, i. 439>, 26, 275°. 
Gamaliel, i. 440*; ii. 174%, 460°. 
Gospel of, i. 504*. 
Games, i. 441%, 322°; ii. 2763. 
Gangrene, i. 442°. 
Garden of Eden, ii. 123%. 
Garlands, i. 442°. 
Garments, i. 221%. 
Gate, i. 4434, 587°. 
Gaul, i. 430+. 
Gaza, i. 443*. 
Gehenna, i. 544°, 107%. 
Genealogies, i. 443°. 
Generation, i. 444». 
Gentiles, i. 445%, 529°; ii. 156%, 
211%, 415°. 
Gentleness, ii. 27* [Meekness]. 
Gideon, i. 449*. 
Gift, i. 449. 
of the Spirit, i. 29%, 132, 135, 
184°, 511%, 574*; ii. 353°. 
of Tongues, ii. 598, and see 
Glossolalia. 
Gifts of the Spirit, i. 450%, 320°, 
357°, 383°; ii. 116, 550°. 
Girdle, i. 451°. 
Glass, i. 587°; ii, 42>. 
Glory, i. 451°. 
Glossolalia, i. 18%, 183, 320%, 
5814; ii. 162>, 598°. 
Gnosticism, i, 453°, 259, 3208, 
369%, 645° ; ii, 153%, 220. 
Goad, i. 457°. 
Goat, i. 457°. 


God, i. 457, 33>, 218; ii. 571. 
Faithfulness, i. 392°. 
Fatherhood, i. 175°, 347, 399> 

459>. 
Grace, ii. 152°, 390+. 
Kingship, i. 675°. 
Love, ii. 389°, 
Presence, ii. 267°. 
Revelation in Nature, ii. 77>. 
Righteousness, ii. 3768, 152°, 
282° f., 389>, 3908, 
Sovereignty, ii. 186°. 
Unity, ii. 6322, 
Voice, ii. 6443. 
Will, ii. 1872, 
Wrath, i. 63°, 567°; ii. 389°. 

Godliness, i. 467; ii. 590. 

Gog and Magog, i. 467°; ii. 462». 

Gold, i. 468+. 

Gomorrah, ii. 517°. 

Good, i. 468. 

Goodness, i. 470+. 

Goods, ii. 608°. 

Gospel, i. 471°; ii. 224f. 

Gospels, i. 474%, 79>, 2822. 

Gospels (Uncanonical), i. 478 ». 

Government, Governor, i. 506°. 

Governments, i. 5072. 

Grace, i. 507*; ii. 78. 

Grafting, i. 513. 

Grave, Gravity, i. 513. 

Grecians, Greeks, i. 514°. 

Greece, i. 515+. 

Greek, Hellenistic and Biblical 

4. BOYe: 

Grief, i. 516°. 

Groaning, i. 517%. 

Growth, i. 517°. 

Guard, i. 518*. 

Guardian, ii. 623+. 

Guardian Angels, i. 60+. 

Guile, i. 519+. 

Guilt, ii. 450%, 499", 500°. 

Gymnastics, i. 95°, 323°. 


? 


? 


Hades, i. 519%, 340>, 544», 6814. 
Descent into, i. 289%, 664°. 

Hagar, i. 519°. 

Hail, i. 520°. 

Hair, i. 520”; ii. 608°. 

Hallelujah, i. 520°. 

Hamor, ii. 474. 

Hand, i. 521+. 

Handkerchief, i. 521°. 

Hands, Laying on of, i. 1328, 

DIOR S2Ts ae LESs: 

Handwriting, i. 157; ii. 699°. 

Haran, i. 521°. 

Hardening, i. 521°. 

Harlot, i. 523%. 

Har-Magedon, i. 524*, 

Harp, i. 524°; ii. 256°, 

Harvest, i. 525». 

Hatred, i. 526°. 

Head, i. 527°. 
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Head-dress, i. 221°. 

Healing, i. 450°. 

Heart, i. 528°, 

Heathen, i. 529°. 

Heaven, i. 530°. 

Hebrews, i. 533°. 

Hebrews, Epistle to the, i. 534°, 
882, 2822. 

Heifer, i. 542°, 

Heir, i. 543, 

Hell, i. 544°, 

Hellas, i, 515*. 

Hellenism, i. 547°. 

Hellenistic and Biblical Greek, 
1, 551°, 

Helmet, i. 92». 

Helps, i. 560+. 

Heresy, i. 560°. 

Heritage, i. 543°. 

Hermas, i. 5617, 298%, 

Shepherd of, i. 561°. 

Hermes, i. 564* ; ii. 294, 

Hermogenes, ii. 234°, 

Herod, i. 564°. 

Herodion, i. 565°. 

Hetairai, i. 417°. 

Hierapolis, i. 565». 

High Priest, ii. 269. 

Hinnom, Valley of, i. 6814. 

History of Joseph the Carpenter, 
i. 4897, 

Holiness, i. 566*; ii. 451°. 

Holy Day, i. 571. 

Holy Ghost.—See Holy Spirit. 

Holy of Holies, ii. 453°. 

Holy Mount, ii. 46°. 

Holy Place, ii. 453°. 

Holy Spirit, i. 573%, 218°, 3482, 
432», 465°, 6145; ii. 1212, 
162, and see Gift of the 
Spirit. 

Home, i. 581°. 

Honest, i. 582+. 

Honey, i. 582°. 

Honour, i. 583+, 

Hope, i. 583°. 

Horn, i. 585%, 

Horse, i. 585°, 

Hosea, i. 586*. 

Hospitality, i. 586°, 582°. 

Hour, ii. 582?. 

(Figurative), i. 586°. 

House, i. 586°. 

Humility, i. 588°, 

Husband, i. 3987; ii, 
[Marriage]. 

Hyacinth, i. 624°. 

Hymeneus, i. 589°. 

Hymns, i. 590°. 

Hypocrisy, i. 591°. 

Hypostasis, ii. 533°. 

Hyssop, i. 592°. 


11° 


Iconium, i, 592+. 
Idolatry, i. 593°, 215, 606°. 
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Idol-meats, i. 258%, 4187, 593>; 
li. 412°, 

Ignatius, i. 5942, 

Ignorance, i. 6053. 

Illumination, i. 332, 679+. 

Illyricum, i. 605°. 

Image, i. 606*. 

Immersion, i. 131°. 

Immortality, i. 607°; ii. 351°. 

Incarnation, i. 177° ff., 536°; ii. 
226° f. 

Incense, i. 611°. 

Incorruption, ii. 628°. 

Increase, i. 517°. 

Infant Baptism, i. 136. 

Inheritance, i. 543%. 

Inns, ii. 395%. 

Inspiration 
1. 612%. 

Intercession, i. 618%, 97%. 

Intermediate State, i. 356, 363. 

Interpretation, i. 619°. 

Tron, i. 620°. 

Tsaac, i. 620, 

Isaiah, i. 6212. 

Ishmael, i. 620°. 

Israel, i. 6227, 533°. 

(=Jacob), 625°. 

Israelite, i. 623+. 

Italian Band, i. 6232. 

Italy, i. 623°. 

Ivory, i. 624°. 


and Revelation, 


Jacinth, i. 624%. 

Jacob, i. 624*. 

Jaffa, i. 648°. 

Jailor, i. 625%. 

Jambres, i. 633%. 

James and John, the Sons of 
Zebedee, i. 625, 280%»; ii. 
184. 

James, the Lord’s Brother, the 
Just, i. 628, 83>, 201», 2804, 
368%, 638%, 640°; ii. 81>, 
557°. 

James, Epistle of, i. 629%, 280°. 

Jannes and Jambres, i. 633+. 

Jason, i. 633°. 

Jasper, i. 633°. 

Jealousy, i. 633°. 

Jephthah, i. 633°. 

Jericho, i. 634". 

Jerusalem, i. 634*. 

Jesse, i. 640°. 

Jesting, i. 640°. 

Jesus, i. 6414. 

(=Joshua), i. 653°, 

Jesus Christ, i. 177°. 
Appearances, ii. 333° ff., 340° ff. 
Ascension, i. 95°, 222%», 385, 

638». 
Atonement, i. 110? ; ii. 260°. 
Attitude to War, ii. 647°. 
Blasphemy, ii. 172°. 
Burial, ii. 470°. 
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Jesus Christ— 

Death, i. 181%, 267°, 385°, 537° ; 
ii. 260°, 303°ff., 351%, 437>, 
445°, 

Divine Attributes, i. 464°. 

Divinity, i. 462* ; ii. 349. * 

Exaltation, i. 96*; ii. 352°. 

Faithfulness, i. 392°. 

Glorified, i. 188»; ii. 349°. 

Headship, i. 528°. 

Historic, i. 183%, 192%, 197%. 

Humanity, i. 465+. 

Incarnation, i. 177 ff., 536° ; ii. 
226° f. 

Institution of Sacraments, ii. 
427», 

Judge, i. 180°, 198», 355°. 

King, i. 97>, 674°, 676°. 

Logos, i, 198°. 

Lord, i. 178%, 180%, 187°, 188°, 
462>, 705°; ii. 349°, 352° f. 

Mediator, ii. 21%. 

Messiah, i. 178* ff., 355+, 573°; 
ii. 173°, 260%, 348°. 

Mysticism, ii. 64°. 

Name, i. 130*; ii. 67%, 72°. 

Nazarzan, i. 178°. 

Naziritism, ii. 81°. 

‘Our Passover,’ ii. 134. 

Paraclete, ii. 121°. 

Passion, i. 256”; ii. 445°. 

Pattern, ii. 187°. 

Person, i. 177* (Christ, Christ- 
ology], 256%, 359°, 509°; ii. 
187°, 5713. 

Pre-existence, ii. 264* ; i. 193%, 
464". 

Presence, ii. 267°. 

Priest, i. 97%, 118°, 196°, 535° ; 
li. 28, 269>. 

Prince, i. 179°. 

Prophet, i. 97>. 

Ransom, ii. 298%, 303? ff. 
Resurrection, ii. 329° ; i. 112°, 
183%, 608° ; ii. 260%, 324 ff. 
Sacrifice, i. 536°; ii. 388°, 

435°. 

and St. Paul, ii. 156” f. 

Saviour, i. 179°; ii. 445+. 

Second Adam, i. 40?, 190*; ii. 
354". 

Servant of God, i. 179+. 

Session, i. 96. 

Son of God, i. 180*, 189%, 1982, 
462+ ; ii. 113%, 350°. 

Son of Man, i. 179%; 1987. 

Spirit, i. 189». 

and the Stranger, ii. 5312. 

Sufferings, ii. 534°. 

Surnames, ii. 539°. 

Truth, ii. 622°. 

Union with God, ii. 629». 

Victory, ii. 633*. 

Witness, ii. 689°. 

Work, i. 256%, 578° ; ii. 571°. 


Jew, Jewess, i. 641*, 534%, 6452; 
ii. 170°, 415°. 
Jewish Christian Gospels, i. 489°. 
Jezebel, i. 642*. 
Job, i. 642°. 
Joel, i. 643%. 
John, the Baptist, ii. 81°. 
John, the Son of Zebedee, i. 625°. 
John, Acts of, i. 35°. 
Apocalypse of, i. 74%, 358°. 
Epistles of, i. 643, 282°. 
Joppa, i. 648°. 
Joseph, i. 649%. 
(=Barnabas), i. 138°. 
Barsabbas, i. 649. 
Josephus, i. 649». 
Joses, 1. 138%. 
Joshua, i. 653°, 6417. 
Joy, i. 654°. 
Judea, i. 655°. 
Judaism, ii. 315. 
Judaizing, i. 655°, 430, 432+ ; ii. 
1972. 
Judas Barsabbas, i. 656°. 
of Damascus, i. 657°. 
the Galilean, i. 657°. 
Iscariot, i. 657°. 
Judas, Gospel of, i. 504°. 
Jude, the Lord’s Brother, i. 658°. 
Jude, Epistle of, i. 658, 282°. 
Judge, Judging (Ethical), i. 660+. 
Judgment, i. 661°, 14%, 236°, 3402, 
355", 356%, 363%, 409" », 
Judgment-hall, i. 664°. 
Judgment-seat, i. 664°. 
Julia, i. 665°. 
Julius, i. 665+. 
Junias, Junia, i. 665, 83°. 
Jupiter, i. 665°. 
Justice, i. 665°. 
Justification, i. 666%, 432, 510°; 
li. 354>, 383° f., 450°. 
Justus, i. 641°, 649? ; ii, 5978, 


Keeper, i. 518%. 

Key, i. 673. 

Kindness, i. 673°. 

King, i. 674. 

King of Kings and Lord of Lords, 
i. 676+. 

Kingdom, Kingdom of God, i. 
676° ; ii. 358, 368>. 

Kish, i. 678. 

Kiss, i. 586° ; ii, 443°, 

of Peace, i. 132°. 

Kitchen, i. 587°. 

Kleromancy, i. 710°. 

Knowledge, i. 678». 

Koine, i. 547, 551° ff. ; ii. 140°. 

Korah, i. 680°. 

Kyria, i. 647°. 


Labour, i. 680. 
Lake of Fire, i. 681°, 4107, 545+. 
Lamb, i. 681°. 


Lamp, i. 682°. 

Lampstand, i. 682°, 588°. 

Laodicea, i. 683*, 722°. 

Lapis Lazuli, ii. 457°. 

Lasciviousness, i. 684°. 

Lasea, i. 685*. 

Last Supper, i. 373°. 

Laver, i. 685. 

Law, i. 685*, 114, 432°, 577°; ii. 
381°. 

Lawyer, i. 693°. 

Leather, ii. 608*, 700°. 

Leaven, i. 693°. 

Legion, i. 93+. 

Leopard, i. 694*. 

Letter, i. 694°, 353*; ii. 703°. 

Leucian Acts, i. 29°. 

Leucius, i. 29°. 

Levite, i. 694°. 

Lewd, Lewdness, i. 695*. 

Libertines, i. 695" ; ii. 509°. 

Liberty, i. 696°. 

Libya, i. 6987. 

Lictors, ii. 471°. 

Life and Death, i. 698+. 

Light and Darkness, i. 700°. 

Light of Nature, ii. 78°. 

Lightning, i. 702+. 

Likeness, i. 415° [Form]. 

Linen, i. 702+. 

Linus, i. 702°. 

Lion, i. 702°. 

Lips, ii. 47%. 

Living, i. 703». 

Locust, i. 703°. 

Lois, i. 704°, 377°. 

Longsuttering, i. 704°. 

Lord, i. 705°. 

of Lords, i. 676%. 

Lord’s Day, i. 707%, 571°; ii. 424. 

Lord’s Supper, i. 234°, 374°; ii. 
535». 

Lot, i. 710°. 

Lots, i. 710°. 

Love, i. 713°, 161%, 526°. 

Love-feast, i. 717%, 404°, 

Lucas, i. 718° [Luke]. 

Lucius, i. 718°, 273>. 

Luke, i. 718, 179, 652°, 

Lukewarm, i. 722°. 

Lust, i. 722°. 

Lycaonia, i. 725°, 

Lycia, i. 726". 

Lydda, i. 726°. 

Lydia, i. 726°, 378%, 398"; ii. 
577°. 

Lydia (place), i. 727%. 

Lying, i. 727°. 

Lyre, i. 525°. 

Lysias, i. 728°. 

Lystra, i. 728°. 


Macedonia, ii. 1°. 
Madian, ii. 36%. 
Magic, i. 306° ; ii. 429°. 
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Magistrate, ii. 2. 

Magog, i. 467°. 

Magus, ii. 493». 

Majesty, ii. 2°. 

Malice, ii. 2». 

Man, ii. 3*, 632°. 

Man of Sin, of Lawlessness, ii. 
7*: i. 68%, 101°; ii, 572° f. 

Mana, ii. 68°. 

Manaen, ii. 8*; i. 564°. 

Manna, ii. 8°. 

Man-stealing, ii. 29°. 

Mantle, ii. 8°. 

Maran atha, i. 56°. 

Marble, ii. 8°. 

Marcion, Gospel of, i. 498°. 

Mark (John), ii. 8° ; i. 272. 

Market of Appius, i. 86°. 

Market-place, ii. 9». 

Markets, ii. 606°. 

Marks, ii. 10°. 

Marriage, ii. 11*; i. 8%, 215%, 
2589, 569>; ii. 555%, 628°, 
6414, 691°. 

Mars’ Hill, i. 89°. 

Martyr, ii. 179. 

Mary, ii. 19°. 

Gospel of, i. 502*. 

Master, ii. 19°. 

Masters and Servants, ii. 509? 
[Slave, Slavery], 320+. 

Matthew, ii. 19°. 

Matthias, ii. 20. 

Gospel of, i. 501. 

Meat, ii. 606+. 

Medes, ii. 20°. 

Mediation, Mediator, ii. 20°, 632°. 

Meekness, ii. 27*. 

Megiddo, i. 524°. 

Melchizedek, ii. 27%; i. 537%; il. 
623°, 625+. 

Melita, ii. 28°. 

Menahem, ii. 8*; i. 657°. 

Men-stealers, ii. 29". 

Mercurius, ii. 29*. 

Mercury, ii. 29*. 

Mercy, ii. 29%. 

Mercy-seat, ii. 29°. 

Mesopotamia, ii. 30*. 

Messiah, i. 178° ff., 355°, 573°; 
ii. 173°, 260%, 348°. 

Messianism, Militant, ii. 649°. 

Metal-work, i. 94°; ii. 608°. 

Metaphors, ii. 30°; i. 441°; ii. 
653". 

Michael, ii. 35°; i. 107%. 

Midian, ii. 36. 

Milestones, ii. 395*. 

Miletus, ii. 36*. 

Millennium, i. 359°; ii. 88°. 

Millstone, ii. 37*. 

Mind, ii. 37*. 

Minister, Ministry, ii. 37°; i. 
219%, 256°, 301>f.; ii. 114° 
[Ordination], 271°, 584%. 


Ministration, ii, 39%. 

Minstrel, ii. 39°. 

Miracles, ii. 39%; i. 450°. 

Mirror, ii. 42>, 

Missions, i. 162°, 206°. 

Mithraism, i. 209° ; ii. 59°, 426». 

Mitylene, ii. 43°. 

Mnason, ii. 43*; i. 272, 

Moderation, ii. 553° [Temper- 
ance]. 

Moloch, ii. 43>. 

Money, ii. 674 [Wealth]. 

Monogamy, ii. 14°. 

Month, ii. 581°. 

Moon, ii. 43>, 

Morality, i. 
188°, 371. 

Morning-star, i. 284. 

Mortify, ii. 43>. 

Moses, ii. 44°, 

Assumption of, i. 105*. 
Testament of, i. 105°. 

Mother, i. 398, 400°. 

Mount, Mountain, ii. 45>. 

Mourning, ii. 46°. 

Mouth, ii. 47°. 

Murder, ii. 47>. 

Murmuring, ii. 48*. 

Music, ii. 256°. 

Myra, ii. 48°. 

Mysia, ii. 48°. 

Mystery, Mysteries, ii. 49°; i. 
235°, 333°, 364°. 

Mystery-religions, i. 
51*, 

Mysticism, ii. 62°. 


370° [Ethics]; ii. 


377°; ii. 


Naassenes, Gospel of the, i. 498°. 

Nabateeans, i. 88>. 

Nahor, i. 521». 

Name, ii. 64%; i. 130*. 

Napkin, i. 521°. 

Narcissus, ii. 76°; i. 399°. 

Nation, ii. 76°. 

Natural, ii. 77°. 

Nature, ii. 77°. 

Navigation, ii. 474° [Ship]. 

Nazarene, ii. 78°; i. 318>f. ; ii. 
79°. 

Nazareth, ii. 79°. 

Nazirite, ii. 80*. 

Neapolis, ii. 82°. 

Neighbour, ii. 82°. 

Neophyte, ii. 92>; i. 131°. 

Nereus, ii. 83*. 

Nero, ii. 83*; i. 75°; ii. 178°. 

Redivivus, i. 68°, 75%, 

409* ; ii. 94°, 

Nerva, ii. 84°. 

New Birth, i. 135"; ii. 5°, 310° 
(Regeneration). 

New Covenant, ii. 435°. 

New Jerusalem, ii. 85°. 

New Life, i. 117°, 371*; ii. 354°, 
390°. 


1014, 


New Moon, ii. 89°. 
Nicanor, ii. 90°. 
Nicknames, ii, 65°. 
Nicodemus, Gospel of, i. 504°. 
Nicolaitans, ii. 90°; i. 456+. 
Nicolas, ii. 91%. 
Nicopolis, ii. 91%. 
Niger, ii. 541°. 
Night (Figurative), i. 283°. 
Noah, ii. 91°. 
Book of, i. 338%. 
Noble, ii. 92*. 
Novice, ii. 92°. 
Number of the Beast, i. 75*; 
ii. 949, 
Numbers, ii. 92>. 
Nurture, i. 173> [Chastisement]. 
Nympha, Nymphas, ii. 96°. 


Oath, ii. 97°. 

Obedience, ii. 99"; i. 671°. 

Occupation, i. 680° [Labour]; ii. 
693¢ [Work]. 

Odes of Solomon, ii. 1007; i. 
591°. 

Offence, ii. 106°. 


Offering, ii. 431> [Sacrifice]. 


Officer, ii. 107°. 

Oil, ii. 107°. 

Ointment, ii. 108*. 

Old Testament, ii. 108*. 

Olive, ii. 111°; i. 513°. 

Olive-oil, ii. 605+. 

Olives, Mount of, ii. 46%, 111°. 

Olivet, ii. 111°. 

Olympas, ii. 111°. 

Omega, i. 50°, 185». 

One, ii. 95%. 

Onesimus, ii. 112°. 

Onesiphorus, ii. 112°. 

Only-begotten, ii. 112°. 

Oracle, ii. 113°. 

Oracles, Sibylline, ii. 477*. 

Oration, ii. 114°. 

Orator, ii. 559” [Tertullus]. 

Ordinance, ii. 114°. 

Ordination, ii. 114°; i. 210°f. 

Organization, i. 209°. 

Original Sin, i. 395°; ii. 498» 
[Sin]. 

Ornaments, i. 222*. 

Otho, ii. 118. 

Overseer, i. 150°. 


Paganism, i. 331*, 529°. 
Palace, ii. 118%. 
Palestine, i. 526°, 549°. 
Pallas, i. 276°. 

Palm, ii. 119°. 

Palsy, ii. 120°. 
Pamphylia, ii. 120°. 
Paper, ii. 700*. 
Papyrus, ii. 700°. 
Paphos, ii. 120°. 
Paraclete, ii. 121%; i. 232%. 
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Paradise, ii. 122°, 

Parchment, ii. 700°. 

Pardon, i. 414° [Forgiveness]. 

Parents, i. 398+. 

Parmenas, ii. 123°. 

Parousia, ii. 123°; i. 222>, 257», 
355° ff., 408° ; ii. 2687, 571° f. 

Parthians, ii. 1314. 

Pascha, ii. 131°, 135°. 

Passion, Passions, ii. 131+. 

Passover, ii. 131"; i. 277°. 

Pastor, ii. 135°, 474°. 

Pastoral Epistles, ii. 583°; i. 
281»; ii. 143%, 

Patara, ii. 135°. 

Patience, ii. 136% ; i. 704°. 

Patmos, ii. 137. 

Patriarch, ii. 137°. 

Patrobas, ii. 137°. 

Pattern, ii. 138+. 

Paul, ii. 138°; 1. 17>, 32° f., 250° ff., 
305° ; ii. 1174 (Saul), 18>, 632, 
260%, 396%, 413>, 4637, 529», 
557, 592° f., 620%, 682” f. 

Acts of, i. 32°. 

Paulinism, ii. 150°, 153+. 

Peace, ii. 159*. 

Pearl, ii. 160°. 

Pedagogue, i. 3997; ii. 459. 

Pen, ii. 7027. 

Penny, ii. 160°. 

Pentecost, ii. 160°; 
279°, 574°. 

People, ii. 164. 

Perdition, ii. 165+. 

Perfect, Perfection, ii. 165+. 

Perfection, Gospel of, i. 504°. 

Perga, ii. 166°. 

Pergamus, Pergamum, ii. 167*. 

Persecution, ii. 168+. 

Perseverance, ii. 186. 

Persis, ii. 190>. 

Personality, ii. 67°; i. 116. 

Peter, ii. 191*; i, 34%, 277%, 2802; 
ii. 18°. 

Acts of, i. 34%. 
Epistles of, ii. 201"; i. 282. 
Gospel of, i. 496; ii, 200°. 

Pharaoh, ii. 2107; i. 521° f. 

Pharaoh’s Daughter, ii. 210°. 

Pharisees, ii. 210%, 289, 

Phenice, ii. 232°, 

Philadelphia, ii. 211. 

Philemon, ii. 212. 

Epistle to, ii, 212°; i. 281»; 
ii, 143+. 

Philetus, i. 589°. 

Philip (Apostle), i. 566+. 
(Evangelist), ii. 214°. 
(Herod), i. 278%. 

Acts of, i. 39°. 
Gospel of, i. 500°. 

Philippi, ii. 215+. 

Philippians, Epistle to the, ii. 
216°; i. 281»; ii. 143°, 


i. 112°, 183%; 
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Philo of / lexandria, ii. 227°. 

Philologu ;, ii. 231%; i. 665°. 

Philosophy, ii. 231% ; i. 680%. 

Phineb as, i. 127. 

Phlegon, ii. 231°. 

Phebe, ii. 231°. 

Pheenic a, ii. 232°. 

Phenix, ii. 233°. 

Phrygia, ii. 2330, 

Phygelus, i:. 234°. 

Physician, ii. 234°; 1. 399%. 

Pilate, Pontius, ii. 238%; i. 277°, 
638. 

Pilgrim, ii. 530°. 

Pillar, ii. 238. 

Pipe, ii. 2397, 256°. 

Pisidia, ii. 239>. 

Pit, i. 11°. 

Pity, ii. 240+. 

Place (His own), ii. 2414. 

Plague, ii. 241°. 

Pleroma, i. 425°, 

Plot, i. 243. 

Poets, ii. 293° [Quotations]. 

Poison, ii. 241>, 

Politarch, ii. 2>. 

Pollution, ii. 242%, 

Pollux, i. 302°. 

Polycarp, ii. 2427, 41>. 

Polygamy, ii. 14°. 

Pontus, ii. 247°. 

Poor, ii. 248%. 

Poplios, ii. 290+. 

Porch, ii. 248+. 

Possession, ii. 248; i. 288%, 383>. 

Possessions, ii. 674 [Wealth]; i. 
235° [Community of Goods]. 

Potentate, ii. 254. 

Potter, ii. 254°. 

Pottery, i. 953. 

Poverty, ii. 248. 

Power, Powers, ii. 254°, 39>, 

Preetor, ii, 255%, 2°. 

Preetorian Guard, i. 518°. 

Preetorium, ii. 255%, 118>, 2233, 

Praise, ii. 255. 

Prayer, ii. 257°; i. 180%, 303%, 
401*; ii, 74>, 116%. 

for the Departed, ii. 2584, 

Preaching, ib 258°, 550°. 

Precious, ii. 2612. 

Precious Stones, ii. 2618. 

Predestination, ii. 262? ; i. 153%. 

Pre-existence of Christ, li. 264°; 
i. 193, 464°, 

Preparation, ii. 266>. 

Presbyter, Presbytery, i. 149> 
210°, 325>, 5828; ii, 2723, 

Presence, ii. 266°. 

Pricks, i. 457°. 

Pride, ii. 268°. 

Priest, ii. 269° ; i, 1*, 5353. 

Prince, ii. 272», 

Prince of the Power of the Air, 
i. 47°, 


> 


Principality, Principalities, it 
273°. 

Principles, ii. 274°. 

Prisca, Priscilla, i. 87%; ii. 408°. 

Prison, ii. 275*. 

Prize, ii. 276. 

Prochorus, ii. 277%. 

Proconsul, ii. 2774 ; i. 288°. 

Procurator, ii. 277%; i. 277° £. 

Profane, ii. 2787. 

Profession, ii. 278°. 

Profits, ii. 602°. 

Promise, ii. 279+. 

Property, ii. 674° [Wealth]; i. 
235 [Community of Goods]. 

Prophecy, Prophet, Prophetess, 
i. 279s et 7G Bise sea 
169%. 

Propitiation, ii. 281°; i. 116%. 

Proportion, ii. 284+. 

Proselyte, ii. 284%; i. 260°. 

Proseuche, ii. 285°. 

Protestantism, ii. 182°. 

Protevangelium Jacobi, i. 483. 

Province, ii. 2867. 

Psalms, ii. 287*; i. 590?. 

of Solomon, ii. 287; i. 591+. 

Psaltery, i. 525*. 

Pseudo-Matthew, Gospel of, 1. 
488. 

Ptolemais, ii. 289°. 

Publius, ii. 290+. 

Pudens, ii. 290+. 

Punishment, ii. 290°; i. 544°, 
700° ; ii. 391°. 

Purification, ii. 291?. 

Purity, i. 570°. 

Purple, i. 231° ; ii. 577°. 

Puteoli, ii. 291>. 

Pylon, i. 443. 

Pyrrhus, ii. 292. 

Python, ii. 292°, 215°. 


Quartus, ii. 293°. 
Quaternion, ii. 293° ; i, 518». 
Queen, ii. 293». 

Quicksands, ii. 547°. 
Quotations, ii. 293°. 


Race, i. 441° ; ii. 276°. 

Rahab, ii. 297%; i. 523. 

Railing, i. 3814. 

Rainbow, ii. 298+. 

Ransom, ii. 2987, 302° ff, 

Rapture, ii. 299+. 

Reading, ii. 299>, 703». 

Rebecca, ii. 300°. 

Recompense, ii. 3682. 

Reconciliation, ii. 300° ; i. 116°, 
510°. 

Red, i. 231°. 

Redemption, ii. 302%; i, 268+ 
698* ; ii. 633+. 

Red Sea, ii. 309°, 463°. 

Reed, ii. 309°. 


, 
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Reformation, ii. 309°. 
Regeneration, ii. 310°. 
Rejection, ii. 314°. 
Religion, ii. 315°. 
Re-marriage, ii. 14°, 
Remission, i. 414> [Forgiveness]. 
Remnant, ii. 315°. 
Repentance, ii. 316%; i. 247>. 
Rephan, ii. 317°. 
Reproach, ii. 317°. 
Reprobate, ii. 318°. 
Reproof, ii. 319*. 
Reputation, ii. 319°. 
Respect of Persons, ii. 319°. 
Rest, ii. 320°. 
Restitution, ii. 321*. 
Restoration, ii. 321. 
Restoration of Offenders, ii. 322+. 
Resurrection, ii. 322*; i. 100°, 
340*, 356°, 363° ; ii. 571°. 
of Christ, ii. 329° ; i. 112°, 183°, 
608° ; ii. 260%, 324+ ff. 
Retribution, ii. 635° [Vengeance] ; 
i. 340°. 
Revelation, i. 612*. 
Book of, i. 71> [Apocalypse]. 
Revelling, ii. 367°. 
Revenge, ii. 635° [Vengeance]. 
Reward, ii. 3684, 391°. 
Rhegium, ii. 369». 
Rhoda, ii. 370+. 
Rhodes, ii. 370°. 
Riches, ii. 674°. 
Right, ii. 370°. 
Righteousness, ii. 370°; i. 115%, 
432%, 5402, 671°; ii. 414°. 
Ring, ii. 393+. 
River, ii. 3933. 
Roads and Travel, ii. 393°. 
Robbers of Churches, ii. 399°. 
Robbery, ii. 400*. 
Robe, i. 221°. 
Rock, ii. 400+. 
Rod, ii. 401+. 
Roll, ii. 462*, 701*, 702°. 
Roman Church, ii. 181*; i. 604*; 
ii. 412, 
Empire, ii. 401°. 
Law in NT, ii. 404°; i. 543°. 
Romans, Epistle to the, ii. 408* ; 
pe 2.) Celeb OD 92h 
Rome, ii. 417, 175%, 178°, 603%. 
Roof, i. 587°. 
Rooms, i. 587°. 
Rudiments, i. 328°. 
Rufus, ii. 421°; i. 273°. 
Ruler, ii. 422°. 
of the Feast, ii. 14°, 


Sabaoth, ii, 422%. 

Sabbath, ii. 422°; 1.571, 708° ff. ; 
ii. 133°. 

Sackcloth, ii. 424°. 

Sacraments, il. 425°; i. 364*. 

Sacramentum, ii. 50>, 425°. 


Sacrifice, ii. 431°; i, 119%, 235+. 

Sacrilege, ii. 399 [Robbers of 
Churches]. 

Sadducees, ii. 438%, 289%. 

Sails, Sailors, ii. 475+. 

Saint, ii. 440°; i. 569°. 

Salamis, ii. 441. 

Salem, i. 634* [Jerusalem]; ii. 
27. 

Salmone, ii. 441°, 

Salt, ii. 442, 

Salutations, ii. 442>, 

Salvation, ii. 444; i. 180°, 701>f.; 
ii, 262>, 2662, 

Samaria, ii. 447, 

Samos, ii. 448, 

Samothrace, ii. 448», 

Samson, ii. 449+. 

Samuel, ii. 449°. 

Sanctification, ii, 449°; i. 510°, 
569°; ii. 355. 

Sanctuary, ii. 453°. 

Sandal, ii. 476°. 

Sanhedrin, ii. 454*. 

Sapphira, i, 54>. 

Sapphire, ii. 457. 

Sarah, ii. 457. 

Sardis, ii. 457°. 

Sardius, ii. 458°. 

Sardonyx, ii. 458». 

Satan, i. 293°, 287, 307°; ii. 4725. 

Saul, ii. 459%. 

Save, li. 444°. 

Saviour, ii. 444*; i. 179°. 

Scarlet, i. 231°. 

Sceva, i. 384°. 

Schism, i. 560°. 

School, i. 321%; ii. 6262. 

Schoolmaster, ii. 459*. 

Science, ii. 459°. 

Scorpion, ii. 459. 

Scourging, ii. 460. 

Scribe, ii. 460°. 

Scripture, ii. 460°; i. 577>. 

Scroll, ii. 462. 

Scythian, ii. 462+. 

Sea, ii. 463%, 398+. 

of Glass, ii. 464°, 4644. 

Seal, ii. 465; i. 129°. 

Season, ii. 580°. 

Second Adam, i. 
354", 

Second Advent, Second Coming, 
ti. 123° [Parousia] ; i. 354° 
[Eschatology]. 

Second Death, i. 681, 700%. 

Sects, i. 560°; ii. 66%. 

Secundus, ii. 4667. 

Security, ii. 466°. 

Seed, ii. 466°. 

Seleucia, ii. 466°. 

Self-control, ii. 554* f., 590°. 

Self-denial, ii. 467%; i. 385°. 

Self-examination, ii. 468. 

Selfishness, i. 725°. 


40°, 190"; ii. 


Senate, ii, 454. 
Sentence, ii. 469+. 
Sepulchre, ii. 469°. 
Sergius Paulus, ii. 471"; i. 2772. 
Serjeants, ii. 471°. 
Serpent, ii. 472+. 
Servant, ii. 38%, 509. 
Seven, ii. 93°, 95%, 96°. 
Seven, The, i. 210%, 285%, 640+. 
Seven Heavens, i. 101°. 
Sewing, ii. 606”. 
Shadow, ii. 472°. 
Shambles, i. 94. 
Shame, ii. 473. 
Sharon, ii. 473°. 
Shaving, i. 
[Nazirite]. 
Shechem, ii. 473°. 
Sheol, i. 2892-», 340°. 
Shepherd, ii. 474%, 135°. 
of Hermas, i. 5612. 
Shewbread, ii. 474°. 
Shield, i. 92°. 
Ship, ii. 474>, 602°. 
Shoe, ii. 476°. 
Sibylline Oracles, ii. 4774; i. 72°. 
Sicarii, i. 103>, 639 ; ii. 484, 
Sickle, ii. 490°. 
Sickness, ii. 4914. 
Sidon, ii. 491», 
Sign, ii. 492%, 39°. 
Sign of the Cross, i. 132°. 
Silas, ii. 492*; i. 19°; ii. 205° f. 
Silk, ii. 493+. 
Silvanus, ii. 492. 
Silver, ii. 493+. 
Simeon, ii. 1914. 
Simeon called Niger, ii. 541+. 
Simon (the Tanner), ii. 493°. 
of Cyrene, i. 273°. 
Magus, ii. 493°; i. 456°; ii. 
199. 
Peter, ii. 191*. 
Simplicity, ii. 498». 
Sin, ii. 498"; i. 192, 340, 3488, 
358°, 372%, 397%, 4215, 469>; 
li. 4*, 151>, 385>, 452, 631°. 
Sinai, ii. 503”, 468. 
Singing, ii. 256°. 
Sirach, ii. 503. 
Sister, i. 399° f. 
Six, ii. 94%. 
Skins, ii. 608+. 
Slander, i. 381% [Evil-speaking]. 
Slave, Slavery, ii. 509°; i. 398°; 
ii. 10°, 213>, 585%, 604>. 
Sleep, ii. 512°. 
Smoke, ii. 513+. 
Smyrna, ii. 513°. 
Soberness, Sobriety, ii. 514*. 
Sodom and Gomorrah, ii. 517°. 
Soldier, i. 92°, 93%. 
Solomon, ii. 517°. 
Solomon’s Porch, i. 
248", 556°. 
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Son of God, i. 180%, 189%, 198*, | Syntyche, ii. 545; i. 378°, 398° ; 


462*, 536”; ii. 1134, 350%. 

Sons of God, i. 174°. 

Son of Man, ii. 518%; i. 179°, 
1982, < 

Soothsaying, ii. 518°. 

Sopater, ii. 519. 

Sorcery, ii. 519*. 

Sorrow, ii. 3167; i. 516°. 

Sosipater, ii. 520*. : 

Sosthenes, ii. 520°; 1. 440%. 

Soul, ii. 521. 

Spain, ii. 521>. 

Spearman, i. 93°. 

Spice, i. 54°. 

Spinning, i. 94°. 

Spirit, Spiritual, ii. 522+. 

Spirit, Holy, i. 573%, 218°, 348%, 
432°, 465%, 614>; ii. 1214, 162°, 
1883. 

Spirits in Prison, ii. 522°; i. 
289° f. ; ii. 206°. 

Spiritual Gifts.—See Gifts of the 
Spirit. 

Spiritual Songs, ii. 524*; i. 590°. 

Sponsors, i. 1327. 

Stachys, ii. 524°. 

Staff, ii. 524°. 

Star, i. 524*. 

Stealing, ii. 524°. 

Stephanas, ii. 525%. 

Stephen, ii. 525%; i. 243°, 2804, 
638+ ; ii. 184, 1742 5297, 557°. 

Steward, ii. 526. 

Stigmata, ii. 10+. 

Stilus, ii. 700°. 

Stocks, ii. 526°. 

Stoies, ii. 526°; 1. 244. 

Stone-work, i. 95*. 

Stoning, ii. 528°. 

Stranger, ii. 5307. 

Strangled, ii. 532°. 

Street, ii. 532. 

Strife, ii. 532°. 

Stripes, i. 145+ [Beating]; 
460°. 

Stumbling-block, ii. 106°. 

Subordination, i. 465°. 

Substance, ii. 533%. 

Suffering, ii. 533. 

Suggestion, ii. 252°, 

Sun, ii. 534°. 

Sunday, i. 710°. 

Superstitious, ii. 535%, 315°. 

Supper, ii. 535°. 

Surname, ii. 536+. 

Swastika, i. 266%. 

Swearing, ii. 97%. 

Sword, i. 92°. 

Sychem, ii. 473° [Shechem]. 

Symbols, ii. 429, 436°, 464°. 

Symeon, ii. 191°. 

Symeon called Niger, ii. 541°. 

Synagogue, ii. 541°; i. 104°, 
211% 


me 
=e 
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li, 218%. 

Synzygu., ii. 545; i, 3784; ii. 
217, 218%. 

Syracuse, li. 546%. 

Syria ii. 546°. 

Syrtis, ii. 547% 


Tabern cle, ii. 547%. 

Tabitha, i. 311°. 

Table, ii. 548°; i. 588°. 

Tablets Writing, ii. 700°. 

Tabu, ii. 70%. 

Talent, ii. 548°. 

Tanner, ii. 493°. 

Tanning, i. 94°; 

Tarsus, ii. 548°. 

Tartarus, i. 544°. 

Tattlers, ii. 549°. 

Taverns, ii. 576°. - 

Teacher, ii. 550 ; i. 322°. 

Teaching, ii. 550*, 258°. 

Temperance, ii. 553%, 

Temple, ii. 556° ; i. 637°. 

Temple-keeper, i. 296+. 

Temptation, ii. 5587. 

Ten, ii. 94*. 

Tent, Tent-making, ii. 559%. 

Tertius, ii. 559°. 

Tertullus, ii. 559°; i. 693°. 

Testament, i. 2617. 

Testaments of the Twelve Patri- 
archs, li. 5607. 

Testimony, ii. 174 [Martyr], 613° 
(Trial-at-Law]. 

Tetrarch, ii. 567°. 

Thanksgiving, ii. 567°. 

Theatre, ii. 568. 

Theft, ii. 524°. 

Theophilus, ii. 568°. 

Theosophy, i. 680*. 
Thessalonians, Epistles to the, 
li. 569" ; i. 280°; ii. 141°. 

Thessalonica, ii. 574. 

Theudas, ii. 5757; i. 440°. 

Thigh, ii. 576. 

Thistles, ii. 5767. 

Thomas, Acts of, i. 374. 

Gospel of, i. 485°. 

Thongs, ii. 5767. 

Thorn in the Flesh, i. 173°, 295+ ; 
li, 155%, 576°. 

Thorns, ii. 576*. 

Thousand Years, i. 78>, 359°; ii. 
88%, 326°. 

Three, ii. 93%, 95°. 

Three and a Half, ii. 93°, 96". 

Three Taverns, ii. 576°. 


ii. 608+. 


Throne, ii. 576°. 


Thunder, ii. 577°. 
Thyatira, ii. 5774. 
Thyine Wood, ii. 578*. 
Tiberius, ii. 578°. 
Time, ii. 580+. 

Timon, ii. 582», 


Timotheus, ii. 582°. 

Timothy, ii. 582° ; i. 19°; ii. 117°. 
Timothy and Titus, Epistles to, 
ii. 583°; i. 281°; ii, 143°. 

Tithes, ii. 594°. 

Titles, ii. 66%. 

Titus, ii. 595”; i. 212%. 
(Emperor), ii. 596%. 
Justus, ii. 597*; i. 249°. 

Titus, Epistle to, ii. 583°. 

Token, ii. 597°. 

Tomb, ii. 469+. 

Tongue, ii. 598%. 

Tongues, Gift of, ii. 598°, and 

see Glossolalia. 

Topaz, 11. 599°, 

Torment, ii. 599°. 

Town-clerk, ii. 600. 

Trade and Commerce, ii. 600°; 

i. 163°, 322+. 

Trade-gilds, i. 404#, 418%, 642°. 

Tradition, ii. 609». 

Trajan, ii. 610°, 179°. 

Trance, ii. 611%. 

Transfiguration, ii. 611°. 

Translation, ii. 612+. 

Travel, ii. 393; 602°. 

Treasure, Treasurer, Treasury, 

li. 612+. 

Tree, ii. 612°. 
of Life, ii. 612°. 

Trial, ii. 558%, 533> [Suffering], 

613° [Trial-at-Law]. 

Trial-at-Law, ii. 613°. 

Tribes, ii. 617°. 

Tribulation, ii. 618°. 

Tribute, ii. 619*. 

Trinity, i. 100°, 460°. 

Triumph, ii. 619°. 

Troas, ii. 620%. 

Trogyllium, ii. 620°. 

Trophimus, ii. 620°. 

Trump, Trumpet, ii. 621+. 

Truth, ii. 621°. 

Trypheena, ii. 622°. 

Tryphosa, ii. 622°. 

Tunic, i. 223. 

Tutor, ii. 6237 ; i. 3992. 

Twelve, ii. 93°. 

Twin Brothers, i. 302°. 

Two, ii. 95%. 

Tychicus, ii, 623. 

Type, ii. 623°. 

Tyrannus, ii. 626%. 

Tyre, ii. 626°. 


Unbelief, ii. 627°. 

Uncircumcision, i. 211° [Cireum- 
cision]. 

Unclean, i. 215+. 

Uncorruptness, ii. 628°. 

Unction, i. 65° [Anointing]. 

Undergirding, ii. 475°. 

Ungodliness, ii. 629*. 

Union with God, ii. 629». 
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Unity, ii. 632°; i. 4667. 
Universalism, i. 354 [Eschato- 
logy]; ii. 321°. 
Unknown God, ii. 633°. 
Unleavened Bread, ii. 131>. 
Unrighteousness, ii. 634°. 
Upper Room, i. 588. 
Urbanus, ii. 634°, 
Urim and Thummim, i. 711°. 
Utensils, ii. 608°. 
Utterance, ii. 635°. 


Vainglory of Life, ii. 696". 

Vanity, ii. 635+. 

Vegetables, ii. 605». 

Veil, ii. 635+. 
(=Head-dress), i. 221%, 527°. 

Vengeance, ii. 635°. 

Vespasian, ii. 636°. 

Vessel, ii. 639°. 

Vesture, i. 221* [Clothes]. 

Vial, i. 159°. 

Vine, ii. 639°. 

Viper, ii. 640°. 

Virgin, Virginity, ii. 640*. 

Virtue, ii. 642* ; i. 371°. 

Vision, ii. 6437. 

Vitellius, ii. 643°; i. 638». 

Voice, ii. 643°. 

Vote, ii. 644°. 

Vow, ii. 644°, 


Voyage, ii. 398*, 146° ff. 
Vulture, i. 315%. 


Waiting, ii. 645+. 
Walk, i. 2467. 
Wall, ii. 645°. 
Wandering Stars, ii. 646+. 
War, ii. 646°. 
Washing, i. 685%. 
Watching, ii. 673%. 
Water, ii. 673°. 
Way, ii. 674°. 
Wealth, ii. 674°. 
Weaving, i. 94°. 
Week, ii. 581°. 
Wheat, ii. 675+. 
White, i. 2314. 
Whore, Whoremonger, i. 5234, 
Wicked, ii. 675°. 
Widows, ii. 6767; i. 46°; ii. 14>, 
584. 
Wife, i. 3987; ii. 114 [Marriage], 
639°. 
Spiritual, ii. 641°. 
Wild Beasts, ii. 604°. 
Wilderness, i. 2927. 
Will, ii. 677°. 
(=Testament), ii. 681 ; 1. 2612. 
Window, ii. 681°; i. 587. 
Wine, i. 8*, 314%, 373° [Eucharist] ; 
li. 5567, 605°. 
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dyads, i. 468°, 470%. 

ayabérns, i. 471°. 

ayabwovvn, i. 471%, 674%. 

ayadXlacts, aryadcay, 1. 654°, 

dvyaray, i. 713°. 

dyéan, i. 147%, 161%, 285°, 604°, 
714°. 

dyamnrés, i. 146°. 

dryyedos, i. 57°, 62%; ii. 524. 

aryévyros, ii. 113°. 

ayévvyros, ii. 113°. 

dyta, ii, 453°. 

aryracpos, i. 567°; ii. 449%, 451°. 

dy.ov, ii. 453°. 

dy.os, i. 566°; ii. 440°, 449+. 

dyebrys, i. 567°. 

dryvela, ii. 12°. 

ayviopes, li. 291°. 

ayvés, i. 570” ; ii. 12°. 

aydy, i. 441°. 

aywwlferOar, i. 441%. 

ddeAgH, ii. 232°. 

dbdeddés, i. 159°, 424%. 


ees 


adixnua, i. 695. 
dé.xla, ii. 634+. 
dddxtmos, i. 170°; 
Gdonos, ii. 498°. 
dfvupa, li. 131°. 
&Oecpos, ii. 675%. 
dOr€éw, i. 441%. 
até.os, i. 369°. 
aldws, ii. 473°. 
alua payricmod, ii. 673°, 
aipeots, i, 560°, 
alcxpoxepdys, i. 263+. 
aicxtvn, il. 473%. 
alrnua, li. 257°. 


ii, 318°, 


aidv, i, 44, 264° n., 369°; ii. 580°. 


ala obros, ii. 693°. 
aidves, i. 44°. 

aldvios, i. 369°, 409%. 
dxadapola, i. 684°. 
axdOapros, i. 215%, 684°, 
dxaxos, ii. 498%. 
dxépatos, ii, 498°. 
axparys, i. 695". 


Wing, ii. 681°. 
Wisdom, ii. 682°. 
of Solomon, ii. 6852. 
Witchcraft, i. 306> 
tion]. 
Witness, ii. 689%, 172. 
Woe, ii. 689°. 
Woman, ii. 
216». 
Wonder, ii. 39>, 492°. 
Wool, ii. 692°, 606. 
Word, ii. 692%. 
Work, ii. 693+, 39°. 
World, ii. 693. 
World-flight, i. 8°. 
Worldliness, ii. 695+. 
Wormwood, ii. 697, 524°. 
Worship, ii. 697°; i. 86%, 599°; 
li. 315%, 428°. 
Wrath, i. 62>. 
Writing, ii. 699. 


[Divina- 


689°; i. 258; ii. 


Year, ii. 581*. 
Yokefellow, ii. 545°. 
Young Men, ii. 704. 


Zeal, ii. 705+. 
Zealots, i. 657°. 
Zenas, ii. 706%. 
Zeus, i. 665». 
Zion, ii. 706°, 46°. 


TERMS 


axpiBas, ii. 165°. 
ddafovela, i. 154; ii. 268°. 
ddrafwv, i, 154°. 
adloynua, li. 242%. 
dAvots, i. 173%. 

dvdBaots, i. 95>. 
dvaykdfew, i, 244%. 
dvaykaor@s, i. 244%, 
dvdxepat, 1. 588°. 
dvddnyis, i. 95>. 
avadoyla, li. 284. 
avdravots, ii. 320°, 
dvactpépec bat, dvarrpopy}, i. 246°. 
dveots, ii. 320°. 

avénros, i. 413%. 

dvomos, ii. 675°. 

avox7, 1. 705*. 

dyriducos, i. 44%. 
avrixelwevos, i. 44%. 
avTinéyw, i. 66, 381°. 
avtldurpov, ii. 298%, 303%. 
avryuoOia, ii. 368°. 
avriruma, ii. 138%. 
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dvrirvmos, ii. 623°. 

avaryeov, 1. 588. 

dmdBea, 1. 244», 

amapx7, i. 1909, 411°; ii. 134%, 
amelOeva, ii. 628%. . 
améxw, i. 285%. 

amoria, li. 628+. 

amdrns, ii. 498. 
dmroBareu, ii. 314%, 
dmrodldwu, i. 285°; ii, 368°. 
amodoxiudiw, i. 260°; ii. 314°, 
amo0nkn, i. 5887. 

dmoxdédvyis, i. 71° f., 612%. 
dmoxapadoxla, li. 645°. 
amoxardoracts, li. 321. 
amédAvupt, 1. 293%. 

drodoyla, i. 66°. 
aroUTpwors, li. 303*, 308%. 
admooracia, i. 82°. 

amécronos, 1, 52>. 
ampéckorros, ii. 107%. 

amwbetc ba, ii. 314°. 

amweva, 1. 22, 2937; 11. 165%. 
apydprov, 11,493. 

dpery, li. 642°, 

apraryyuos, 1. 194%, 
apoevoxotrat, i, 11, 

pros, ii. 165°. 

dpx7, i. 125°f. 5 ii. 2, 2734, 274°. 
apxnyés, i. 125°; ii. 272>. 
apxwv, li. 2, 272°, 

acéBeva, doeBys, i, 4677; ii. 629%. 
acéNyewa, 1. 6849. 

*Aotdpyys, i. 102°. 

aokety, i. 8°. 

doxnots, i. 9%. 

dopos, 1. 4137, 

aorépes whavFrat, ii. 646. 
G&oropyos, ii. 77°. 

avr, i. 587%. 

avAnris, ii. 39%. 

avédvw, aténows, i. 517°. 
avrdpkea, avrdpxns, i. 245. 
avxeiv, i. 154°. 

dgeots, 1. 415%. 

apOapola, ii. 326%, 628. 
&pOapros orépavos, ii. 276%, 
apinus, i, 414, 

aoptiv, i. 381°, 

ddpwv, i, 413°. 

aguaTtepéw, i. 285%. 


.Bamrifw, i, 128>, 1298, 

Barripa, Barricpds, i. 129°. 

Barrworis, i. 129%, 

Baordela, i. 675%. 

Bactheds, ii. 66°. 

Baordfw, ii. 10°, 

BeBardw, BeBalwors, i. 239%, 

BEBnros, i. 354°; ii. 278°. 

Bajwa, i. 664°. 

BiBNiov, ii. 462°, 701, 703°. 

Blos, i. 698°. 

Bracdnpetv, BAacPnpla, BAdopnpos, 
i. 151°, 3814. 


BovAopan, ii. 678°. 
BpaBetor, i. 441°; ii. 276%. 
Buys, i. 51°. 


yeved, i. 46%, 444°, 

yévects, li. 34°. 

yevynrés, ii. 113%, 

yévos, ii. 76°. 

ywoots, i. 413°, 444%, 453° ff, 5 ii. 
459», 

yoyyufev, yoyyueues, li. 48%. 

ypdupa, li. 461%. 

ypapparets, i. 693°. 

ypdpew Ta abrd, li. 221%. 

ypagnh, ii. 460° f. 

yenyopéw, li. 673%. 


Satpovlter Gar, ii. 249%, 515°. 

Sarudvcov, i. 287%, 

Saluwv, i, 287; ii, 249°, 

dégots, ii, 257°. 

dedla, i. 403°. 

Serordarpovéorepos, li. 535+. 

Seotdatmovla, i. 287°; ii. 3154. 

derorOaluwy, i. 287°; ii. 315*, 535%. 

dépw, i. 145°, 

deopd, Secpol, i. 173%. 

Secuwrjpov, li. 275%. 

deomérns, i. 705"; ii. 19>. 

Sfuos, ii. 164° n. 

Snvdprov, li. 160°. 

diaBeBaroicba, i. 239%. 

did Boros, i. 287°, 293%, 3814. 

did dnua, 1. 2697. 

diadjKn, i. 261% £., 285>. 

Otaxovety, 1. 284° ; ii. 384, 39°. 

dtaxovla, i, 41%, 224%, 284°; ii. 382, 
39°. 

dtdkovos, 1. 284”; ii. 38%, 232°, 

Saray, ii. 114%. 

OvddoKados, ii. 459°. 

Orépxouat, i. 272%. 

60ddacoos, ii. 28°. 

Oukacompaynua, ii. 375%. 

dixacos, 1. 182%, 470°, 568; ii. 370°, 
375°. 

Stkatoovvn, 1. 665°; ii. 371%, 375>. 

Stxalwua, li. 1149, 375%. 

Ocxalwots, li. 375%. 

didpOwors, ii. 310°. 

Obypa, i, 233°; ii, 1142, 

Soxyudtw, 1. 660"; ii. 468%, 

Soxodvtes, ii. 319%, 

Sua, i. 449, 

défa, i. 451>, 583°, 

Odors, i. 449%, 

Sovdela, i. 157%. 

Sovdever, li. 38%. 

dod)os, 1. 193%, 1944, 416°; ii.10>, 38%, 

Spdxwv, i, 293», 

Opav, il. 685>. 

Ouvdevos, li. 255%, 

Sdvapts, 1. 126"; ii, 39>, 254>, 255%, 
273%. 

duvarév, ii. 255°. 


dvognula, i. 381°. 
dGpa, i. 587?. 
Swped, Sdpnua, SGpor, i. 449°. 


éyyaorpluvidor, ii. 215, 292°. 

éyyvos, i. 285°. 

éyxalyia, i, 243%. 

éyxawitw, i. 242°, 

éyxevtplfw, i. 513%. 

éyxpareva, li. 553%. 

éOvapxns, i. 373%. 

26vn, i. 445%, 529°. 

éOvexol, i. 529°. 

ZOvos, ii. 76°. 

200s, i. 271. 

el6wdd0ura, 1. 258%. 

eidcxpiveca, eihixpivhs, i. 570°. 

elpyvn, li. 159+. 

éxdvcac@at, ii. 126°. 

éxxAnola, i. 104%, 2045, 239°. 

éxAexTol, i. 167°, 326%. 

éxvnge, li. 514°. 

éxoracts, ii. 2997, 611+. 

édeciv, ii. 2407. 

édeos, li. 29°, 2414, 

"EdAnves, i. 514°. 

‘EAAnviorai, i. 514°. 

é\oyéw, i. 285". 

éuBaredw, ii. 24>, 

évderypua, li. 597°. 

évderéis, ii. 598%. 

évduvauow, i. 517°. 

évrevéts, i. 6183 ; ii. 257%, 

évrodal, i, 233°. 

évrpérewv, évtpomy, ii. 473°. 

étlorapat, ii. 299%. 

eEopxlfw, éEopxicuos, i. 384%. 

éEouBevéw, i. 260°. 

éfovgia, i. 125; ii. 2%, 254>, 2558, 
273", 370°. 

érayyerla, érdyyedua, ii. 2797. 

émayyéAdec Oat, li. 278>, 2798. 

érevivcacOat, ii. 126%. 

émiBovdy, i. 2437. 

er Oupetv, ércOuuta, i. 723 ; ii, 678°. 

éridnyis, ti. 249%. 

émuimodetv, i, 723% ; ii. 679". 

éwicxoros, i. 150%, 2192, 

émlrporos, i. 399%, 507"; ii. 277%, 
526°. 

érouparia, i. 46%, 

épav, i. 713°. 

Epyov, ii. 39, 6932. 

épnuia, Epnuos, i. 292%, 

épiOela, i. 388°. 

épts, i. 388°. 

épunvela, i. 619%, 

€roimacla, ii. 266°, 

evaryyeAlfew, ii. 258>, 

evayyerlferGar, i. 379%. 

evaryyédov, i. 379%, 471>, 

evryevhs, ii, 925, 

evepyovpevor, ii. 253%. 

evOupeiv, etOumos, evOUmws, i, 6543. 

e0OUs, ii. 370%. 
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<vAd Bera, i. 403°. 
evrAoyéopas, 1. 1523, 
evdoéBeia, i. 467%; ii. 590%. 
edomdayxvos, ii. 240%. 
edoxnpovus, i. 582°. 
edrpateNia, i, 640%, 
etdpalvev, 1. 654°. 
evppoctrn, i. 654%. 

ebx, ii. 257°, 644°. 


fHros, i. 341, 633°; ii. 705+. 
fmAwrjs, ii. 705%. 
teh, i. 698°. 


tryewar, i. 506°. 
jdovy, i. 724%. 
qMixta, i. 46%. 


@dvaros, i. 293%, 699°. 

Gavarodr, ii. 43>. 

Oappeiv, Odpoos, i. 156°, 239%. 

GearplferGar, i. 442%. 

Géarpor, i. 4422. 

Getov, i. 160* n. 

6€\w, ii. 678°. 

Gepérros, i. 418°. 

beds, ii. 67". 

Gepamela, Oepamevew, Oepdmrwv, ii. 
38*. 

Bepifw, i. 525°. 

@noaupés, ii. 612%. 

Oris, ii. 618°. 

Opdcos, Opacirns, i. 156. 

Opnoxela, i. 416°; ii. 315°. 

Oupwarhptov, 1. 172%. 

Ovovacriprov, i. 51”. 


iepeds, li. 269%. 

iepddovdor, i. 249 ; ii. 10°. 

tepbs, i. 566”. 

lepbovdct, ii. 399°. 

ixernpla, ii. 257°. 

itdoxerOat, ii. 281%, 283°. 

Dracpds, ii. 281°, 283. 

Daorhpioy, ii. 23, 29>, 281°, 282”, 
388°. 

imarcov, i. 221°. 

"Tovdaicuds, ii. 315*. 

Tpis, li. 298%. 

isxds, 11. 255%. 


xadapiopds, ii. 291%. 
xaOapéds, i. 215%, 570°. 
xatpés, ii. 580*. 
xaxia, ii. 2°f. 
kaxohOea, ii. 3*. 
xaxodoyelv, i. 381°. 
xaxds, i. 695%; ii. 675°. 
xdAapos; ii. 309%, 7023. 
xanetv, i. 167° f. 
xadéds, i. 468”, 582°. 
xaraBon7, 1. 418°. 
xarddects, ii. 69%. 
xaTadare, Katadadal, Karddadot, 
i osl3: 


KardAvua, 1. 588%, 

karaprifew, ii. 165%, 322, 

KaTatoun, 1. 212>, 

Karaxpdomac, i. 114, 

kavxacOa, xavxnua, Kavxynows, i. 
154°, 654"; ii. 2698. 

Kévwous, il. 226° f. 

Kfvoos, i. 164%. 

Knpvaooev, ii. 258°, 

ktOdpa, i, 524”; ii, 256>. 

KiOapifew, kiOapwods, i. 524%, 

kuwupa, i, 525%. 

kKAnpovopéw, KAnpovou.ta, KAnpovdmos, 
KAfjpos, 1. 543%, 712°. 

kAfjots, 1. 168%. 

KAyrol, i. 167° f., 326. 

KAuvdprov, 1. 145°, 5884. 

kAlyn, i. 145°, 588. 

kAwid.ov, 1. 588%. 

kowés, 1, 215%. 

kowwvla, i. 161>f., 184%, 224%, 225°, 
234>, 245° f. 

kolry, i. 145°. 

Koray, i. 587°. 

kobdaous, ii. 290. 

koragifw, i. 162°. 

KodoBoddxrudos, ii. 8°. 

komrerév, li. 47%. 

Kopw6cdferOat, 1. 249%. 

kbopos, i. 264?n.; ii. 693%, 

xpdBarros, i. 145°, 588%. 

Kpdricros, li. 92%. 

kpdros, i. 309%; ii, 254°. 

kpéas, i, 411°. 

Kpyrifew, i. 266%. 

kplvw, i. 6612. 

kpirjpia, i. 664°. 

xptaTanXos, i. 269. 

xriows, xricua, i. 264°n. ; ii, 114%. 

kuBepyjoecs, i. 506°, 507%. 

kuxewy, il. 54%. 

kuvdpia, i, 529°, 

kuptaxy, 1. 708°. 

kbpos, i. 178», 180%, 462°, 705°; 
ii, 19°, 66°, 67%. 

xuptérns, i. 309°; ii. 273%. 

kupbw, i. 239°, 

x@pot, i, 403°; ii, 367°. 


Aaprrds, i. 683*. 

ads, i. 445%; ii. 164%. 

Aads Geod, ii. 164°. 

Aetupa, ii. 315°. 

Aecroupyla, i. 224%, 449°; ii. 384, 

hecroupyés, ii. 38%, 271°. 

ABavwrds, i. 172°. 

Alvov, i. 702%. 

doyela, Aoyla, i. 224%, 

Adyov, ii. 113”. 

Adyos, ii. 692%. 

hocdopeiv, i. 381°. 

Nourpédv, i. 685+. 

AUrpor, Aurpoic bat, UT pwots, 
Aurpwrys, i. 286%; ii. 298°, 
303*, 308°. 


Auxvla, i. 588, 683%, 
AdxVos, 1. 683". 


pbakdptos, pakapiopds, i, 152%. 

Haxpobupety, paxpd0upos, i. 704°, 

paxpobuula, i, 704°; ii, 136°. 

Maprupetv, waprupia, ii. 17>, 689°. 

badptus, li. 17%, 689°. 

paraérns, li. 635+. 

meyanerérys, li, 2>. 

peyarwotry, li. 2°, 

Meu Bpava, ii. 701°. 

pepinuar, i, 245%. 

meotrevw, 1. 239°, 

peolrns, i. 262%. 

pecdsrorxov Tod Pparypod, ii. 646°. 

peTapérouat, li. 316*. 

perdvowa, peravoerv, ii. 316%. 

perpioTradetv, ii. 240°. 

pucOatrodocta, picOamoddérys, ii. 
368. 

pods, 1. 285%; ii. 2767, 368°. 

ploOwua, i. 285%, 588%. 

vipa, wvnueiov, il. 469%. 

poxela, i. 417%; ii. 16°. 

povoryevys, ii. 112° f. 

popgh, i. 193° f., 415° f. ; ii. 226°. 

Hopp Geod, ii. 264°. 

poppdw, i. 416%. 

pbppwors, i. 415%. 

w500s, i. 388%. 

pvoTihpiov, ii, 49°, 425°. 


vdBra, 1. 525°. 

vexpot, ii. 523%, 
vexpodv, ii. 43°. 
veounvia, li. 89%. 
vedpuros, ii. 92°. 
vewkédpos, i. 296%. 
vewrepos, ii. 705%. 
vyoreta, i, 402%. 
vnparios, ii. 514°. 
vip, ii. 514°, 673°. 
vourol, i. 693°. 
vopodiddoKanor, i. 693°. 
vopos, i. 687>. 
vovdecta, i. 41%, 174°. 
vovOeréw, 1. 41%, 
vouunvla, ii, 89%. 
vous, ii. 37°. 


fevla, 1. 588°. 
téva, ii. 531°. 
Eddov, ii. 526°, 612°, 


olxeior, olxérar, olxérera, i, 399%. 
olknua, li. 275%. 

oixla, i. 164°, 397°. 

olxiaxol, i. 398%, 399%. 
otxodoun, i. 162%, 320*, 
olxovomerv, i. 399°. 

olkovéuos, i. 399%; ii. 526%. 
otkos, i. 397°, 581°; ii. 33°. 
olkoupévy, ii. 693". 

olkoupyol, olkoupol, i. 581°. 
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oixrelpe, ii. 240%, 
olxripuos, ii. 29%, 240°, 
bdeOpos, i. 293%. 

bdvv Gos, i. 407%. 
opmocomadys, ii. 131%. 
dpolwua, i, 192, 
opodoyelv, duoroyla, ii. 278°. 
oupanrés, ii. 702%. 
évevdtouos, li. 318%. 
bvoua d&ppnrov, ii. 71>. 
émracta, ii. 643%, 
bpaya, ii. 643%. 

bpyh, i. 293% 

épyud, 1. 402°, 

8peéis, i. 724%. 

optgew, ii, 262%. 
opxtverv, Spxos, i. 383%. 
8ovos, i. 568°. 

ods, i. 316°. 

opeirery, 1. 285%. 
dperrérns, dpetd}, 1. 285°. 
éydvia, ii. 654°, 655>. 


madety, ii. 131. 

md Onua, li, 533°. 

mabnuara, mabnrés, ii. 131%. 

mwaOos, i. 724"; ii. 678°. 

madaywyds, 1. 399°; ii. 459%. 

matoela, matdevw, i. 173°. 

matdeuTHs, li. 459°. 

matdovduos, ii. 459°. 

mahvyyevecia, madwyevecta, i. 135>; 
SLIP a2is: 

maviyyupts, i. 104. 

mavoupyia, i. 379°. 

TmapaBidfouat, i. 244, 

mapaBod}, ii. 30°. 

maparyyertat, i. 233°. 

mapaddcers, i. 233%. 

mapawéw, i, 414, 

Tmapakaréw, i, 383%. 

mapakrnOjvat, ii. 316%. 

mapakAnots, 1. 232%, 3834. 

mapaKAyTos, i. 232%, 646. 

mapapvbia, mapauvdrov, 1, 232%. 

mapamrTwua, i. 394"; ii. 106%. 

mapamTaots, ii. 107%. 

maparlOnur, 1. 234%, 

mapeuBorr, i. 170°. 

mdpeots, i. 415%, 

maplornut, i. 234%. 

mépotkot, ii, 531, 

mapokvvouat, 1. 110° n. 

mapovata, i. 257°, 258+, 

mappnola, i. 156°, 239%, 

mappnoidterbat, i, 156%. 

maoxa, li. 131°, 

mdoxa nudr, ii. 134%, 

maoxw, li, 533°. 

marpid, i. 397°. 

marpidpxns, ii. 137%. 

melOewv, i. 107°. 

meipdtew, ii. 468°, 

memowévat, memolOnors, i. 239%. 

mepirateiv, i, 246%. 


mepitcetw, i. 4°, 517°. 

mloris, i. 107”. 

mareia, ii. 532%. 

mreovdtw, i, 4%, 517°, 

mdeovéxrns, i. 263°. 

mdeovetla, i. 263%, 417°, 684°. 

mwAnyi, ii. 241°. 

T\npopopeiv, mAnpopopeta bat, mAnpo- 
popta, i. 107” f. 

TrIpwua, i. 425%, 

mAnatov, ii. 82>, 

mvedua, li. 312%, 522%. 

mvevuara, ii. 523". 

mvevwarucds, i, 576°; ii, 521%, 
5228, 

modnpns, i. 221°. 

moimatvew, ii. 135°. 

mowuny, ii. 135°, 474, 

moiuviov, 1, 412°, 

méds, i. 581°, 

monrtrever Oat, troAlrevpua, i, 246%. 

TmorvoTAayxvos, ii, 240%. 

movnpos, i. 293, 695* ; ii. 675. 

mopever Oar, i. 246%. 

mopveia, i. 417°f. ; ii. 16°. 

mépvn, mépvos, i. 523%. 

mparrew, ii. 685». 

mpaurns, ii. 274. 

mperBevw, i. 52%. 

mpeg Bvrepos, i. 150°, 219%; ii. 2698, 
705°. 

mpecBurns, i, 46°; ii, 2137 n. 

mpodpomos, i, 414, 

mpddeats, i. 286%. 

mpoxémrw, i, 517, 

mpoxupdw, i. 239°. 

mpoopifew, li. 262%. 

Tpocaywy7, i. 13%. 

TpocerxH, ii. 257%, 285°, 

mpoonAuTos, ii. 284°, 

mpockouua, ii. 107%. 

mpockory, ii. 107%. 

mpoordaris, ii. 232°, 

mpocwrodnuwia, ii. 319%, 

mp&ros, li. 29%. 

mpwtdroxos, i, 410°, 

mr@pa, i. 154>, 

IIv6ia, ii. 292. 

Wvdwy, ii. 292%, 

TUN, TUAWY, 1. 443%, 587%, 


papditw, i. 145°; ii, 4014, 
jdBdos, ii. 524", 
padvovpynua, i. 695, 
pavriopés, i, 5714. 

pfjua, ii. 692, 

pverOat, i, 286%, 


caBBariouds, ii. 320°, 

cavddhia, ii, 476%. 

capydavy, i. 144”, 

capkikbs, sdpxivos, i. 169° f, 

odpt, i, 154>, 198%, 411>; ii, 3128, 
ZeBaords, i. 124%, 

ceBduevor, i. 110%, 


cepvés, ceuvdrns, i. 513%, 582°; 
ii. 590°. 

onpetor, ii. 39°, 492%, 598%. 

oitklyOra, i. 87. 

oxdvdanror, ii. 106°. 

oKerracpara, i. 221°. 

oxevos, li. 475%, 639. 

oKnvh, li. 547%, 559". 

okhvos, ii. 32°. 

oxddoy, li. 576°. 

opdparydos, i. 330*; li. 298%. 

govddp.ov, i. 521°. 

codgia, ii. 683%. 

omekouAdTwp, li. 665°. 

oreppordcyos, i. 110%, 126°. 

omhdyxva, omrayxvifer, omrayx- 
vifec@a, ii. 240°, 

amupls, i. 144°. 

oraupos, i. 266+. 

oréyn, i. 587*. 

orevatw, i. 517*. 

orépavos, i. 221%, 269%, 441>, 442° ; 
li. 276°. 

ornpifw, i. 239°, 

oTod avaToNKky, il. 2484. 

oroa Bacthixy, il. 248*. 

oroxeta, i. 3284 ;_i1. 33°. 

otparnyés, il, 255%. 

oupBiBagw, i. 107°. 

coupéper, cupdépor, i. 385%. 

ouvaywy}, i. 104%, 204>, 239°; ii. 
541°, 

cuveldnats, i. 239>. 

ouvelcaxrot, ii. 641°. 

ouvéxetv, i. 244%. 

ouvéxopuat, i. 249”. 

ouviornut, 1. 234°. 

curwpocia, i. 2437. 

oppayis, i. 129% ; ii. 465°. 

ogupls, i. 144°, 

oxjua, i. 1937 f., 415°. 

oxtopa, i.. 560°. 

owferv, li. 444, 

o@ua, i, 154°. 

TwLATLKH yuuvacia, i. 9%. 

owrnp, i. 1807; ii. 66%, 444%. 

owrnpia, cwTHpios, ii. 
4444, 

swoppovéw, ii. 515°, 

cwoppdvas, li. 516%. 

cwppoovtrvn, ii. 516%, 590°. 


TWTNpLOV, 


Tapetov (Taptetov), i. 588%. 
Tados, ii. 4693, 

Tetxos, li. 646%. 

TéXevos, i, 46%, 333"; ii. 166". 
Tedetdw, TeAelwors, i. 242”. 
TéNos, i. 242>, 271», 285», 
Tépas, ii. 39>, 
TeTeAerwpeévos, i. 242”, 5322, 
THpnots, il. 275%. 

TYyLN, 1. 583%. 

Timwpla, ii. 290. 

Totxos, li. 646%, 

TOAMGY, TOAUNpas, i. 156°. 
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Tpoos, 1. 246%. 
tUros, i, 416%; ii. 138%, 623°. 
TUmTw, i. 145°. 
tuddw, li. 268°. 


UBpis, ii. 268», 

USwp paytiopod, i. 542°; ii. 673. 
vloBecla, i. 41>. 

ulds rod dvOpwmov, ii. 518%. 
vids bWlorou, ii. 540°. 

brraxoh, ii. 99>. 

Brapéts, ii. 533%. 

vrevarttos, i. 44°. 

brepnpavia, ii. 268°. 
brepdpoveiv, ii. 516°. 

brepwor, 1. 588%. 

tarnpereiv, ii. 38%. 

varnpérns, ii. 38+, 107°. 
vrdderyua, li. 138%. 

brodjuara, ii, 476°. 
broxpivecOat, dréxpicrs, i. 591%, 
bréderupa, li. 315%, 


Ill INDEX OF 


GENESIS. 
574 i. 334+. 
1417-2 = ii, 27. 
4731 i. 625+. 
LEVITICUS. 
114 i. 567%. 
NUMBERS. 
6}-21 ii. 80*. 
PSALMS. 
16 12 283%, 
419 i. 658+. 
69% i, 658+. 
1098 i. 658+. 
HOsEA. 
223 i, 586°. 
MATTHEW. 
giz i. 129°. 
5% ii. 16°. 
593-37 ii. 97*. 
61-8 i. 567%. 
7g. i. 660°. 


148 i. 553°. 
VOL, 11.—46 


bronov}, 1. 705*; ii, 136%. 
brdoracis, i, 107", 460°; ii. 533°. 
broray}, vrordocec Oat, ii. 99>. 
brorimwors, i. 416%; ii. 138°. 
brwmidfw, i. 162°. 


paddrns, 
703°. 


gawdrns, i. 


gapuaela, pdpuaxov, papuakds, ii. 
519». 


packer, li, 278°. 
perdvns, pevddrns, 1. 
703*. 
POcipw, POopa, i. 293%. 
PO6vos, i, 341%. 
giddm, i. 159°. 
pirradedgia, i. 160°. 
piravOpwria, i. 716%. 
prapyupla, i. 263°. 
pireiv, i. 713°. 
prvapot, ii. 549°. 
dpos, i. 164%, 285°. 


—_~——_ 
MATTHEW—continued. 

174 ii. 3214. 

19% ii. 3215. 

2315 li. 285%. 


Babar e is 073 
2410-12 ii. 647°. 
2652-54 ii. 648%. 
2B Se OSE. 


Oa i. 658+. 
2819 1. 134%, .575*; ii. '74* ». 
MARK. 
7 1553", 
72a i. 684°. 
737 i. 529°f, 
giz li. 99%. 
102 ii. 174. 
14% i, 2% >, 
1 461f. li. 98>. 
LUKE 
168 ii. 307°. 
938 li. 307°. 
314 li. 648°. 
6°7 i, 660°. 
1258 li. 2*. 
1481-82 li. 648° 


221811, 


221% il, 


ppcvety, ii. 37°, 
pudaky, ii. 275°, 523%. 
guotds, ii. 77%. 


xalpew, i. 654". 

xarkevs, i, 248%, 

Xapd, i. 654% 

xaplferBat, i. 415°, 
xaplopuara, i, 320°, 450%. 
xdprns, xaprlor, ii. 701%, 
xetpbypagor, i. 157%. 
xetporoveiy, i. 599; ii. 114°. 
uray, i. 221%, 223°, 
xpnuaritw, i. 41°. 

xpnords, i. 674%, 695%. 
xpnororns, i. 674%. 

Xpicpa, 1. 3°, 568%. 

xptords, i. 21%, 178°; ii, 66%, 540°. 
xpus, i. 154°. 


yuxy, i. 698°; ii. 5215. 
Puxixds, il, 77%, 5218. 


SCRIPTURE TEXTS 


LUKE—continued. 
187! li. 650°. 
1939-44 ii. 648>. 
2128 li. 306°. 
2285-38 li. 6498. 
Q087t. ii. 98>. 


23% ii, 123. 
24% ii. 307%. 
JOHN. 
gst. i. 610°. 
6%. 4. 54 i, 5908, 
128 ii, 321°. 
ACTS, 
1° ii, 673°. 


ieee i. 657° f. 


12. ii. 20°. 


Pate ii. 76>, 
gio ii. 285". 
Dg) ii. 470*. 
4u i. 260°. 
56 ii. 705°. 
6° i. 695° f. 
716 ii. 470°. 
738 ii, 36%. 
8% i. 443°, 
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Acts—continued. 


827 

837 
23-25 
10) 22. 35 
10%4 
ties 
128 
131-3 
135 
13” 
134 
148 

1 519-21 
15” 
16° 
162 
1614 
174 17 
175 
172 
172 
18” 
igi 
1818 
18% 
9206. 
20% 
2) 23-26 
9313ff. 
245 
24% 
279. 
2729 
2Q2ff. 


1-8 
] 3t 


8-12 


512-21 


6-8 
617 


ii, 285°, 
i. 237". 
i. 274°. 
ii. 285%. 
ii. 320°. 
i, 272, 
i. 146%, 
iy 117%. 
ii. 38>. 
ii. 470°. 
li. 285°. 
li. 115», 116°, 
li. 45°. 
i. 417°. 
i. 434° f. 
ii. 1°. 
ii. 285°. 
ii, 285%, 
i. 695. 
ii. 633°. 
ji. 324°, 
ii. 285°. 
i. 695>. 
1.8L, 
1. 4358. 
li. 1320. 
ii. 116°. 
ii. 82°. 
i, 243°, 
ii. 78°. 
li. 3749. 
i. 401°. 
ii. 400°. 
i. 137% 


RoMANS. 


li. 387°. 

ii. 324, 

i. 192, 568», 
hh are 

i. 137%, 

ii, 318°, 

ii. 470°, 

ii. 388°. 

li. 23°. 

ii. 305°. 

i. 544°, 

li, 5°. 

i. 5278. 

li. 33%, 

i. 395; ii. 4% 
ii. 452. 

li. 312%. 

i, 416+. 

ii. 4°. 


RoMANS—continued. 


Te ior 
81-80 li. 325%. 
88 i. 192°. 
8s 1537", 
ich i. 614°. 
10 ii. 372°. 
feb i. 614°. 
gis bad 
Soe i. 380°. 
8 li. 645+. 
So i. 158%. 
8% ii. 306°. 
Sea li. 645°. 
8 1. 411°. 
8% li. 32°, 


he ii. 274°, 
9-11 i. 380°, 


9¢ i. 262». 
oF i. 312°, 
Gee i, 354+. 
oF i. 624°. 
oF i. 5278, 


eae li. 319. 
dele i. 586°. 


es li. 315°, 
Oo ii. 400°. 
10° i. 237°. 
101 i. 390°. 
115 li. 315°. 


1136 i. 411%, 569%. 
17% 4, 513™>, 


11% li. 321°. 
11% i. 312, 
121s li. 516°. 
138 1. 285°. 
144 i. 660°. 
14°. i. 572> », 
1438 i. 661°. 
14” i. 660°. 
158 li. 318°. 
1510 ii. 318. 
15° i 418», 
16 ii. 76°. 
16° i. 411°, 
165 i. 400°. 


167” i, 3123. 


1 CORINTHIANS. 


J1#16 ii, gg, 
1% ii. 308°. 
Qi-4 i. 615°. 
PANS i. 613°, 
29 i. 590°. 
3° gs i. 1625, 
gist. i. 418%, 


1 CoRINTHIANS—continued. 


45 
51-5. 18 
5S 

58-8 

6? 

6? 
69-12 
74 
720-24 
1725-38 
72 

734 

gié 

gi8 
924-27 
97 

10 

104 
10° 

1 i 
ise 

N | 118-34 
1 1- 21 
1128. 29 
128 
124-11 
12% 
13} 
141-19 
147 
144 
1434. 15. 19 
15 
15” 

1 521m. 
15” 
15% 

1 523t. 
tS 
1537 
Fie 


12 


122 
5-11 
3-5 
36 
317-18 
44 
4il-14 
51 

54 
514 


i. 701. 
ii. 15. 
i. 2940, 
ii. 133°. 
i. 661%. 
i. 11°, 
ii. 449°, 
i. 569°. 
ii. 511%. 
ii. 641%. 
i114, 
i. 569°, 
i. 2449, 
i. 11°. 
i. 7; ii. 276°. 
ii. 318°. 
i. 374° £. 
ii. 33%, 400°. 
ii, 472°, 
i. 221, 
i. 39°. 

i. 717° & 
ii. 535°. 
ii. 468°. 
i. 2378. 
i. 616°. 
i. 450°, ii. 4594, 
i. 271°. 
ii. 644". 
i. 524°, 
i. 137%. 
ii. 374. 
ii. 324, 
i. 411, 
i. 3958, 
ii. 321, 
i. 411%, 
ii. 651. 
i. 128°, 
ii. 675%, 
ii. 33°, 


2 CORINTHIANS. 
i, 567°, 
1. 129; ii, 1075. 
i, 1292, 
i. 254”; ii, 3228, 
li. 325+, 
i. 262°, 
li. 453, 
i. 606%, 
li. 3258, 
i. 163. 
1. 244°; ii, 32>, 
Li 22>. 


2 CoRINTHIANS—continued. 


514-21 
521 
67-14 


73 


yi 
pb 
119 


gu-14 
220 
310-18 
313 
915 
315-17 
4B 

44 

48 

49 


4% 
517 
522 
§7 

6) 2 


31st. 
315 
321 
4u 
418 
54 
526 
69 

6 10f- 
618 


you 
122 


li. 3025, 

ii. 387%, 

ii. 371°. 

i. 254° ; ii, 154, 
il. 371%. 

li, 654+, 

li. 4723, 

1) 27487373". 
tig BRT 

ii. 576°. 


GALATIANS. 
ii. 1178: 

i, 3122, 
iat 

ii. 319°. 

i, 591%, 

ii. 324», 

i, 271°. 

ii. 23". 

ii. 6814. 

i. 262°, 5438, 
i, 328». 

Zi. 33%. 

oh ine 

TRS 

1. 572. 

i. 262°, 519>£. 
vay Pade 


- EPHESIANS. 
ii. 321": 

li. 306°. 

ii. 257», 

1. 262". 

i. 260°, 4192. 

i. 1637. 

i. 618°. 

i, 618; ii, 257°, 

i, 397°. 

1.312% 

i. 450. 

i. 46°. 

i. 590°. 

i. 128%, 685% ; ii. 673°. 
ii. 320°, 

li, 654°, 

He 2o7?: 


PHILIPPIANS. 
li. 257”. 
1, 425+. 
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1°83 
95-11 
96-8 
910f. 
Qi-l4 
48 
420 


1 Sf. 
1228. 


118 
120 
98 
gi4 
915 
216 
gist. 
920 
aa 
35 


32 
417 


12-3 
913 
43ff. 

46 

413_ 5 
413_, 5ll 
416 

58 


15 


gi-12 
96-7 
317 


jo 
7 
118 


O5t. 
gist. 
915 
37 
gis 
5l 
58-16 


li, 598+, 
i. 192° f. ; ii, 226°, 
1. 463°, 
ii. 321°. 
li. 467°. 
i. 342>, 
i. 312, 


COLOSSIANS, 
li. 257°; 
i. 701%, 
i. 410%, 606°. 
i, 4114. 
ii. 521s 
i. 328° f. ; ii. 33>. 
1. 157= 0; 
li, 274°, 
i. 572°, 661°. 
ie SEIS 
i. 328° f. 
i. 583>. 
i. 263°. 
t.. 137%, 
ii. 320%, 
i. 89. 
1 THESSALONIANS. 
ii, 257>, 
i, 615°. 
i. 417*: 
i. 263°. 
ii. 571°. 
li. 124>, 
li. 36°. 
ii. 654>, 


2 THESSALONIANS. 
li. 597°. 
li. 125+. 
Mets Ohare 
Hi. 1p" 
li, 598+. 


1 TIMOTHY. 
i. 11°. 
ole 

li. 655+. 

i. 294», 

li. 24°, 

i. 39>, 379». 
ii, 5175. 

ii. 318%. 

i, 590°. 

li. 705+, 

ii. 676°. 
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1 TIMOTHY—continued. 


1 3f- 


i. 46°, 

1. 583+. 
ii. 115%. 
i. 419°. 


2 TIMOTHY, 
li. 117%, 
i. 4163, 
ii. 655+, 
i. 4192, 
i. 703%. 
1, 312», 


‘TITUS. 
li. 516%, 
li. 29, 
i. 685% ; ii. 310°. 


HEBREWS, 
1, 615°. 
li. 533% >, 
i. 4634, 
TOTP: 
In2oes 
Ty ee Ree 
li. 320°. 
li. 2583, 
li. 274°, 
li. 374°. 
1. 419°, 
Th BERYL 
i, 1287, 
yd Oe 
ii. 316°. 
ii. 318°, 576°. 
ii. 99%. 

i. 56°. 

i. 695, 
li. 99%. 
1. 242», 
1. 262%, 
ii. 309°. 
i. 163% », 
li. 681°. 
i, 262°. 
li, 673%, 
ii, 449», 
1, 242" T. 
i. 1283, 
inooos 
ligoloo. 
ii, 533°, 
ii. 92. 
i. 3343. 
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HEBREWS—continued. 1 PETER—continued. REVELATION—continued. 
117 ii. 374°, 49 ii. 48>, 56 i. 585%, 
112! i. 146°. 4ul i, 312, 512 i, 590°, 
11°8 ii. 318°. 5? i. 2449, 518 i. 312», 
1133 ii. 3743, s 55 li. 705%. 68 i. 407". 
1135 ii. 308%. pu i. 312°, 72 i. 312. 
122 i. 125%. gu ii. 674%, 697°, 
1210 i. 567°. 2 PETER. gis i. 316%. 
124 ii. 373°. L ii. 3740. 99 ii. 682°. 
1928 i. 104%, 4114, 68. ii. 611°. gu i, 2°, 
133 ii. 318°. 12 i. 619°. gi i. 585%. 
132 i. 3122, 91 i. 560%, _ 10° ii. 99°. 
13% i. 624, 26 ii. 92%, 374°, 1 ii, 471. 
gis i. 404, 7188. 115-8 = i, 590°. 
Tice: gi9 i. 158%. 121 i. 2920. 
“ 1 Aarne gi0 i. 329°, 127 ii. 35°. 
a ae 32 i. 3290. 1914 i. 316*; ii. 682%. 
Sie ad ater cent 318 ii. 374°. 131 i. 585*. 
= eae gis i, 312°, 138 i. 158°. 
— ii. 34°. 1 Jou. a Soh 
; eee i. 585". 
re Oe ae ie g18 ii. 696". 12 ii, 6748, 
es ae Qi ii. 107°. 158 i. 590, 
fe ihe. 58 ii, 674°. 164 ii, 6749. 
a Gas 162 ii. 674°. 
- , ae 525°, jes ee ae 
a sn v7 i. 409°. 178 i. 585°. 
a " HB v! ii, 35%. 176 i, 5854, 
yu i. 166°. 198 ij. 674°, 
v.12 i, 404°, 7184, 198 ii. 374°. 
1 PETER. vv.2 3 ii, 646%, 199 ii. 536°. 
1 i. 544», y.% i, 3122, 1917-18 ii, 5364. 
115t. i, 567°. 205. i, 590°. 
yp ii. 3202, 3745, REVELATION. 2012 i. 158?. 
19 i. 681°. 15-6 i, 3122, 219-295 ii, 888, 
Qi i. 583%: », 7 ii. 47°. Qyi7 i. 270°. 
98 ii. 400°. ps ii. 674°. 9118 i. 163°. 
928 ii. 374°. 27 ii. 123°, QU8-2 ij, BBP, 
318-20 4, 609%, gu i. 6422, 21% 23 ij, gr. 
320 ii, 929, 6748, 37 i. 283°, QI ii, gh, 
32 i, 128°, 47 i. 316°. 92-2 ij, 899, 
43 i. 684», 48 i. 567%, 590°; ii. 681%, |2955 i, gos, 


48 i. 609°. 55 i. 703%. 2231 i. 148, 








’ 
» ” 








